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Compiled by Paul Herman, 2011
Professor Emeritus, University of the Fraser Valley, British Columbia, Canada
“Nothing about us should be said without us.” – Rose Henry (Coast Salish)
I focused on Indigenous philosophers doing philosophy, not on empirical studies such as
anthropology. However, stories are an essential part of Indigenous philosophy.
And I tried to read only non-Indigenous writers that were favourably mentioned by Indigenous
writers.
I followed thematic trails, looking for materials I thought could be useful for my students in PHIL
110, 120, 240, 310, 318: accurate and respectful accounts of Indigenous philosophy that will be
helpful for Indigenous and other students attempting to understand it.
So my notes on readings reflect these interests, not necessarily presenting complete summaries of
readings.
I make no pretense to expertise for explaining what Indigenous peoples think.
Where to start?
Archibald, Jo-Ann (Stó:lō– River People and Xaxli’p First Nation, Lillooet): Indigenous
Storywork, E 78 B9 A73
Archibald’s explanation of the role of stories for Indigenous culture is a primer in Indigenous (and
especially Stó:lō) thought and of its appropriate handling by non-Indigenous.
Movies: great trilogy by Indigenous people in Canada
Atanarjuat: The Fast Runner [before contact];
The Journals of Knud Rasmussen [early contact];
Before Tomorrow [devastation]

Stories
Alexie, Sherman (Spokane): fiction, poetry with philosophical bite and great humour
King, Thomas (Cherokee, Greek, Canadian): stories, radio (Dead Dog Cafe) , etc., with
philosophical edge.
Momaday, N. Scott (Kiowa)

Critic, poet, novelist, essayist, narrator, story teller. Pioneer of Indigenous renaissance in U.S. I took
a couple of courses with him in 1960s just before he won Pulitzer Prize for first novel. It is worth

seeking out videos (e.g., as narrator for parts of Ken Burns’ The West) so you can hear his great
voice as you read his writings.
I find he often overstates his claims. But that may be because he is an Indigenous writer of English
who never had Indigenous words?
Major Sources
Aboriginal Links: Canada & U.S., “Canadian Links:
http://www.bloorstreet.com/300block/aborcan.htm
American Indian Culture and Research Journal, American Indian Studies Center, UCLA:
http://aisc.metapress.com.proxy.ufv.ca:2048/content/120819?sortorder=asc&p_o=31
American Indian Philosophy Association: http://web.apa.udel.edu/aipa/aipa.aspx

Does not appear to be active.
APA (American Philosophical Association) Committee on Indigenous Philosophers:
http://web.apa.udel.edu/governance/committees/indigenous/index.aspx
APA (American Philosophical Association) Diversity Syllabi Project Index (but nothing under
American Indian Philosophy)
http://web.apa.udel.edu/governance/committees/diversitysyllabiproject/index.aspx

Interesting, but nothing is listed under heading “American Indian Philosophy.”
APA (American Philosophical Association) Newsletter American Indians in Philosophy: available
online through UFV library or at
http://web.apa.udel.edu/publications/newsletters/americanindians.aspx

Provides record of Indigenous philosophy at a Socratic moment.
Ayaangwaamisin; The International Journal of Indigenous Philosophy, UFV Library, hard copy.
Discontinued.

Provides record of Indigenous philosophy at a Socratic moment.
Centre for World Indigenous Studies: http://cwis.org/
iPortal; Indigenous Studies Portal Research Tool: http://iportal.usask.ca/
Native American Authors http://www.ipl.org/div/natam/

This website provides information on Native North American authors with bibliographies of
their published works, biographical information, and links to online resources including
interviews, online texts and tribal websites. Currently the website primarily contains
information on contemporary Native American authors, although some historical authors are
represented. The website will continue to expand, adding additional authors, books and web
resources.
phil papers “Native American Philosophy” http://philpapers.org/browse/native-americanphilosophy.

Theytus Books, Penticton: http://www.theytus.com/

BC Aboriginal press
Waters, Anne (Seminole)

(editor) American Indian Thought: includes extensive bibliography of books, articles, web pages,
online journals.
Also see website: http://www.csub.edu/~awaters/
Philosophy
Cajete, Gregory (Tewa, Santa Clara Pueblo, New Mexico): Indigenous science, philosophy of
science.
Cordova, V. F. (Apache), Ph.D., Philosophy, University of New Mexico

One of first to receive Philosophy PhD (1992), died 2002.
Very accessible for students.
How it is (UFV Library) includes most of her writings.
Deloria, Vine, Jr (Standing Rock Sioux, North Dakota) 1933-2005

Master of Theology, law degree, pioneering Indigenous philosopher, professor University of
Colorado at Boulder, writer and editor of more than twenty books, beginning with Custer Died for
Your Sins: An Indian Manifesto in 1969
http://www.nytimes.com/2005/11/15/national/15deloria.html
Forbes, Jack D., Columbus and other Cannibals: diagnosis and indictment of Euro-Western way
of life as cannibals (wendigo). And other works.
Tomsons, Sandra (not Indigenous), “Socrates in conversation with Native Americans: The Better
Way for Non-Natives to do Indigenous Philosophy,” Ayaangwaamisin; The International
Journal of Indigenous Philosophy 2:2, 187-201 (UFV Library)
Turner, Dale (Teme-Augama Anishinabae, Bear Island, Ontario), “Oral traditions and the politics of
(mis)recognition” in Anne Waters (ed.), American Indian Thought, 229-38, or the longer
version of the argument, This Is Not a Peace Pipe; Towards a Critical Indigenous Philosophy.

Clearly sets out the political problem of Indigenous peoples in Canada, especially Kymlicka's
problem, and various political solutions, especially the need for word warriors.
Waters, Anne (Seminole)

Her edited American Indian Thought includes some good articles and extensive bibliography.
Authors
Alfred, Taiaiake (Bear Clan Mohawk, Kahnawake Mohawk Territory): Professor, Indigenous
Governance, University of Victoria; traditional governance, restoration of land-based cultural
practices, and decolonization strategies. web.uvic.ca/igov/index.php/faculty

Angeconeb, Amoo Allen (Anishnabe): Artist exhibited in Canada and United States; studied at
Lakehead University and York University; taught Native Studies at Dalhousie; work purchased
by The Art Gallery of Nova Scotia, The Canada Council Art Bank, The Canadian Museum of
Civilization, and The Royal Ontario Museum.
Archibald, Jo-Ann (Stó:lō– River People and Xaxli’p First Nation, Lillooet) Q’um
Q’um Xiiem Associate Dean for Indigenous Education/NITEP Director, UBC
Faculty of Education; NITEP Field Centre Coordinator, Chilliwack 1983-85

Arkeketa, Annette (Otoe-Missouria/Muscogee Creek): MA Interdisciplinary Studies
English/TV/Film/Marketing; 1998 Wordcraft for Native Writers and Storytellers Writer of the
Year for play Hokti. www.hanksville.org/storyteller/annette. See Waters, Anne, American
Indian Thought, “Notes to Contributors.”
Auger, Donald J. (Ojibway Pays Plat First Nation on the north shore of Lake Superior): BA
Laurentian; LL.B. Queen's; M.A. History, Lakehead; Ontario Bar; Osgoode Hall, York
University (Faculty of Law) in Doctor of Jurisprudence program; faculty, Lakehead University
Indigenous Learning Program.
Auger, Raymond P. (Pays Plat First Nation Robinson Superior treaty area): BA Sociology,
Laurentian University; Ontario Ministry of Correctional Services, Probation and Parole Officer
out of Walkerton much with First Nation communities; enrolled Masters, Centre of
Criminology, University of Toronto, researching violence against women in Aboriginal
communities.
Bringhurst, Robert (not First Nations): Indigenous stories; essays, art
Brundige, Lorraine (Cree Métis The Pas, Manitoba): First graduate of Lakehead University's
Master of Arts Degree program in Native and Canadian Philosophy, thesis "Continuity of
Native Values: Cree and Ojibwa"; graduate work in philosophy at the University of Oregon.
Burkhart, Brian Yazzie (Cherokee): PhD candidate, Indiana University “Relational wisdom:
American Indian epistemology and philosophy of science.” See Waters, Anne, American Indian
Thought, “Notes to Contributors.”
Cajete, Gregory (Tewa, Santa Clara Pueblo, New Mexico): Director, Native American Studies and
Associate Professor, College of Education, University of New Mexico; works primarily in
Native American science, art, and multicultural education. See Waters, Anne, American Indian
Thought, “Notes to Contributors.”
Cordova, V. F. (Jicarilla Apache/Hispanic): One of first Indigenous PhDs in Philosophy (University
of New Mexico, 1992); Rockefeller Foundation fellow; founding co-editor American
Philosophical Association Newsletter on Indigenous Philosophy; died 2002. Writings compiled
in How It Is; the Native American Philosophy of V. F. Cordova. See Waters, Anne, American
Indian Thought, “Notes to Contributors.”

Deloria, Vine, Jr (Standing Rock Sioux, Fort Yates, North Dakota): Former Executive Director of
NCAI; Professor, Political Science, University of Arizona; Professor Emeritus, History,
University of Colorado; Custer Died for Your Sins; God is Red; Red Earth, White Lies;
Documents of American Indian Diplomacy. A touchstone of North American Indigenous
philosophy. See Waters, Anne, American Indian Thought, “Notes to Contributors.”

Doob, Anthony N.: Professor, Criminology, University of Toronto.
Driben, Paul: Professor, Anthropology, Lakehead University; learning from and writing about
Ojibwa and other Aboriginal peoples for several decades.
Dufour, John (Standing Rock L/Nakota): PhD, Philosophy, Yale University; Philosophy instructor,
Albuquerque TVI Community College, College of Santa Fe at Albuquerque; ethics,
epistemology, philosophy of religion. See Waters, Anne, American Indian Thought, “Notes to
Contributors.”
Forbes, Jack (Powhatan-Renápe, Delaware-Lenápe): BA Philosophy, MA History, PhD History and
Anthropology, University of Southern California; Professor Emeritus and former Chair, Native
American Studies, University of California, Davis.
www.news.ucdavis.edu/search/news_detail.lasso?id=9789
Hester, Jr., Thurman Lee (Choctaw Nation Oklahoma): Active in Indian community of central
Oklahoma, Board Member of OK Choctaw Tribal Alliance; taught Indigenous Philosophy and
Native American Law and Policy at universities in Canada and the United States; Director, PanAmerican Indian Humanities Center, University of Science and Arts of Oklahoma at Chickasha.
See Waters, Anne, American Indian Thought, “Notes to Contributors.”
Hicks, Leana: Graduate, Yale University; research in Costa Rica. Article in Native American
Religious Identity: Unforgotten Gods edited by Jace Weaver.
Holy, Alexandra New: PhD, Ethnic Studies, University of California Berkeley; articles on Native
American citizenship, Black Elk, Lakota identity, and the Black Hills.
Jojola, Ted (Pueblo of Isleta): Regents` Professor, Community and Regional Planning Program,
School of Architecture and Planning, University of New Mexico; tribal community
development, Indigenous planning. See Waters, Anne, American Indian Thought, “Notes to
Contributors.”
Martinez, David (Gila River Pima): Professor, American Indian Studies, American Studies, and
Philosophy, University of Minnesota; American Indian philosophy, esthetics, intellectual
history, religious traditions; author Native American Legends and Lands. See Waters, Anne,
American Indian Thought, “Notes to Contributors.”
McLeod, Neal (James Smith Cree reserve Saskatchewan): faculty, Saskatchewan Indian Federated
College; Indigenous worldviews and Indigenous political rights; Ph.D. project tentatively Cree
Narrative History.

McNeill, Kent, Osgoode Hall Law School,
http://osgoode.yorku.ca/osgmedia.nsf/research/mcneil_kent
McPherson, Dennis (Ojibwa, Couchiching First Nation, Fort Frances, Ontario): B.A. Social Work
(H.B.S.W.), HBA Philosophy, LL.B. and LL.M.; co-director of Native Philosophy Project at
Lakehead University; co-author with Dr. Douglas Rabb of Indian from the Inside: Native
American Philosophy and Cultural Renewal.

Miskowski, Amy: Alma College graduate; Philosophy graduate study, Washington University St.
Louis.
Nawagesic, Leslie (Ojibway, Gull Bay First Nation, Lake Nipigon, near Armstrong Ontario): BA,
HBA, Political Studies and MA, Native and Canadian Philosophy, Lakehead University. See
Waters, Anne, American Indian Thought, “Notes to Contributors”
Norton-Smith, Thomas M. (Piqua Sept Shawnee): Associate Professor, Philosophy, Kent State
University; philosophy of mathematics and American Indian philosophy. See Waters, Anne,
American Indian Thought, “Notes to Contributors.”

Patterson, John: Teaches Philosophy, School of Historical and Philosophical Studies, Massey
University, New Zealand; work includes Exploring Maori Values (Dunmore Press, 1992) and
Back to Nature: A Daoist Philosophy for the Environment (Campus Press, 1997).
Pratt, Scott L.(not Indigenous): Assistant Professor, Philosophy, University of Oregon, Eugene;
American philosophy, broadly understood, and history of philosophy; research on the influence
of Native American thought on the development of American and European philosophy,
Haudenosaunee conceptions of power and knowledge.
Rabb, J. Douglas: PhD; Professor Emeritus, Philosophy; former chair, Philosophy Department,
Lakehead University; published on healthcare ethics and cross-cultural values, environmental
ethics, history of philosophy including Native American Philosophy; co-author with Ojibwa
philosopher Dennis H. McPherson of Indian From The Inside, and also with Connie H. Nelson
Applied Research Ethics with Aboriginal Peoples: A Canadian Dilemma.

Russell, Steve (Cherokee): retired Texas trail court judge; Associate Professor, Criminal Justice,
Indiana University, Bloomington; current research on individual rights within Indian nations.
See Waters, Anne, American Indian Thought, “Notes to Contributors.”
Shain, Ralph: PhD, Philosophy, Northwestern, dissertation on the philosophy of time; teaching
includes University of Arizona, University of Kentucky, University of South Florida.
Sioui, Georges E.: (Huron traditionalist, Wendake, Quebec): PhD, History, Laval University.
Publications include Pour une Autohistorie Amerindienne (P.U. Laval, English translation at
McGill-Queen's Press), Les Wendats: Une Civilisation Meconnue (P.U. Laval, in English from
UBC Press); Dean of Academics, Saskatchewan Indian Federated College (University of
Regina).
Smith, Andrea (Cherokee): feminist on intersectionality.
http://philpapers.org/autosense.pl?searchStr=Andrea%20Smith
Smith, Maureen E. (Oneida Indians of Wisconsin): PhD, Educational Psychology, University of
Maine; Director, Native American Studies, University of Maine. See Waters, Anne, American
Indian Thought, “Notes to Contributors.”
Thompson, Jr., Charles D.: Assistant Professor, Religion and Culture, Gettysburg College;
fieldwork in Jacaltenango; research on Jakaltekos in Florida.
Tinker, George (Osage Nation), Ph.D. in Biblical Studies, Lutheran Pastor; Professor American
Indian cultures, Iliff School of Theology; urban American Indian activist)

Tomsons, Sandra (not Indigenous): PhD, Queens University; Associate Professor, University of
Winnipeg; Aboriginal rights and human rights; ion.uwinnipeg.ca/~stomsons/UW/Home.html

Turner, Dale (Teme-Augama Anishinabae, Bear Island, Ontario): PhD, McGill; Associate
Professor, Government and Native American Studies Dartmouth,
http://www.dartmouth.edu/~govt/faculty/turner.html

Turpel-Lafond, Mary Ellen (Cree): BA Carleton University; law degree, Osgoode Hall; Masters
International Law, Cambridge University; Doctorate Law, Harvard Law School.
Representative for Children and Youth, Province of British Columbia, on leave from
Saskatchewan Provincial Court, Administrative Judge for Saskatoon.
Verney, Marilyn Notah (Dine tribe, Tah’bah’hee clan, born for Tai’chee’nee’; Gallup, New
Mexico): degrees in philosophy and psychology, University of El Paso, Texas; Scholar,
Religious Studies Graduate Program, University of California, Santa Barbara. See Waters,
Anne, American Indian Thought, “Notes to Contributors.”
Waters, Anne (Seminole): PhD, Purdue; JD, University of New Mexico Law School; Faculty,
Philosophy and Religious Studies, California State University, Bakersfield. See Waters, Anne,
American Indian Thought, “Notes to Contributors.”
http://www.csub.edu/~awaters/vitaframes.htx

Weaver, Jace: Lawyer; PhD, Religion; Visiting Lecturer, American Studies, Yale University;
editor, Defending Mother Earth: Native American Perspectives on Environmental Justice;
author, That the People Might Live: Native American Literatures and Native American
Community, and Native American Religious Identity in a Post-Christian Age.
Whitt, Laurie Anne (Choctaw): PhD, Philosophy of Science, University of Western Ontario;
Associate Professor, Philosophy, Michigan Technological University. See Waters, Anne,
American Indian Thought, “Notes to Contributors.”
Wildcat, Daniel R. (Yuchi, Muscogee): Director, American Indian Studies Program and the
Haskell Environmental Research Studies Center, Haskell Indian Nations University, Lawrence,

Kansas.

Williams, Jr., Robert A. (Lumbee, North Carolina): Professor, Law and American Indian Studies,
University of Arizona; author, The American Indian in Western Legal Thought: The Discourses
of Conquest and Linking Arms Together: American Indian Treaty Visions of Law and Peace:
1600-1800.
Culture
General
Alexie, Sherman (Spokane), “After Building the Lego Star Wars Ultimate Death Star” from War
Dances

How many planets do you want to destroy?
Don’t worry, Daddy, this is just a big toy,
And there is nothing more fun than making noise.
My sons, when I was a boy, I threw dirt clods
And snow grenades stuffed with hidden rocks, and fought
Enemies—other Indian boys—who thought,

Like me, that joyful war turned us into gods.
Alexie, Sherman (Spokane), “Go, Ghost, Go,” from War Dances: perils of non-Indigenous
Indigenisation.

Go, Ghost, Go
At this university upon a hill,
I meet a tenured professor
Who's strangely thrilled
To list all of the oppressors -Past, present, and future -- who have killed.
Are killing, and will kill the indigenous.
O, he names the standard suspects -Rich, white, and unjust --

And I, a red man, think he's correct,
But why does he have to be so humorless?
And how can he, a white man, fondly speak
Of the Ghost Dance, the strange and cruel
Ceremony
That, if performed well, would have doomed
All white men to hell, destroyed their colonies,
And brought back every dead Indian to life?
The professor says, "Brown people
From all brown tribes
Will burn skyscrapers and steeples.
They'll speak Spanish and carry guns and knives.
Sherman, can't you see that immigration
Is the new and improved Ghost Dance?"
All I can do is laugh and laugh
And say, "Damn, you've got some imagination.
You should write a screenplay about this shit -About some fictional city,
Grown fat and pale and pretty,
That's destroyed by a Chicano apocalypse."
The professor doesn't speak. He shakes his head
And assaults me with his pity.
I wonder how he can believe
In a ceremony that requires his death.
I think that he thinks he's the new Jesus.
He's eager to get on that cross
And pay the ultimate cost
Because he's addicted to the indigenous.
Alexie, Sherman (Spokane), “Jesus Christ’s Half-Brother is Alive and Well on the Spokane Indian
Reservation,” The Lone Ranger and Tonto Fistfight in Heaven

134: “At the halfway point of any drunken night, there is a moment when an Indian realizes he
cannot turn back toward tradition and that he has no path to guide him toward the future.”
Coyote accidentally drops his toenail clippings over the side of his cloud to earth where they become
white people.
Alexie, Sherman (Spokane), “The Lone Ranger and Tonto Fistfight in Heaven,” The Lone Ranger
and Tonto Fistfight in Heaven.

187: “There’s an old poet who said that Indians can reside in the city, but they can never live there.
That’s as close to truth as any of us can get.”
Bringhurst, Robert (not First Nations), A story as sharp as a knife : the classical Haida mythtellers
and their world, E 99 H2 B74 1999
Bringhurst, Robert (not First Nations), Everywhere being is dancing: twenty pieces of thinking, P
112 B725 2007
Bringhurst, Robert (not First Nations), Thinking and singing: poetry and the practice of
philosophy, PN 1077 T54 2002

Cordova, V. F. (Jicarilla Apache/Hispanic), “Becoming human,” in Cordova, How It Is, 166-70

167: Old distinction between beasts and primitives or me and modern man is replaced by distinction
whether non-Western native of another country is undeveloped, underdeveloped, or developing, all
in comparison to European Man, of course.
168: My view is that individuality is a given rather than something to be discovered. Humans are
distinguished from other animals by their awareness that individuals exist within the context of a
group, the individual as part of a greater whole, contrary to the prevalent Western view that the truly
human ‘discovers’ his givenness as an individual.
169-70: Until an indigenous child has an official naming ceremony, children are taught to discern his
role in the group, that his actions have consequences for others and that he can contribute to the
group. Creating a human being is the responsibility of the whole group. In the west, the child is
recognised as fully human at birth with a full personality (a true self to be found) thwarted by the
group, a potential burden to the group unless the individual is coerced. So the ends of Indigenous and
Western society are the same in this regard—a child needs socialisation—but the means are very
different and lead to very different definitions of what it is to be human.
Cordova, V. F. (Jicarilla Apache/Hispanic), “What is it to be human in a Native American
worldview,” in Cordova, How It Is 145-150.

145: Secular Western story is still the same as its basic creation myth: “human beings arise out of a
primeval mass and become human by virtue of surpassing all other life forms in an evolutionary
“struggle for survival.” The Earth is still inanimate mater, and all living things exist only for the use
of man and for the exercise of his creativity. The Earth is not perfect, whole, or complete; it is in
need of transformation. Only humans, like God, are capable of doing this.” The story changes from
God dealing with groups of specific peoples to dealing only with individuals who have no identity
except as Christians.
145-6: In Native American worldview, there is no divinity outside the universe because there is no
such outside of an indivisible, infinite, divine something that all things participate in or are
manifestations of. There is no sense of causation in its Western form: whatever is, is in many forms.
146: All stories told about emergence of humans are about a specific group and place, each of which
occupies different niches essential to them and to which they are essential.
We are created as a people, social animals, à la Aristotle: “a man alone is either a god or a beast.”
Language is even stronger binding language by which we can understand intentions, memory
producing intelligence as especially of consequences in many different circumstances.
147: Consciousness is characteristic of the universe, although our limited communication limits out
knowledge of other consciousnesses. There is no dumb matter. All beings are unique with a concept
of self as distinct from others, but that is no special status.
“How is it that in an individualistic society—such as the United States—the individual can become
anonymous; while in a “group”-oriented society such as the Native Americans, the individual is
never anonymous?” American society threatens individuals with becoming just a number or
submerged into an anonymous mass. Native American individuals are always part of a greater
family, clan, tribe, place that offers a sense of belonging; the individual potentially threatens group
survival.
Unattached individuals are merely humanoid, as with infants who must be shown how to be humans
as defined by groups; otherwise, an adult loner is like a rogue elephant.
148: For most Westerners, humans as herd animals represent a mindless, chaotic conglomeration
without reason, a mob. An individual without a leader is supposed to simply take on the thoughts of

those around them, which doesn’t say much for individual’s ability to think for themselves and says
a lot about Western authoritarian perspective on man and society as if the human must be told what
to think, how to act, and externally restrained at all times. Native American society is held together
by individuals thinking for themselves and contributing to a greater whole.
148-9: Rabb and McPherson claim Kant’s methods for making adults into autonomous thinkers and
ethical agents are the same methods used to raise Native children except that there is no need for a
period of heteronomy when one is dependent on guidance by external rules and authorities. Native
children are allowed to be autonomous agents exploring the world from the age of mobility, not
watched and controlled by agents, not subject to physical punishment or threat, living in a childdetermined environment where food is served on demand, bedtimes vary with sleepiness and family
activity, given constant opportunities to make decisions and encounter their consequences.
149: The child is taught respect for everything, including the nonhuman world as persons-beings, all
of which the child is a part, not apart from, hence with an enlarged sense of self in interrelationship,
not mere relationship with the other.
149-50: Contrary to Western notion of dualistic human nature of mind and body, Native American
view is that everything is manifestation of one single thing so that divisibility is not possible of soulbody that moves about in both ordinary and non-ordinary reality, similar to matter-energy as
interdependent states. Hence nothing is inanimate. We are enlarged selves who do not fear dilution
or eradication feared by Western individuality.
150: There is no single or correct way of being human. Each human group is created to fill particular
niches in Earth’s environment and will differ accordingly and should be tolerated as such, contrary to
Western view of absolute universal truths that rule out all those who do not conform to Western
notions.
Cordova, V. F. (Jicarilla Apache/Hispanic), “Who We Are; an exploration of identity,” in Cordova,
How It Is. 133-144. Quick & dirty free-verse explanation of it all.
Dutton, Denis, “Tribal Art,” The Encyclopedia of Aesthetics, edited by Michael Kelly (New York:
Oxford University Press, 1998). http://www.denisdutton.com/tribal_art.htm
Ewen, Alexander, Voice of indigenous peoples: native people address the United Nations : with
the United Nations draft declaration of indigenous peoples rights, Clear Light Pub., 1994.
Fagan, Kristina, “Teasing, Tolerating, teaching; laughter and community in Native Literature,” in
Taylor, Drew Hayden (Ojibway, Curve Lake First Nation), Me Funny, 2005, UFV E98 H77 M4:
read to p. 99

25: A shared laugh affirms norms, attitude, assumptions, can allow disruptive forces, teach social
values, enforce social norms, but sometimes leave people feeling excluded or humiliated. So it can
shore up but also complicate and problematize community.
25-6: Clare Brant: Community is essential to Aboriginal’s survival and so people had to be
continuously cooperative and friendly, which is aided by humour, particularly from the elders: “Too
much of one thing can lead to imbalance,” “Don’t take life so seriously,” “Don’t make yourself
bigger than you really are.”
27: Gerald Vizenor: Sometime things just happen, and so there is some humor even though the event
may be dangerous.
35: Comic characters embody excess, enjoyment, rule-breaking, disorderliness, thus asserting the
value of their contraries but also navigating the fine edge between individual freedom and communal
norms.

36: Humour is used to keep all community members on the same level, e.g., teasing individuals out
of step with tribal consensus such as those who get a little too tall. (Vine Deloria, Custer Died for
your Sins)
43: Humour is episodic and understood as detached from everyday life and thus a way to displace,
condense, examine social tensions, anxieties, contradictions, to think through contentious community
issues. Hence there is also a thread of violence, an outside that does not fit within a community, an
edge between inclusion and exclusion, identification and alienation, power and victimhood, harmony
and conflict.
44: Raymond Williams notes that “community” is never used unfavourably without any positive
opposing term (Keywords, p. 66). But native writers critically examine community building, contrary
to their typical portrayal as never critics. But humour enables both affirming and critiquing
community and tradition.
Fournier, Suzanne, Ernie Crey, Stolen from Our Embrace: The Abduction of First Nations Children
and the Restoration of Aboriginal Communities (Douglas & McIntyre, 1997).
Francis, Lee, Native time: a historical time line of Native America, St. Martins 1996
Gagne, Karen M., “Falling in Love with Indians: The Metaphysics of Becoming America,” The New
Centennial Review 3.3 (2003) 205-233 PH

From this article, I can’t figure out how to be supportive without sinning. Maybe there is no way.
Highway, Tomson, Comparing Mythologies (non-fiction). University of Ottawa Press, Ottawa,
2002) BL 315 H54 2003

An essay comparing, in brief, Greek, Christian, and North American Aboriginal mythologies.
Hilbert, Vi, “Poking fun in Lushootseed,” in Working Papers for the 18th International Conference
on Salish and Neighboring languages. University of Washington 1983.
Hume, Stephen, “Shattering the negative stereotype of aboriginal Canadians,” Vancouver Sun,
June 21, 2008, Culture\StatsAboStereotypesHumeSVS.htm
Jensen, Doreen, and Cheryl Borrks, eds. In celebration of our survival: The First Nations of British
Columbia .Vancouver: UBC Press, 1991.

Reference from Archibald, Indigenous Storywork.
Journals of Knud Rasmussen, The, http://www.imdb.com/title/tt0478366/

A portrayal of the lives of the last great Inuit shaman, Avva, and his beautiful and
headstrong daughter, Apak. Based on the journals of 1920s Danish ethnographer Knud
Rasmussen.
Happy people should not worry about hidden things?
Our spirits are offended if we think too much.
Lyons, Oren, The Faithkeeper, PBS Video, 58 mins.

Oren Lyons and Bill Moyers explore the view of the earth as sacred; the Great Law of Six Nations,
which envisions humans and the earth as one; the importance of community to Native Americans;
and the extent to which Native American philosophies have affected the dominant American culture.

Lyons shares the spiritual basis of his environmentalism-a vision of the degradation of the earth that
was revealed to the Onondaga nation in 1799.
Momaday, N. Scott (Kiowa), The Way to Rainy Mountain, University of New Mexico Press, 1976.
E99 K5 M64 1976
Moses, Daniel David and Terry Goldie. "Preface: Two Voices." An Anthology of Canadian Native
Literature in English. Eds. Daniel David Moses and Terry Goldie. Winnipeg: Pemmican
Publications Inc., 1990. xii-xxii). On Tricksters.

G: Your own play Big Buck City shows that urban mainstreaming, but the presence of a trickster
figure on stage maintains certain Native values. The trickster seems to be a concern for
contemporary Native writers from a variety of cultures. Is it because of the many spiritual
dimensions it suggests, or is it also theatrical? I guess theatrical, because the trickster extends both
verbal and visual possibilities.
M: The trickster is an embodiment of our sense of humour about the way we live our lives. It's a
very central part of our attitude that things are funny even though horrible things happen.
G: Like the irony of that old joke that when the missionaries came they had the bibles and the Native
people the land, and now the Native peoples had the bible and the white people have the land. It's an
ironic take on a horrible situation. But I think the humour you are talking about is something much
more wide-ranging.
M: It's also a response to existential problems, of being conscious and aware of the limits of our life.
It's a really balanced philosophy.
G: It is interesting how many extraordinarily different writers use trickster figures. Both Beth Brant
and Tom King, who in most ways have an extremely different take on the world, both use coyote. It
seems to explain things in a non-reductive way for both of them, and for you and for many other
writers.
M: Well, it is an archetypal figure in the human imagination. Mainstream society doesn't like it but
it does pop up in mainstream culture here and there, either denigrated or turned into a nightmare, just
because it seems so irrational.
G: Yes but mainstream ancient Greek culture had tricksters, mainstream ancient Roman culture had
tricksters, mainstream European culture in the middle ages had tons of tricksters. It seems to be the
Christian church in the post-renaissance age that really tried to defeat the trickster. There are some
trickster saints in the Roman Catholic traditions but nobody ever talks about them. It's as though
modern Europe wanted to get rid of anything that couldn't be reduced to good and bad. You're never
sure what the trickster is going to do next, whether what he's going to do might be perceived by the
audience or the characters involved as good or bad. As you've said, Dan, the Native culture isn't
concerned with good or bad, it's concerned with harmony. Yet the trickster is part of that spirituality
that white people are always turning to Native cultures for. A Native leader from the west coast once
said that he didn't see why white people were so obsessed with staring at other people's navels.
There is a sense that white appropriation of Native voice is trying almost to swallow Native culture
and have it inside... (Moses and Goldie xiv-xv)
Potter, Andrew, “Are We a Métis Nation?” Literary Review of Canada, review of A Fair Country:
Telling Truths about Canada, John Ralston Saul,
http://reviewcanada.ca/reviews/2009/04/01/are-we-a-metis-nation/

“Saul’s story begins—as every sensible essay on the Canadian identity must—with the fur trade,
specifically with the economic and domestic relationships that were established between Europeans

and Natives over the first 250 years of settler life in Canada. As Saul points out, more often than not
it was the Natives who were teaching and helping the newcomers survive, and in marrying Native
women most European men were marrying up—greatly improving their social, political and
economic lot in life. These relationships were partnerships in every meaningful way, and through
this constant intermingling the Métis character of the Canadian people was shaped.
“For the most part, this is a restatement of the old Laurentian hypothesis, first articulated by Harold
Innis and then elaborated by historians such as Donald Creighton. With an economy based primarily
on the fur trade, the Europeans left their bases in Montreal and on the shores of Hudson Bay,
following the river systems clear across the country and into the great expanse of the northwest. The
upshot, as Innis famously argued, is that Canada exists not despite its geography but because of it,
with the political development of the country following the original waterborne lines of
communication that drove the fur trade.
“Saul expands on this in two distinct ways. First, he emphasizes the oft-ignored role of the Natives as
full partners in the military, civil and commercial affairs of the Canadas for the first 250 years of
their existence. Since then, though, we have been engaged in what he calls “a double denial”: a
denial of our own history, along with a denial that aboriginals even exist in a way that matters to our
own flourishing as a country.
“Saul is surely right about this. In one of the strongest and most convincing passages in the book, he
argues that the “single greatest failure of the Canadian experiment, so far, has been our inability to
normalize—that is, to internalize consciously— the First Nations as the senior founding pillar of our
civilization.” In such a normal situation, we would ask for their advice as a matter of course, look for
the input of our First Nations on all the great questions of the day. He is also right to lament the way
we now shoehorn our Natives into one of two narratives, the romantic and the realist. Romantics go
on about how pure and noble the savages seem, while the realists insist on pointing out how corrupt
and ignoble they actually are. Saul again: “The idea of the native as a normal person in his or her
own right or the idea of an inclusive, fair sense of history are so blurred as to be almost erased.””

Powell, John W., “Reflections on Vine Deloria, Jr.,” APA Newsletter, American Indian Philosophy,
Fall 2006 06:1. Online through UFV library

3: Indian humour: use jokes to reach right down and grab God’s balls; joke in the face of unutterable
sadness, mild wisecrack in the face of hypocrisy, funerals punctuated with howls of laughter,
hilarious stories about failed initiatives; like Jews, there is the inherent humour in genocide.
Seesequasis, Paul (Cree), “The Republic of Tricksterism”
http://www.grandstreet.com/gsissues/gs61/gs61g.html
Taylor, Drew Hayden (Ojibway, Curve Lake First Nation), Me Funny, 2005, UFV E98 H77 M4: read to
p. 99
54-55: “Native people are the Rodney Dangerfield of Canadian society—we get no respect. I mean,
we’re the only people here it’s okay to name vehicles after us. Vehicles!
“’Hey, Don, check out that Pontiac and that Winnebago. What do you think of that Jeep
Cherokee?’
“Well, I kinda like that Ford Negro myself. And that Dodge Quadriplegic?
“Is this OK for anyone else?”

Taylor, Drew Hayden, Me sexy: an exploration of native sex and sexuality E 78 C2 M457 2008 (nonfiction) UFV Library Online
Taylor, Drew Hayden, Redskins, Tricksters and Puppy Stew (Ojibway, Curve Lake First Nation)
about Indigenous humour.
The Exiles (1961)

Native Americans in Los Angeles. For 12 hours one Friday night, from late afternoon until dawn, we
follow a handful of urban Indians. Yvonne is pregnant, commenting on her life and dreams as she
shops, walks home, cooks dinner, and watches her husband Homer leave with his friends. Homer and
his pals go bar hopping, play some poker, and end up, bottles in hand, with other Indians on a hilltop.
During the night, the men pick up women, there are fights, there's camaraderie, and Homer reflects
on life in the city versus life on the reservation. At dawn, Yvonne watches Hector from a window as
he and two pals and two women head somewhere. "Let's do it again tonight," says one. Written by
<jhailey@hotmail.com> http://www.imdb.com/title/tt0054861/
Voyageur, Cora (Dene sociologist), Firekeepers of the Twenty-First Century: First Nations Women
Chiefs (McGill-Queen's University Press).
Wadden, Marie, Where the Pavement Ends (Douglas & McIntyre),

Aboriginal people across the country solving problems of addiction, disease, poverty and suicide.
Wagamese, Richard: One Native Life
Weaver, Jace, “Decolonizing the Mind: White Words/Cherokee Thoughts,” Ayaangwaamizin: The
International Journal of Indigenous Philosophy, vol. 1, No. 1, 1997
Wiebe, Rudy, “Where is the voice coming from”: desire of White Culture to package and swallow
Native culture so its voice can be found.

Art
“Aesthetics of Native North American music”

https://www.google.ca/search?q=%E2%80%A2aesthetics%20of%20native%20north%20american%
20music&ie=utf-8&oe=utf-8&aq=t&rls=org.mozilla:en-US:official&client=firefoxa&source=hp&channel=np
Barrier Canyon, Utah: Great Gallery

http://www.google.ca/images?client=firefox-a&rls=org.mozilla:enUS:official&channel=s&hl=en&q=great%20gallery%2C%20barrier%20canyon%2C%20utah&um=
1&ie=UTF-8&source=og&sa=N&tab=wi&biw=1152&bih=797
Cited in Momaday, Man Made of Words, p. 14
Bierhorst, John. A cry from the earth: music of the North American Indians, ML 3930 A2 B57
Cordova, V. F. (Jicarilla Apache/Hispanic), Ethics: from an artist’s point of view,” in Waters, Anne,
American Indian Thought, 251-255.

252: In Native American communities, the uniqueness of the individual is a mere given. The
individual is a product of the group that produces and nurtures him, appearing with the traits of many
known individuals—family, role-models, etc. An individual “enters the group as an unknown that
must be molded into the form of a human being recognised by the group.”
Western individuals are seen as complete when born, e.g., with a ‘true self.’ Society exists to abolish
the uniqueness of the individual rather than to assist in the creation of a human being.
Both Western and Native American recognise the need for socialisation but with different
approaches: The Native American waits to see what the genetic material has produced, with many
groups not considering children as real persons until the age of five, the newborn a mere humanoid
who has never been here before and must be introduced to the group’s mores but without attempting
to mold or train an individual into what the group wants but rather for the group to offer
opportunities for the child to exhibit his particular gifts-talents by acquainting the child with the
consequences of his actions on others. Then, between 5 and 8, the child becomes a real person.
253: An artistic child will be encouraged to associate with an adult that shows the same type of
talents, to be rather than being taught to do.
Native American societies do not distinguish between artists/non-artists. All people are expected to
make things, with some specialising and sometimes being recognised as reaching a state of art, not
so declared by the person himself. An artist is not seen as a self-made person but as benefitting from
genetic change and who has responsibilities to the community.
The Native American world is in constant transition, not a thing made once and finished but always
in the process of being as a state of motion and change, of which a human being is a part.
“The Native American world is a world inconstant transition—the world, in other words, is not a
thing made once and finished. It is always in the process of being. “Being,” for the Native American,
is not a static state but one of motion and change. The human being is part of the universe—he is as
much a part of the universe as is the butterfly in the theory of chaos…”
253-4: The artist brings forth new creations, assisting in the creation of the world. So the imagination
is also subject to discipline so as not to create works that bring harm into the world. There cannot be
a distinction between ethics and esthetics. The universe is a good thing by virtue of operating on the
principles of balance and harmony, to which humans also should hold to maintain that balance,
which is not stasis.
254-5: The works of Western artists are nearly meaningless, mere entertainment. Native American
artists are scientists showing what others have not previous seen, and a healer bringing us into
harmony when we might have fallen away.
“The artist, in bringing forth new creations, in effect is assisting in the creation of the world. If chaos
is disruptive to human beings, why would the artist bring chaos into the world? If beauty and order
are conducive to human well-being, why would he not bring into the world more beauty and order?
“The idea that humans affect the world is not a minor idea in a Native American view. What is said
is brought into being…In the Native American view imagination is also subject to discipline. What I
imagine may bring harm into the world—if I not only hold the thought or the image but also give it
substance, I am responsible for adding to the world a new thing. If I portray ugliness, I have thrown
it into the world and it, too, will have consequences. The ugliness to which I give substance on my
canvas may, like the butterfly’s wings, have tremendous consequences. This does not mean that I
cannot be creative. Creativity implies working something into a new fashion….
“For the Native American there is not, nor can there be, a distinction between esthetics and ethics.
The universe is a good thing—the goodness is inherent in the fact that the moving, living universe
operates on the principle of balance and harmony. The human being, a part of that universe, also

holds to those principles. In art and in life the role of the human is to maintain balance. But balance,
again, is not stillness; it cannot connote anything static.
“In the West, the works of an artist are meaningless. The artist is not a co-creator of the world. He is,
at most, an entertainer. In Native America, the artist is a scientist showing what others have not
previously seen. The artist is a healer—brining us into harmony when we might have fallen
away…The principles of esthetics and of ethics are balance and harmony—beauty. The principle of
the artist is responsibility. As co-creator, as healer, as scientist.”
255: “The principles of esthetics and of ethics are balance and harmony—beauty. The principle of
the artist is responsibility, as co-creator, as healer, as scientist.”
Hare, Jan, “Pushing the Boundaries of Tradition in Art: An Interview with Susan Point,” BC
Studies, No. 135, Autumn, 2002, pp. 163-175.

Reflections on the creative style and influences found in the Salish artist's works.
Jacknis, Ira, “Towards an Art History of Northwest Coast First Nations: A Review Essay of Recent
Literature,” BC Studies, No. 135, Autumn, 2002, pp. 177-185.

Book reviews of:
Spirits of the Water: Native Art Collected on Expeditions to Alaska and British Columbia, 1774-1910
edited by Steven C. Brown.
Souvenirs of the Fur Trade: Northwest Coast Indian Art and Artifacts Collected by American
Mariners, 1788-1844 by Mary Malloy.
The Transforming Image: Painted Arts of Northwest Coast First Nations by Bill McLennan and
Karen Duffek.
Northwest Coast Indian Paintings: House Fronts and Interior Screens by Edward Malin
Susan Point: Coast Salish Artist edited by Gary Wyatt.
Jonaaitis, Aldona Claire, “Creations of mystics and philosophers: the white man’s perceptions of
Northwest Coast Indian art from the 1930s to the present,” American Indian Culture and
Research Journal, 1981 5:1, 1-45.
Martinez, David (Gila River Pima), “Along the horizon a world appears: George Morrison and the
pursuit of an American Indian esthetic,” Waters, Anne, American Indian Thought, 256-62.

260: The horizon is a boundary, not a limit (à la Heidegger), never literally a line but where we
perceive the environment entering our field of vision from its farthest reaches, a boundary for objects
but not itself an object, not so much in the world as with the world as an outermost part, embracing
the many places of the here in which we dwell.
261: Through dreams we discover the self that is not encumbered by personal prohibitions and social
mores. Morrison blurs the line between traditional and non-traditional Indian art.
Powless, Bill, “Indians’ Summer” and other humorous depictions of traditional/contemporary
Indigenous.
Schuon, Frithjof, The Feathered Sun: Plains Indians in Art and Philosophy, World Wisdom Books,
1990.
Smith, Keith, “On Black Hawks, Pontiacs, and Crazy Horse Malt Liquor: The Policy and Cultural
Relations Implications of Constructed Images,” VIU lecture, 04/02/2011

See “Civilisation of Thomas Moore.”

Specific groups, e.g., Blackhawks, should have veto, but generic?
Is “Indian” insulting or just incorrect? “Redskins” Cf. Blacks?]
Suggested that should also show Aboriginal lawyer in a suit
Indigenous student complained about being looked to as fount of Indigenous culture when in fact did
not grow up with it.
Taylor, Drew Hayden, Me Funny: Humorous artists noted

Riel Benn
Rosalie Favell
Gregg Hill
Brian Jungen
Jim Logan
Teresa Marshall
Kent Mondkman
Shelley Niro
Gerald McMaster
Ron Noganosh
Edward Poitras
Bill Powless
Jeff Thomas
Lawrence Paul Yuxweluptun
Walters, Anna Lee, The Spirit of Native America: Beauty and Mysticism in American Indian Art,
Chronicle Books 1989.

Literature
About, Anthologies
Akiwenzie-Damm, Kateri (ed), Without Reservation: Indigenous Erotica ~UFV
Armand, Garnet Ruffo (Ad)dressing our words : aboriginal perspectives on aboriginal literatures
PS 8089.5 I64 A44 2001A&C
Goldie, Terry, An anthology of Canadian native literature in English, 3rd Ed. PS 8235 I6 A56 2005
Grauer, Lally: article on first nations literature, Encyclopedia of Literature in Canada
Green, Rayna (ed), That’s what she said: contemporary poetry and fiction by Native American
Women, Indians UP 1984.
Schweninger, Lee, Listening to the Land: Native American Literary Responses to the Landscape,
Athens: University of Georgia Press.

Swann, Brian (ed), Voices from Four Directions: Contemporary Translations of the Native
Literatures of North America, 2004. E 98 F6 V665 2004
Fiction
Alexie, Sherman [funny, with a knife]

Face PS 3551 L35774 F33 2009 ~UFV
Indian Killer PS 3551 L35774 I56 A&C
Reservation Blues, PS 3551 L35774 R74 Ch
Ten little Indians: stories PS 3551 L35774 T46 2003 Ch
The Lone Ranger and Tonto Fistfight in Heaven PS 3551 L35774 L66 2005 Ab
The toughest Indian in the world PS 3551 L35774 T68 2000 Ab
Many more
Armand, Garnet Ruffo

At Geronimo’s Grave
Armstrong, Jeannette

Enwhisteetkwa : walk in water PZ 3 A7
Slash PS 8551 R67 S53 1990 Ch
Baker, Marie Annharte: poetry
Boyden, Joseph [excellent]

Born with a tooth PS 8553 O9358 B6 2001
Three Day Road: A Novel PS 8553 O964 T47 2006
Through Black Spruce PS 8553 O964 T49 2008
Bringhurst, Robert (ed) (not First Nations) [Some extol, some say cultural expropriation.)

A Story Sharp as a Knife: the Classic Haida Mythtellers and Their World, 1999. E 99 H2 B75
1999 Ab
Nine Visits to the Mythworld E 99 H2 G53 2000 Ab
Erdrich, Louise

Four Souls PS 3555 R47 F68 2004 Ab
Love Medicine: a novel, PS3555 R47 L6 1998 [excellent]

The Beet Queen: a novel PS 3555 R47 B44 1989 Ab
The Plague of Doves PS 3555 R47 P53 2008 Ch
Tracks: a novel, PS 3555 R47 T73 1989 Ab
Justice, Daniel Heath

Kynship PS 8619 U84 K95 2005
Wyrwood PS 8619 U84 W95 2006
King, Thomas: [Great Cherokee-Greek-Canadian writer. Dogwood Cafe on CBC radio]

A Coyote Columbus Story PZ 7 K55 C69 1992
A short history of Indians in Canada: stories, PS 8571 I64 S56 2005 [Excellent place to start]
All my relations: an anthology of contemporary Canadian Native fiction PS 8321 A55 1990
Green Grass, Running Water PS 8571 I5298 G7 1999
Medicine River PS 8571 I5298 M44 1991
One Good Story, That One PS 8571 I5298 O64 1993
Truth and Bright Water PS 8571 I5298 T78 1999
Maracle, Lee,

Bobbi Lee, Indian Rebel E 78 C2 L44 1990
Daughters are Forever PS 8575 A72 D38 2002
My Home as I Remember E 98 A73 M9 2000
Ravensong: a novel PS 8575 A72 R38 1993
Sojourners and Sundogs: First Nations Fiction PS 8575 A72 S59 1999
Sojournerès Truth and other stories PS 8575 A72 S6 1990
Will`s Garden PS 8575 A72 W55 2002
a coming-of-age story set in Stó:lo territory
Miéville, China, Embassytown, PR 6063 I265 I76 2005 [Marxist, philosophical, New Weird scifi]
Paul, Kevin Philip: poetry
Pinder, Leslie Hall

Bring Me One of Everything: a novel
Under the House PS 8581 I53 U64 1986
Redcorn, Charles H.,

A Pipe for February.
Robinson, Eden

Blood Sports PS 8585 O3484 B56 2006
Monkey beach, PS 8585 O35143 M66 2000 [Great]
Tone of contemporary Indigenous life, loss of Indigenous knowledge

Trap Lines PS 8585 O3484 T73 1996
Sawyer, Robert J. (Hugo nominees)

Wake PS 8587 A899 R65
Silko, Leslie,

Almanac of the dead : a novel , PS 3569 I432 A79
Ceremony, PS 3569 I432 C4 1986
Slipperjack, Ruby

Honour the Sun PS 8587 L56 H66 1987
Weesquachak and the lost ones, PS 8587 L56 S43 2005
Storm, Jennifer

Deadly Loyalties (Theytus). [young-adult novel]
Taylor, Drew Hayden

400 Kilometres PS 8589 A885 F69 2005 Ch
Alternatives PS 8589 A885 A75 2000 A&C
Dead White Writer on the Floor PS 8589 A885 D43 2011 Ch
Fearless warriors PS 8589 A885 F42 1998 A&C
Furious Observations of a Blue-eyed Ojibway PS 8589 A885 F865 2002 Ab
In a World Created by a Drunken God PS 8589 A885 I5 2006 Ch
Only Drunks and Children Tell the Truth PS 8589 A885 O54 1998 A&C

The Baby Blues PS 8589 A885 B32 1999 Ch
The Berlin Blues PS 8589 A885 B47 2007 Ch
The Boy in the Treehouse; Girl who Loved her Horses PS 8589 A885 B69 2000 Ch
The Buzègem Blues PS 8589 A885 B89 2002 Ch
Van Camp, Richard,

Angel Wing Splash Pattern PS 8593 A636 A75 2002 Ab
Moon of Letting Go PS 8593 A636 M66 2009 Ab
The Lesser Blessed PS 8593 A636 L47 1996 Ab
Wagamese, Richard,

Dream wheels : a novel PS 8595 A47 D74 2007 Ab
Indian Horse: a novel PS 8595 A47 I64 2012
One Native Life E 99 C6 W338 2008 Ch
One story, one song
Ragged company
Ware, Chris
William, Gerry

The woman in the trees, PS 8595 W66 2004 Ch
Yahgulanaas, Michael Nicoll

A Tale of Two Shamans E 99 H2 Y33 2001 Ch
Flight of the hummingbird: a parable for the environment ND249 Y34 F56 2001 ~UFV
Red: a Haida manga PN6733 Y34 2009 ~UFV
The little hummingbird E59 F6 F56 2010 ~UFV
Education
Bibliographies
LaFever, Marcella, “Annotated Bibliography, Culturally Sensitive Teaching,” UFV Office of
Research

West, Dale, Indigenizing the Academy Bibliography: Resources available in UFV Library, 2011
General

Brown, Leslie Allison, and Susan Strega. Research as Resistance: Critical, Indigenous, and AntiOppressive Approaches. Toronto: Canadian Scholars' Press, 2005. Print.
Fox, Mary Jo Tippeconnic. "Voices from within: Native American faculty and staff on campus."
New Directions for Student Services 109 (2005): 49-59. Academic Search Premier. EBSCO.
Web. 1 Feb. 2011.
Grenier, Louise. Working with Indigenous Knowledge: A Guide for Researchers. Ottawa:
International Development Research Centre, 1998. E-book.
Hall, Budd L. et al. eds. Indigenous Knowledges in Global Contexts: Multiple Readings of our
World. Toronto: University of Toronto Press, 2000. E-book.
Heber, Robert Wesley, ed. Indigenous Education: Pacific Nations. Regina: Centre for International
Academic Exchange, First Nations University of Canada, 2009. Print.
Hokowhitu, Brendan, ed. Indigenous Identity and Resistance: Researching the Diversity of
Knowledge. Dunedin, N.Z : Otago University Press, 2010. Print.
Kovach, Margaret. Indigenous Methodologies: Characteristics, Conversations and Contexts.
Toronto: University of Toronto Press, 2009. Print.
Kuokkanen, Rauna Johanna. Reshaping the University: Responsibility, Indigenous Epistemes, and
the Logic of the Gift. Vancouver: UBC Press, 2007. Print and E-book.
Malatest, R.A. & Associates. Aboriginal Peoples and Post-Secondary Education: What Educators
Have Learned. Montreal: Canada Millennium Scholarship Foundation, 2004. Print.
Merriam, Sharan B., ed. Non-Western Perspectives on Learning and Knowing. Malabar, Fla.:
Krieger, 2007. Print.
Mihesuah, Devon A. , and Angela Wilson, eds. Indigenizing the Academy: Transforming
Scholarship and Empowering Communities. Lincoln : University of Nebraska Press, 2004.
Print.
Oberg, Antoinette, David Blades, and Jennifer S. Thom. "Untying a Dreamcatcher: Coming to
Understand Possibilities for Teaching Students of Aboriginal Inheritance." Educational Studies
42.2 (2007): 111-139. Academic Search Premier. EBSCO. Web. 1 Feb. 2011.
Posey, Darrell A. Indigenous Knowledge and Ethics: a Darrell Posey Reader. New York:
Routledge, 2004. Print.
Semali, Ladislaus. What is Indigenous Knowledge? Voices from the Academy. New York: Falmer
Press, 1999. E-book.
Timpson, Annis May, ed. First Nations, First Thoughts: The Impact of Indigenous Thought in
Canada. Vancouver: UBC Press, c2009. Print.
Wilson, Shawn. Research is Ceremony: Indigenous Research Methods. Black Point, N.S.:
Fernwood, 2008. Print.
Anthropology

Smith, Claire. Indigenous Archaeologies: Decolonizing Theory and Practice. New York: Routledge,
2005. E-book.

Education

Ah Nee-Benham, Maenette K. P., and Joanne E. Cooper, eds. Indigenous Educational Models for
Contemporary Practice: In Our Mother's Voice. Mahwah, N.J.: L. Erlbaum Associates, 2000.
E-book.
Beynon, June. First Nations Teachers: Identity and Community, Struggle and Change. Calgary:
Detselig Enterprises, 2008. Print.
Mihesuah, Devon A. (ed.), Natives and Academics: Researching and Writing about Native
Americans. UNebraska Press 1998.
Nelson, Nella. Framework for Developing First Nations Curriculums. Vancouver: Greater Victoria
School District, 2005. Print.
Sarkar, Mela, and Mali A'n Metallic. "Indigenizing the Structural Syllabus: The Challenge of
Revitalizing Mi'gmaq in Listuguj." Canadian Modern Language Review 66.1 (2009): 49-71.
Communication & Mass Media Complete. EBSCO. Web. 1 Feb. 2011.
Taylor, Donald M. T, et al. "Bilingual education in an Aboriginal context: Examining the transfer of
language skills from Inuktitut to English or French." International Journal of Bilingual
Education and Bilingualism 12.6 (2009): 667-684. PsycINFO. EBSCO. Web. 1 Feb. 2011.
Law and Justice

Elliott, Elizabeth. New Directions in Restorative Justice: Issues, Practice, Evaluation. Cullompton:
Willan, 2005. Print.
Law Commission of Canada. Indigenous Legal Traditions. Vancouver: UBC Press, 2007. Print.
UFV Library
McCaslin, Wanda D. ed. Justice as Healing: Indigenous Ways. St. Paul, Minn.: Living Justice Press,
c2005. Print.
Social Work

Stacey-Moore, Gail, Walking in the Good Way = Loterihwakwaríhshion tsi íhse : Aboriginal Social
Work Education. Canadian Scholars' Press, c2009. Print.
Colonial
Civilisation of Thomas Moore: kill the Indian in the child

The Civilisation of Thomas Moore, Department of Indian Affairs 1904 Annual Report.
Before and after images of young Thomas Moore, Regina Indian Industrial School, Saskatchewan.
Photographer: Department of Indian Affairs Annual Report, 1897
Library and Archives Canada, C-022474
Official opinions about Aboriginal education, the Davin Report, and the Carlisle boarding school
model, all helped to convince many Canadians about the kind of Industrial School System they were
willing to support. In this environment, the Regina Industrial School first made its appearance, and
Thomas Moore was promoted as its model student.
Before: Cree child Thomas Moore, as he appeared in his traditional Cree attire when admitted to the
Regina Indian Industrial School [ca. 1897] Photo: Saskatchewan Archives Board R-A8223-1. Notice
the staging of the gun in hand, ostensibly symbolizing his “savage” proclivities that would be
necessarily purged by a heavy dose of duplicitous white man Christian indoctrination.
After: “Civilized” Cree child Thomas Moore, the beginning of years of Christian inculcation at the
Regina Indian Industrial School [ca.1897] Photo: Saskatchewan Archives Board R-A8223-2
Said, Edward, Orientalism. (Wendy Burton recommends.)
Unruh, John D. (as stated in Sight & Sound, May 2011, p.40

500,000 people took the Oregon Trail between 1840-1870. About 10,000 died along the way, most
from disease. Less than 4% of the dead were killed by Indians.

Courses: to Find PHIL courses, try Googling well-known, relevant author and work, e.g.,
Cordova “Ethics: the We and the I.”
Burns, Shawn, Philosophy 90G: Native American Philosophy, Stanford 2012:

learning about Aboriginal Philosophy from Euro-Western perspective vs. doing Aboriginal
Philosophy
Communication 58327: Indigenous Futures, University of Technology, Sydney:
http://www.handbook.uts.edu.au/subjects/details/58327.html
Maffie, Jim, Indigenous thought of the Americas, U Maryland, 2013
Native American Philosophy, University of Oregon:
http://pages.uoregon.edu/uophil/about/fields_of_focus/#native-american
Norton-Smith, Thomas M., American Indian Philosophy, Kent, Fall 2010, (Piqua Sept Shawnee):
http://philosophy.kent.edu/iframe/pdf/2010-2011/FALL10/Norton-Smith31072.pdf
Pavlik, Steve, Native American environmentalism, Northwest Indian College:
http://iseethics.files.wordpress.com/2011/03/indiginous-environmental-philsophy-stevepavlik.pdf
Pinkerton, Evelyn, REM-662: First Nations and Co-Management, SFU Faculty of Environment,
http://research.rem.sfu.ca/courses/rem662.pdf
Tomsons, Sandra, PHIL-3500-001: Philosophical Perspectives: Aboriginal Rights and Liberalism,
U. Winnipeg, Fall 2011,

Will Kymlicka’s discussion of liberal theory and Aboriginal rights in Multicultural Citizenship
provides the starting point for our discussion of Aboriginal rights. We then examine Indigenous
philosopher Dale Turner's This Is Not a Peace Pipe: Towards a Critical Indigenous Philosophy, for a
critique of liberal theory’s attempts to provide an account of Aboriginal rights and an introduction to
Indigenous philosophy. John Borrows (Kegedonce)’s Drawing Out Law: A Spirit’s Guide provides a
legal word warrior’s account of Indigenous understandings of Aboriginal rights and the basis for a
discussion of Indigenous philosophy.
Vest, J.L. (Seminole), PHH 3701: Native American Philosophy, Fall 2011),
http://www.cah.ucf.edu/common/files/syllabi/PHH37010M01Spring2011.pdf
Waters, Anne (Seminole), Native Studies 450-001: Global Indigenous Philosophy, University of
New Mexico. http://www.docstoc.com/docs/16983520/Global-Indigenous-Philosophy

Programmes
University Indigenisation programmes (Comments by an Indigenous student I taught.)
Alberta

http://www.advancededucation.gov.ab.ca/college/postsecsystem/postsecinst/postsecinst.asp
British Columbia

http://www.aved.gov.bc.ca/institutions/welcome.htm
Manitoba

http://www.edu.gov.mb.ca/ael/unicoll/index.html
New Brunswick

http://www.gnb.ca/0105/ps/index-e.asp
Newfoundland and Labrador

http://www.ed.gov.nl.ca/edu/postsecondary/public.html
Northwest Indian College: http://www.nwic.edu/
Northwest Territories

http://www.auroracollege.com/
Nova Scotia

http://www.novascotiaeducation.com/AbsPage.aspx?siteid=1&lang=1&id=3
Nunavut

http://nac.nu.ca/
Nunavut University is not broken up into non-aboriginal/aboriginal: the whole University appeared
"indigenized."
Ontario

http://www.edu.gov.on.ca/eng/general/list/college.html
http://www.edu.gov.on.ca/eng/general/list/univers.html
Ontario has some interesting supports also, e.g., Mohawk University.
Prince Edward Island

http://www.gov.pe.ca/educ/index.php3?number=74965&lang=E
Quebec

http://www.cicic.ca/en/post-sec.aspx?sortcode=2.16.22&crit=1&province=qc
Saskatchewan

http://www.aeel.gov.sk.ca/Default.aspx?DN=c61f7b35-f641-4bbf-9d1d-55116fda1019
Yukon

http://www.yukoncollege.yk.ca/
CAUT Bulletin Exchange re Trent University Indigenisation.
Stewart, Penni, “Trent leads in recognition of Indigenous Knowledge,” CAUT Bulletin, June 2010.
http://www.cautbulletin.ca/en_article.asp?SectionID=1259&SectionName=President%27s%20

Column&VolID=304&VolumeName=No%206&VolumeStartDate=6/11/2010&EditionID=32&Editi
onName=Vol%2057&EditionStartDate=1/14/2010&ArticleID=3088
Clark, Jim, “Politicizing epistemology,” CAUT Bulletin, September 2010: reply to Stewart, Penni:
http://www.cautbulletin.ca/en_article.asp?articleid=3104
Stewart, Penni, “CAUT Replies to Politicizing Epistemology,” CAUT Bulletin September 2010:
http://www.cautbulletin.ca/staging/en_article.asp?vol=306&ArticleID=3105

General
Ah Nee-Benham, Maenette K. P., and Joanne E. Cooper, eds. Indigenous Educational Models for
Contemporary Practice: In Our Mother's Voice. Mahwah, N.J.: L. Erlbaum Associates, 2000. Ebook.
Archibald, Jo-ann (Stó:lō– River People and Xaxli’p First Nation, Lillooet), Lynne Davis, Celia HaigBrown, “Editorial: Indigenous Knowledge and the University,” Canadian Journal of Native
Education, Vol. 31, No. 1, Indigenous Knowledge and the University, 2008, pp. 1-6.

Interesting Introduction to a special issue of Canadian Journal of Native Education titled
"Indigenous Knowledges and the University" which is dedicated to the challenges and opportunities
of bringing Indigenous Knowledges and Academia together. Intriguing articles.
Archibald, Jo-ann, (Stó:lō– River People and Xaxli’p First Nation, Lillooet), “Editorial: Sharing
Aboriginal Knowledge and Aboriginal Ways of Knowing,” Canadian Journal of Native
Education, Vol. 25, No. 1, 2001, pp. 1-5. Introduction to a themed issue of the same title.
Armstrong, Jeannette, Looking at the Words of Our People: First Nations Analysis of Literature.
(Wendy Burton recommended)
Battiste, Marie (ed.), Reclaiming Indigenous Voice and Vision, UBC 2000.
Beynon, June. First Nations Teachers: Identity and Community, Struggle and Change. Calgary:
Detselig Enterprises, 2008.
Boyer, Paul, “Integrating the Anishinabae Seven Teachings,” Tribal College Journal, Vol. 16, No. 3,
Spring, 2005, p. 14.

Describes the development, at Turtle Mountain Community College, of a philosophy that teaches by
integrating the tribal values of bravery, honesty, wisdom, humility, truth, love and peace into its
curriculum.
Brundage, Lorraine, “’Ungrateful Indian’: Continuity of Native Values,” Ayaangwaamizin 1:1, 4554: Good re implications for teaching.

46: Dr. Clare Brant, Mohawk psychiatrist pioneered work in Native values, noted that native people
rarely show or verbalize gratitude or approval: ‘ethic of the excellence of gratitude not shown’
because excellence is expected?
Not showing overt gratitude may result from respecting each person’s worth, thus making it easier to
maintain equality by not expressing that someone has done something special.

47: Native people simply expect each other to be helpful and constructive without being rewarded—
like Kant’s ideal of a moral agent? For example, why reward with thanks a good teacher, social
worker, etc., since that is what they are supposed to be.
48: Native respondent said that I help you because you need help, without me expecting you to do
the same for me, although I hope you will.
Brant says Native people reward good doctors, etc., by continuing to visit them.
49: Brant notes that success at residential school was a form of abuse and so praise for such
excellence could be insulting rather than rewarding.
Rather than praising an action, a Native person would let you perform it again, e.g., if a child does a
good job cleaning a fish, then the adult hands him another fish; if he did not do a good job, the adult
would find another job for him to do. So the child is enabled to learn, without punishing and thus
humiliation for failure or with undeserved praise: excellent performance is expected.
50: System of gift-giving with deed or object makes gratitude inherent in the system: verbal
expression is unnecessary. Or it may simply be shown by the expression of a person’s face, an aura.
51: Such reciprocal relationships are founded on demonstrated respect, e.g., animals respect humans
by allowing their bodies to be taken for food and clothing; humans show their respect by respectful
treatment of animal remains: success at hunting is not from being a good hunter but from animals’
beneficence.
53: Gifts can include one’s time, such as listening to another talk.
54: “Like many Native teachings, a gift may have been received but not understood as a gift until
long afterwards.”
Burton, Wendy, UFV Indigenisation Workshop, June 2011.
Cultural safety within course: treat Indigenous students as if they have a very sensitive burn.
Use Waiting Pause for Aboriginal students to have time to think, otherwise non-Aboriginal
students usually jump in first.
Each student speaks before any student speaks again. Talking stick.
Use critical pedagogy

What’s broken: transgression, interruption, disruption, abruption?
Do not use material to educate non-Indigenous students in ways that will hurt Indigenous
students.

As classroom authority, teacher can argue pro-Indigenous points of great importance even if risks
doing some harm to Indigenous students.
Indigenous students have trouble parsing stories into theme, setting, etc.
Cajete, Gregory (Tewa, Santa Clara Pueblo, New Mexico), Look to the Mountain: an ecology of
Indigenous education. 1994
Canadian Journal of Native Education, Vol. 31, No. 1, 2008: Indigenous epistemology and
education

CAUT, “Bargaining Inclusivity for Aboriginal Academic Staff”
http://www.cautbulletin.ca/en_article.asp?articleid=3384
Dei, George J. (ed), Indigenous philosophies and critical education : a reader New York : Peter
Lang, c2011
Ellsworth, Elizabeth, Teaching Positions: Difference, Pedagogy, and the Power of Address (Wendy
Burton recommends.)
Ermine, Willie, Ethical space: transforming relations, a report for the Tri-Council on Ethics,
Ottawa: Tri-Council on Ethics, 2005.
Grant, Agnes, “The Challenge for Universities,” in M. Battiste (ed.), First Nations Education in
Canada: the circle unfolds. , UBC 1995: pp. 101-12. E 96.2 F57: TEPs with specific guidelines
for good Aboriginal teaching

219: The environment must be non-judgmental, a way of thinking and acting intrinsic to Native
cultures which modern European cultures have difficulty accepting, as in insistence that Indigenous
peoples convert to a specific Christianity.
220: Willing to make decisions for one’s self and accept responsibility for the results. Elders do not
interfere but will advise and help if requested.
Supervisors demonstrate and wait for learners to attempt tasks when they feel ready.
In areas that may affect the common good of the group, elders do make decisions.
Graveline, Fyre Jean, Circle Works: Transforming Eurocentric Consciousness, (WBurton
recommends.)
Hester, Thurman Lee, Jr. (Choctaw Nation Oklahoma), “Choctaw conceptions of the excellence of
the self, with implications for education,” Waters, American Indian Thought, 182-7.

182-3: Choctaw concept of excellence is what you do, as Western philosophy often says, e.g.,
existentialists, Kant.
183: Choctaw mainly educate through stories: how can I attest to what I have not experienced?
Choctaw language includes a hearsay marker; otherwise, it is assumed you speak from experience.
184: Choctaw highly value efficiency, in part as a means of respect: speaking few words allows
others their own understanding.
184-5: Correction is almost completely alien to Choctaw tradition, again because of respect:
correction implies one person knows, and more importantly acts, correctly while the other does not.
Correcting may show respect for the person corrected, but it still implies superiority. It is better to
create an opportunity, e.g., by asking a question, for the person to experience the fact of being in
error for himself.
187: It is patronising and thus disrespectful to tell another person what is true instead of setting up a
situation where the person can discover it.
Kuokkanen, Rauna, “Towards a New Relation of Hospitality in the Academy, American Indian
Quarterly, Winter-Spring 2003, v. 27 #1 &2, 267-295.

267-281: All the problems with various approaches to Indigenisation.

280: Arguments that non-Native instructors should not teach issues related to Native peoples can
marginalise such study and absolve non-Native instructors from their responsibility to do the cultural
and historical homework necessary to teach Native materials effectively.
281: Indigenous ecological philosophies can teach us how to learn and to mobilise the world, à la
Luther Standing Bear. So good teaching can be viewed as an act of hospitality that benefits the host
even more than the guest by helping to reweave the social fabric upon which all depend. Sustenance
for the guest is hope for the host. Guests have responsibilities, too: offer opportunities to learn
Indigenous epistemes to hosts and thus in turn to guests.
286: The gift of Native epistemologies is an unconditional gift, not an exchange or credit. Such an
approach is dangerous and runs counter to many efforts to protect Indigenous knowledge. So first the
academy has to become the sort of place where this is possible: where trust and reciprocal
responsibilities are in place that prevent appropriation and exploitation, relationships that are
reciprocal as in gift circulation rather than in obligated, restricted exchange.
287: A trust relationship can be seen as implying greater responsibilities for those with more power;
otherwise, it could be argued that the guest-hot relationship is cancelled.
290, n. 17: It is argued that post-secondary education for many humans occurs when they most have
the need and opportunity to confront otherness both personally and philosophically, so academies
have a responsibility to meet that need.
Lowery, Christine T. “Hearing the Messages: Integrating Pueblo Philosophy Into Academic Life,”
Journal of American Indian Education, Vol. 36, No. 2, Winter, 1997, pp. 1-8.

Author describes her journey toward a Ph.D. and the problem of maintaining her identity while
immersed in academia.
Marker, Michael, “Theories and Disciplines as Sites of Struggle: The Reproduction of Colonial
Dominance Through the Controlling of Knowledge in the Academy,” Canadian Journal of
Native Education, Vol. 28, No. 1/2, 2004, pp. 102-110.

Argues that Aboriginal students experience tensions between Indigenous knowledge and academic
knowledge and terminology and institutions should be adapting to their values.
Meyer, M.A., “Acultural assumptions of empiricism: a Native Hawaiian critique, Canadian Journal
of Native Education 25, 2001, 188-98.
Monture-Argus, Patricia, Thunder in my Soul: A Mohawk Woman Speaks, Fernwood Publishing
1995.
PH: “Flint Woman: Surviving the Contradictions in Academia, pp. 52-73.
Newhouse, David, “Ganigonhi:oh, The Good Mind Meets the Academy,” Canadian Journal of
Native Education, 2008, 31:1, pp. 184-197.

187: Decolonisation starts with: I am a person, fully conscious, self-determining, and able to think
and speak for myself. I am not you nor am I the image that you have created of me.
Indigenous Knowledge is based on foundational tenet that the world is constantly in process of
transformation and movement: live with it! Hoping for stability and certainty leads to suffering.
Humans are the last created and most dependent on other forces, our bodies powerless and our minds
powerful. Indigenous societies place IK at the centre but do not ignore other knowledges.
188: The good mind (Haudenosaunee (Iroquois) thought) is balanced of reason and passion, ever
negotiating the dance of the two; ever thinking how to foster peace between peoples, the world, and

all its inhabitants; no Cogito. Passion can drive reason from the table; reason alone leads to sterility,
looking at other humans and the world with coldness and distance.
189: In contrast to the Enlightenment project and their universities that favour reason over passion.
Reason, science, objectivity, empiricism are not enough on their own without passion.
189: IK has not been part of university curriculum until e21c except as the subject of research
reports, because the reasoning process behind it was not visible and so could not be verified. Having
a category “IK” is a powerful act of decolonisation, in part by admitting it to the academy.
►190: IK comes about as a result of a long, intimate relationship with a particular environment,
based on careful, long-term observation and testing of hypotheses through use and practice, is
modified according to changing environmental conditions and reason, and is rooted in Indigenous
understanding of the nature of the universe. IK is transmitted through practice, ceremony,
instruction, resting on a spiritual foundation, i.e., a sense of interconnectedness of things and that we
live in a sea of energy that animates everything: the universe is alive.
How do we bring IK into Enlightenment universities, create IK scholars, transmit it through
university courses.
191: The teachers of IK should be Elders. The structure of university courses based on reading,
reflection, discussion, writing does not suit the teaching of IK which requires hands-on experiential
approach, an apprenticeship of Indigenous learning. It has to engage both reason and passion, occur
in a natural environment away from the university, focus on the teaching of a particular group,
eschewing pan-Indigenous approach.
192: Learning IK requires a mindful presence, keen understanding of self, ability to reflect. Like the
humanities, it requires not only knowledge of content but also n of one’s own values, perspectives,
attitudes, or at least a willingness to explore them. Learning IK is transformative: learning that we
are only a small part of a universe that is alive with an animating energy/spirit, learning IK teaches
humility, gratitude, forgiveness, an awareness of the cycle of life and death, how to begin to live in a
powered universe. This is the knowledge that one gains from studying the humanities.
In learning from Elders, we learn how to question differently: University questioning of everything
through reason seemed to many to be a climate of disrespect. Elders respond to questions with
stories, expecting the student to answer his or her own question.
195: Bringing IK into the university will not shake its foundations. It requires an atmosphere that
supports a broad definition of inquiry, the interrelatedness of reason and passion, the notion of truths
rather than Truth, and that Indigenous people have more to offer than being the subject of research
into social problems.
Many find the spiritual aspects of IK problematic for inclusion in Enlightenment institutions as
inimical to reason. But the spiritual facilitates our work: thinking of new relationships and
connections, of impact and effect, awakens our consciousness to new truths; reminds us of the ethics
of our work to approach it in a good way and with a good mind; with responsibility to tell the truth,
be conscious of our method, aware of our emotions and their effects, and above all to do no harm. It
is true that it is possible to do all these things without a spiritual foundation but for us that would not
be consistent with a good mind and would ask us to forget who we are, to be assimilated into the
university.
Polkinghorne, Donald, Narrative knowing and the human sciences. (Wendy Burton recommends.)
Rose, Wendy, “The Great Pretenders” in The State of Native America: Genocide, Colonization, and
Resistance, M. A. Jaimes Guerrero, ed., 416., as quoted in Waters, Anne, “Language Matters
— A Metaphysic of NonDiscreet NonBinary Dualism,” APA Newsletter American Indians in

Philosophy, Spring 2002, Volume 01, Number 2.” Teaching about in contrast to teaching
Native American philosophy.

“The difference is in the promotion, so to speak. A non-native poet cannot produce an Indian
perspective on Coyote or Hawk, cannot see Coyote or Hawk in an Indian way, and cannot produce a
poem expressing Indian spirituality. What can be produced is another perspective, another view, and
another spiritual expression. The issue, as I said, is one of integrity and intent.”
Royal Commission on Aboriginal Peoples, especially chapter 10: Residential Schools. (Wendy
Burton recommends.) http://www.collectionscanada.gc.ca/
Sefa Dei, George J., Playing the Race Card (Counterpoints) (Wendy Burton recommends.)
Smith, Linda Tuhiwai, Decolonizing Methodologies: Research and Indigenous Peoples, Zed
Books, 1999. GN 380 S65 1999. (Widely recommended.)
Stern, Pamela R., “Learning to Be Smart: An Exploration of the Culture of Intelligence in a
Canadian Inuit Community,” American Anthropologist, Vol. 101, No. 3, September 1999, pp.
502-514.

Explores what constitutes intelligence among the Inuit and how modernization has altered these
perceptions.
Tafoya, Terry. 1982. “Coyote’s eyes: Native cognition styles.” Journal of American Indian
Education 26, 2: 21-33.
Urion, Carl. 1991. “Changing academic discourse about First Nations education: Using two pairs
of eyes.” Canadian Journal of Native Education 1999:23.
VanEvery-Albert. Caroline M., “An Exploration of Indigenousness in the Western University
Institution,” Canadian Journal of Native Education; 2008; 31, 1; CBCA Education, pp. 41-55.
Good but despairing for non-Indigenous teachers? PH

43: A la Whorf, how our language reflects and is reflected by our view of the structure of reality,
e.g., Christian-Western vs. Indigenous.
44: Came to think of education in relation to the world/land/environment/plants/animals: skills to
survive in the world as my people-language saw it, including a spiritual element that is part of our
lives and so should be part of our education.
45: “The autonomous I is a new invention, not an Indigenous idea to view ourselves separate from
all things, nature and each other. We are all parts of a whole.” (Meyer) Example from Mohawk that
uses verbs in many cases where English uses nouns so that the subject is not separated from the
natural world, their uses, e.g., a cup is something that holds water. Nouns are mostly environmental,
e.g., river, lake, sky, but are not referred to on their own but in relation to an action.
46: Spirit means something like mind, spirit, sense: they cannot be separated.
49: Learning must be connected with personal and social transformation/vision of social change that
leads to harmony with rather than control over the environment/attribution of a spiritual dimension to
the environment.
50: Co-operative learning is essential as a fundamental element to communities and traditionally to
survival.
53: I have a loud classroom: discussion, critical thinking, storytelling; students part of a community
where their opinions matter.

Verney, Marilyn Notah (Diné tribe, Tah’Bah’Hee clan, Gallup New Mexico) “On Authenticity,” in
Waters, American Indian Thought, 133-39

On Native American identity in context of brief exposition of Heidegger.
138: Ideas written down become objects to be studied and taken apart, separating our being in the
world and risking isolation from all our relations. Native American thought must be taught orally.
Williams, Lorna and Michele Tanaka, “Schalay’nung Sxwey’ga Emerging cross-cultural pedagogy
in the academy. Educational Insights 11:3.

Job Posting Places
Aboriginal CAUT LIST

I couldn’t find this on the CAUT site, but an Aboriginal Philosophy Faculty member at University of
Saskatchewan said she posted there.
deborah.lee@usask.ca: posted IFV ad to Indigenous Studies Portal blog, listserv Aboriginal
CAUT list,
Feminist Ethics and Social Theory: FEAST-L@IT-LISTSERV1.JMU.EDU
First Nations University of Canada
Google Philosophy Updates: http://groups.google.com/group/philosophy-updates
Indigenous Studies Portal: http://iportal.usask.ca/index.php?sid=422635954&t=index
Radical Philosophy Association: RPA-LIST@LISTSERV.UTK.EDU
Society for Women in Philosophy Information and Discussion List: SWIP-L@LISTSERV.UH.EDU

Environment
Courses
Merchant, Carolyn, ESPM 250: Environmental History, Philosophy, and Ethics;
http://www.cnr.berkeley.edu/departments/espm/env-hist/espm250/index.html:
Muskett, Milford, ”Environmental Studies 400: American Indian Environmental Thought,”
American Indian Environmental Thought.

University of Wisconsin-Madison
Institute for Environmental Studies
Environmental Studies 400, Section 3
American Indian Environmental Thought
Milford Muskett, Science Hall 125
Phone: (608) 263-7771

Email: mmuskett@facstaff.wisc.edu
Office Hours: By appointment
Course Description:
This course is an exploration of current and historical perceptions of American Indian
environmental thought and environmental ethics. The course will also explore other nonIndian perceptions on Native thought and its implications for environmental history,
philosophy, and the Environmental Movement. Major conceptual issues will be illustrated
through the examination of specific environmental issues, laws, perceptions, key
individuals, and current case studies, which will be critiqued and evaluated by the class
through discussion.
Textbooks and Readings (Textbooks will be available at Canterbury Bookstore):
Keith Basso. Wisdom Sits in Places. (Albuquerque: University of New Mexico Press,
1993).
Vine Deloria Jr. Red Earth, White Lies. (New York: Scribner Press, 1995).
Paula Mitchell Marks. In A Barren Land: American Indian Dispossession and Survival.
(New York: William Morrow, 1998).
Calvin Martin. Keepers of the Game: Indian-Animal Relationships and the Fur Trade.
(Berkeley: University of California Press, 1983).
John G. Neihardt. Black Elk Speaks: Being the Life Story of a Holy Man of the Oglala
Sioux. (Lincoln: University of Nebraska Press, 1932).
Richard Nelson. Making Prayers to the Raven: A Koyukon View of the Northern Forest.
(Chicago: University of Chicago Press, 1983).
Thomas Overholt & J. Baird Callicott. Clothed-in-Fur and Other Tales: An Introduction
to an Ojibwa World View. (New York: University Press of America, 1982).
Suggested Readings:
J. Donald Hughes. North American Indian Ecology. (El Paso: Texas Western Press, 1983).
Joseph Marshall III. On Behalf of the Wolf and the First People. (Santa Fe: Red Crane
Books, 1995).
Christopher Vecsey & Robert W. Vernables. American Indian Environments: Ecological
Issues in Native American History. (Syracuse: Syracuse University Press, 1980).
Articles and Extra Readings:
A copy of the articles and readings that are not in the textbooks will be available at the State
Historical Society Library in the south corner of the main reading room, and another copy of
the articles and the readings will be available in the IES Library in room 15 Science Hall.
You can read the material in the library or make copies. Please do not remove the
materials for the libraries.
Evaluation, Assignments, and Grading:
1. Participation in Class Discussion (15 percent)
Students are required to participate in the class discussion. The amount and quality of your
participation will constitute your class discussion grade. Attendance is required and

unexcused absents will incur a deduction from the overall grade.
2. Reading Assignments (25 percent)
Students are required to lead three class discussions. These discussions will consist of 20-25
minutes of readings summary and suggest or outline common components of the readings.
The discussion leaders will prepare two questions or two topics that will be discuss in the
course of the class.
3. Paper Assignment (35 percent)
Students are required to complete a semester paper that is mutually agreed upon (20-25
pages). This paper assignment will consist of three parts: a prepared proposal (5%), an
outline (5%), and the paper (25%). The proposal and outline will be complete by the first
half of the semester, and the paper will be due on the last day of class (May 4, 1999).
4. Random Assignments (20 percent)
Students must complete all random assignments that will be given throughout the semester.
The assignments will range from questions on the readings assignments, written paragraphs
defining terms, and suggesting research inquiry, finding and presenting research material,
etc.... Much of these materials will be used for discussion and inquiry into ways we perceive
our understanding of the class topics.
5. Personal Discussion and Meeting (5 percent)
Students are required to meet with me at least three times during the semester (February,
March, and April) for discussion and questions. The grading will be based on the number of
times you met with me; not the content of the meeting. There will be no formal content for
the meeting.
Letter grades will be calculated from the percentage grades obtained in class participation,
reading assignments, paper assignment, random assignments, and the personal discussion
meetings. All assignments are due on the date specified; no later papers or assignments will
be accepted. Period. Do not test me on this. Attendance is required. Unexcused absent
will incur a deduction from the overall grade. The scale is as follows:
A 100% - 93%
AB 92% - 88%
B 87% - 83%
BC 82% - 78%
C 77% - 69%
D 68% - 61%
F Below 60%
COURSE OUTLINE and SCHEDULE
The following outline contains the topics that I hope to review in this course. Students must
read the material referred to from each section. All of the items are either available in
journals and books located in the libraries or they are available on reserve in the IES library
in 15 Science Hall or in the State Historical Library. There maybe additional reading assign
throughout the course. ** are required readings that are in the books purchured for class. §§

are required reading that are available in photocopies at the libraries, but are in the books
that are give for suggested purchuse.
I. The Creation of Thought
Week 1: January 19: Course Review & Introduction "Storytelling"
Reading:
§§ J. D. Hughes. Chp. 5. "All Beings Share the Same Land." pp. 58-64. North American
Indian Ecology.
Week 2: January 26: "Storytelling"
Reading:
**Paula Mitchell Marks. "Introduction" pp. xv-xxiv & Chp. 1: "An Uneasiness on Our
Mind." pp. 1-32. In A Barren Land.
Leslie Marmon Silko. "Long Time Ago..." & "The Storyteller's Escape." pp. 130-137 &
247-253. Storyteller.
§§ Joseph Marshall III. "On Behalf of the Wolf and the First People." pp. 1-26. & "Voices in
the Wind." pp. 133-152. On Behalf of the Wolf and the First People.
N. Scott Momaday. "Oral Tradition of the American Indian." pp. 294-307. Contemporary
Native American Address.
**Keith Basso. Chps. 1&2. "Quoting the Ancestors" & "Stalking with Stories." pp. 3-70.
Wisdom Sits in Places.
Joseph Bruchac. "Storytelling and the Sacred." 70-99. Roots of Survival.
Week 3: February 2: The Existence of Native Environmental Thought
Readings:
**Paula Mitchell Marks. Chp. 2 "Nothing Will Satisfy Them But the Whole of Our Hunting
Grounds." pp. 33-58. In A Barren Land.
George Cornell. "Native American Perceptions of the Environment." pp. 21-41. Buried
Roots and Indestructible Seeds.
N. Scott Momaday. "Native American Attitudes to the Environment." pp. 1-11. Stars Above,
Earth Below: American Indians and Nature.
Clara Sue Kidwell. "American Indian Attitudes Towards Nature." pp. 277-293.
Contemporary Native American Address.
**Calvin Martin. "Prologue." pp. 1-21. Keepers of the Game.

Week 4: February 9: Chief Seattle and the "Speech"
Readings:
**Paula Mitchell Marks. Chp. 3 "Get a Little Farther." pp. 59-88. In A Barren Land.
Simon Ortiz. "The Land and the People are Speaking." American Indian Economic
Development.
Gli Gifford & R. Michael Cook. "How Can One Sell the Air?" & "My Words are Like the
Stars." pp. 31-77. How Can One Sell The Air?: Chief Seattle's Vision.
Paul Wilson. "What Chief Seattle Said." Environmental Law. 22:1451 (1992).

Week 5: February 16: Indians as Creator of Their Environments (creation stories)
Reading:
**Paula Mitchell Marks. Chp. 4 "I Am Driven Away from Home." pp. 89-112. In A Barren
Land.
§§ Joseph Marshall III. "An Indian Viewpoint of History." pp. 65-92. On Behalf of the Wolf
and the First People.
§§ Christopher Vecsey. "American Indian Environmental Religions." pp. 1-38. American
Indian Environments.
§§ J. D. Hughes. Chps. 1 & 2 "The Unspoiled Continent & The Sacred Universe." pp. 1-22.
North American Indian Ecology.
**Keith Basso. Chps. 3&4 "Speaking with Names," "Wisdom Sits in Places," & "Epilogue."
pp. 71-152. Wisdom Sits in Places.
Assignment: Paper Assignment Proposal Due
Week 6: February 23: Non-Indians as Creator of Native Environments
Readings:
**Paula Mitchell Marks. Chp. 5 "Take Away Your Paper." pp. 113-145. In A Barren Land.
**Calvin Martin. Chps. 1 & 2. pp. 27-65. Keepers of the Game.
J. Baird Callicott. "American Indian Land Wisdom?: Sorting Out the Issues." In Defense of
the Land Ethic.
William Denevan. "The Pristine Myth: The Landscape of the Americas in 1492." in Annals
of the Association of American Geographers. 82 (3). (September, 1992).
Richard White. "American Indian and the Environment." Environmental Review. Vol. 9 (2)
Summer 1985.
II. The Application of Thought
Week 7: March 2: The Lakota Stories
Readings:
**Paula Mitchell Marks. Chp. 6 "Run Them About." pp. 146-171. In A Barren Land.
**John G. Neihardt. Black Elk Speaks. pp. All.
March 9: Spring Break
Week 8: March 16: Koyukon Stories
Reading:
**Paula Mitchell Marks. Chp. 7 "I Hope to God You Will Not Ask Me to Go to Any Other
Country." pp. 172-191. In A Barren Land.
**Richard Nelson. Making Prayers to the Raven. pp. 1-65 & 200-248. (Skim pp. 66-199)
Week 9: March 23: Ojbiwa Stories and Fur Trades
Reading:
**Paula Mitchell Marks. Chp. 8 "Cornered in Little Spots of the Earth." pp. 192-214. In A
Barren Land.
**Thomas Overholt & J.Baird Callicott. pp. xv-xvii, 1-32, Narrative 1, 2,?????, and pp. 139-

166. Clothed-in-Fur and Other Tales.
**Calvin Martin. Chps. 3&4. pp. 69-109. Keepers of the Game.
III. The Interaction of Thought
Week 10: March 30: Western Perceptions I
Reading:
**Paula Mitchell Marks. Chp. 9 "Gumbo with Greasewood on It." pp. 215-243. In A Barren
Land.
§§ Wilbur Jacobs. "Indian as Ecologist and other Environmental Themes.." pp. 46-64.
American Indian Environments.
§§ William Hagan. "Justifying Dispossession of The Indian: The Land Utilization
Argument." pp. 65-80. American Indian Environments.
Shepard Krech III. "Ecology, Conservation, and the Buffalo Jump." pp. 139-164. Stars
Above, Earth Below.
William McCleod. "Conservation Among Primitive Hunting People." The Scientific
Monthly. 43 (December 1936).
Frank Speck. "Aboriginal Conservators." Bird-Lore. 40 (July 1938).
Daniel Guthrie. "Primitive Man's Relationship to Nature." BioScience. 21 (July 1971).
Assignments: Paper Assignment Outlines Due (5%)
Week 11: April 6: Western Perceptions II
Readings:
**Paula Mitchell Marks. Chp. 10 "Where Are We Now?" pp. 244-269. In A Barren Land.
J. Baird Callicott. "Traditional American Indian and Western European Attitudes Toward
Nature: An Overview." In Defense of the Land Ethic.
George Cornell. "Influence of Native American on Modern Conservation." Environmental
Review. Vol. 9 (2) Summer 1985.
Donald Grinde and Bruce Johansen. - "Native Americans' America's First Ecologist?" pp.
23-56. Ecocide of Native America.
Week 12: April 13: Indians, Science, and Management of the Environment
Readings:
**Paula Mitchell Marks. Chp. 11 "Who's Got the Button?" pp. 270-291. In A Barren Land.
Paul Martin. "The Discovery of America." Science. 179 (March 1973).
**Vine Deloria Jr. pp. All. Red Earth, White Lies. pp. 9-127 & 231-253.
**Calvin Martin. Chp. 5, 6, & Epilogue. pp. 113-188. Keepers of the Game.
Ted Williams. "A Harvest of Eagles." "Boldt." "Challenges." "Mythology." "Prologue: The
Suspension of Thought." and "Subsistence." Don't Blame the Indians
Week 13: April 20: Commonality & Conflict Between Native American Environmental
Thought
Readings:
**Paula Mitchell Marks. Chp. 12 "Our Land Is Everything to Us" pp. 292-315. In A Barren
Land.

§§ Joseph Marshall III. "If Only the Hunter Were Equal to the Prey" pp. 43-64. On Behalf of
the Wolf and the First People.
Annie Booth and Harvey Jacobs. "Ties the Bind: Native American Beliefs as a Foundation
for Environmental Consciousness." Environmental Ethics. Vol. 12, Spring 1990.
Duane Good Striker. "TEK Wars." pp. 144-152. Defending Mother Earth:
Dennis Martinez. "Traditional Environmental Knowledge: Connects to the Land an
Culture." Winds of Change. Summer 1992.
Week 14: April 27: Western Law and Environmental Thought
Readings:
**Paula Mitchell Marks. Chp. 13 "Until We Have Regained Our Rightful Place?" pp. 316349. In A Barren Land.
Donald R. Wharton. "Implementation of EPA's Indian Policy and Tribal Amendments to
Federal Environmental Laws." pp. 1-28. ABA Conference: Natural Resources Management.
James Huffman. "An Exploratory Essay on Native Americans and Environmentalism."
University of Colorado Law Review. 63 (1992).
Robert A. Williams. "Larger Binocular Telescopes, Red Squirrel Piñatas, and Apaches
Sacred Mountains: Decolonizing Environmental Law in a Multicultural World." West
Virginia Law Review. 96:(1994).
IV. "So What?" Why is this important?
Week: 15: May 4: The purpose of this class!
Readings:
**Paula Mitchell Marks. Chp. 14 "There Is No Place But Here" 250-380. In A Barren Land.
§§ Joseph Marshall III. "The Arrival of Wilderness." pp. 223-235. On Behalf of the Wolf
and the First People.
§§ J. D. Hughes. "Indian Wisdom for Today ." pp. 137-143. North American Indian
Ecology.
Assignment:
Paper Assignment Due (30%)
Finals Week: Exam.

Pavlik, Steve, “NESC 410: Native American Environmental Ethics,” Northwest Indian College,
Bellingham, WA; spavlik@nwic.edu, http://iseethics.files.wordpress.com/2011/03/indiginousenvironmental-philsophy-steve-pavlik.pdf
Pavlik, Steve, “PHIL 140: Philosophies of the Natural World,” Winter Quarter, 2010, Northwest
Indian College, Bellingham, WA; spavlik@nwic.edu.
http://blogs.nwic.edu/pavlik/files/2009/05/NWIC-Syllabus-Philosophies-of-the-NaturalWorld.pdf
Pinkerton, Evelyn, REM-662. FIRST Nations and Co-Management
AboCoManagementPinkertonL662-2002-03.pdf

Waters, Anne (Seminole), “Native Studies 436-001: Environmental Practice and Ethics in Native
America,” UNew Mexico, Newsletter On American Indians In Philosophy 4:2, 2005,.

General
Beckman, Tad, “What Lessons from Indigenous People?”
http://www4.hmc.edu:8001/humanities/beckman/environ/Notes/Indigenous.htm
Berthold, Dana, “Tidy Whiteness: A Genealogy of Race, Purity, and Hygiene,” Ethics & the
Environment, Spring 2010, Vol. 15, No. 1, pp. 1-26,
Bierhorst, John, The way of the Earth: Native American and the Environment, (New York: William
Morrow and Company, Inc., 1994). UFV +8 other titles
Bodsworth, Fred, The Sparrow’s Fall, 1967 ~UFV PS 8503 O3 S65: novel re ethical implications of
imposing Christian concepts of nature on Native people.
Boice, L. Peter, “The Iroquois sense of place: legends as a source of environmental imagery,”
New York Folklore, 1989, 5:3-4, 179-88
Booth, Annie L. and Harvey L. Jacob, "Ties That Bind: Native American Beliefs As a Foundation
for Environmental Consciousness", Environmental Ethics 12:1 (Spring 1990)
Broadhead, John, “The All Alone Stone Manifesto,” from Hummel, Monte (ed) Endangered
Spaces, Key Porter 1989, reprinted in Gaffield, Consuming Canada. QH 77 C2 E64 1989

280-1: Haida Gwaii almost unknown in 1974, sometimes not on national maps.
Hardest fought and most expensive conservation campaign in Canada’s history. Posed the question
of which was more important and of what kind of system renders them mutually exclusive: integrity
of the earth and spiritual recreation of future generations, or short-term legal responsibilities to
corporations and shareholders?
285ff: Description of strategy following Sun Tzu.
Brown, Tom, Grandfather; A Native American’s Lifelong Search for Truth and Harmony with
Nature, Berkley, 208 pp.
Brundige, Lorraine F. (Cree Métis, The Pas, Manitoba) & J. Douglas Rabb, “A Critique of David
Abraham’s The Spell of the Sensuous: Perception and Language in a More-than-Human
World,” Ayaangwaamizin 1:2, 1997.
Burkhart, Brian Yazzie (Cherokee), “What Coyote and Thales can teach us: an outline of American
Indian Epistemology,” in Waters, American Indian Thought

Cf. Hester, “Epistemology and American Indians.”
Cajete, Gregory (Tewa, Santa Clara Pueblo, New Mexico), A People’s Ecology: Exploration in
sustainable living, Santa Fe: Clearlight) 1999.
Callicott, Earth’s Insights:

121-132: Native North American environmental ethics, with reservations, e.g., about Black Elk
speaks.

Callicott, J. Baird, “Traditional American Indian and traditional Western European Attitudes
Towards Nature: An Overview” Environmental Ethics, vol. 4, pp. 293-318, Winter 1982.

235: ‘Modern European philosophy of nature might be oversimply but not incorrectly seen as a
merger of Pythagorean intuition that the structure of the world order is determined according to
ration, to quantitative proportions, and the Democritean ontology of void space (so very amenable to
geometrical analysis) and material particles. It intellectual elegance and predictive power
institutionalised it along with its application to practical matters. Nature is seen as a self-sufficient,
self-enclosed complex of merely physical forces acting on colourless, tasteless, and odourless
particles of hard, dead matter.
236: ‘Only the human mind was excluded à la Descartes, despite efforts of Democritus and Hobbes.
Pythagoras introduced notion of soul as a fallen divinity incarcerated in the physical world as
retribution for sin, the goal of life to release the soul to reunite with its proper divine companions
through asceticism, ritual purification, and intellectual exercise as with math. This concept was
revived in extreme form by Descartes after popularised much earlier in Pauline Christianity: the
essential self has more in common with god than with nature, which is to be despised as the source
of all misery, corruption, a place of fear and loathing.
237: ‘Nature is perceived as a mere aggregate of individuals of various types related to each other in
an accidental and merely external fashion, i.e., atomistic particulars which can be radically
rearranged without the least concern for upsetting its functional integrity and organic unity, e.g.,
replacing one species with another such as grasslands with wheat.
237-8: ‘Aristotle’s taxonomical hierarchy (in isolation from evolutionary or ecological theory)
produced a view of living nature in which relations among living things are accidental and
inessential. A thing’s essence is determined by its logical relations within a taxological schema, not
by its relationship with other things as in ecological theory. In addition, there is a natural hierarchy of
lower forms existing for the sake of higher forms.
240: Solipsism is irrefutable. The same grounds that we use for attributing consciousness to other
humans—close resemblance in anatomy, physiology, behaviour—also applies to other animals. The
variety of organic forms are closely related, and the organic world is continuous with the whole of
nature. (241: Trees must have a life somewhat like ours except that they lack locomotion. Water runs
and so must have life. Certain minerals cause neighbouring rocks to decompose and so these
minerals must have power and thus life.)
Aboriginal view is dualistic but not antagonistically so with spirit and body opposed to each other as
in Pythagorean-platonic-Christian tradition.
242-3: Through dreams and visions, we come into direct contact with spirits of humans and
nonhumans, with their essential selves
It is prudential to maintain good relations with all persons, human and nonhuman.
244: Ojibwa maintained a moral distinction between the sort of conduct required for the primary
necessities of securing a livelihood or defending oneself, and acts of cruelty.
All creatures are children of one father and mother, one blood flows through all, one spirit has
divided itself and enlivened all things with a consciousness that is essentially the same. The world is
bound through kinship, mutuality, reciprocity. Each is a relative to all as in a large family.
246: Is there in fact a correlation between exploitative behaviour and belief that nature is subservient
to humans; and between harmonious relationship with the environment and belief that we are simply
one component of nature? For example, many discrepancies between traditional Taoist and Buddhist
attitudes towards nature and Chinese environmental behaviour.

246-7: But surely our picture of nature defines our theatre of action, the possibilities and limitations
for human behaviour. It is basic to human nature to both consume and modify the natural
environment, but that can be tempered or exacerbated by the way we think of the order of nature and
of people’s relationship to that order.
247-8: Were North American Indians ecologists. It seems that the American Indian’s representation
of nature is more animistic and symbolic than mechanical and functional, the rules to be followed
more a matter of etiquette than of maximising sustained yield. Indians were no more intuitive
ecologists than Indian healers were intuitive physicians. Indian healing was done ceremonially and
symbolically, not biologically.
248-9: Conservation may have been but probably was not a consciously posited goal personally or as
a matter of tribal policy. This relies ON the Pinchot tradition of conservation of managing to
maximise sustained yield of resources. So I suspect the American Indian posture towards the
environment was neither ecological nor conservative, but more moral-ethical towards fellow persons.
They lived within a Land Ethic, for example: “Very old in the Native American world view is the
conviction that the earth is vital, that there is a spiritual dimension to it, a dimension in which man
rightly exits, It follows logically that there are ethical imperatives in this matter.”
249-50: To cite rotting buffaloes or beaver trapped out during the fur trade as evidence that North
American Indians had no reverence for nature would be like citing European wars as evidence that
they placed no ethical value on human life. Ethics prescribes but does not guarantee observance of
behaviour restraints.
251: I take a more Humean than Kantian view of ethics as including behaviour motivated by esteem,
respect, regard, kinship affection, sympathy, not only by duty alone.
252: Leopold agrees: “It is inconceivable to me that an ethical relation to land can exist without love,
respect, and admiration for land and a high regard for its value.”
254: In the 20c, science has retreated from its mechanistic and materialist biases for a biocentric and
organic world view embedded in a holistic cosmology coupled with a field-theory ontology But
popular Western culture lags behind, still nominally Christian, materialistic, and mechanistic.
255: Perhaps Indian attitudes were not moral because based on self-interest alone in order to avoid
Nature retaliating by withholding sustenance or actively retaliate. But such a standard suggests that
describing any human behaviour as moral may be naïve. I tend to agree with Hume that we are
capable of acting from affection, sympathy, regard, respect, fellow-feeling, reverence etc.
256-7: Nowhere do I imply that American Indians were morally better than Westerners by being
more altruistic and less selfish. Rather, their different treatments of nature stems from their different
views of its nature. American Indian culture provided an environmental ethical ideal, but of course
not universally followed.
Callicott, J. Baird, and Michael P. Newlson, American Indian Environmental Ethics: an Ojibwa
Case Study, Pearson 2004.
Cheney, J. and Hester, L. (Choctaw Nation Oklahoma), “Ceremonial worlds and environmental
sanity,” Strategies: Journal of Theory, Culture & Politics, 13, 77–87.
Cheney, J. and Weston, A., 1999, “Environmental ethics as environmental etiquette: toward an
ethics-based epistemology,” Environmental Ethics, 21, 115–134.
Cheney, J., 1996, “Sacred land.” in B. Jickling (ed.) A Colloquium on Environment, Ethics, and
Education (Whitehorse: Yukon College), pp. 61–68.

Cheney, Jim, “Postmodern environmental ethics: ethics as bioregional narrative,” Environmental
Ethics 11:117-34.

Sense of place, place as context for understanding of self, community, world.
I. Postmodernism and privileged discourse
117-8: Pomo rejects privileged discourse, i.e., which can lay claim to having access to the way things
are, since language is seen only as either a set of tools created for various human purposes or as the
free creation of conscious persons or communities. So we should practice ontological abstinence:
truth is simply the result of social negotiation by participants in particular conversations.
Some feminist pomos propose another concept of objectivity in order to privilege discourses
constructed in opposition to totalising and colonising discourses constructed by the dominant culture.
So objectivity is defined negatively in relation to those views which oppositional consciousness
deconstructs. So contrary to Heidegger and following Rorty’s deconstruction of the correspondence
theory of truth and foundationalism, it is not language all the way down.
118: Heidegger sees the world speaking through us only when we let go of the metaphysical voice,
where language is a listening, a gift in which things come to presences, primordial language as a way
in which the world disclose itself by our being rooted in the world, and fallen language which
constructs itself as a mirror of nature and uproots itself form the world whereby we lose our hearing
in the hegemony of constructed vision.
119-20: Instrumental rationality is a distorted expression through denying its own origins as a
particularised expression of the world, like the conscious ego that turns its back on the id out of
which it grew and so becomes subject to bad dreams, neurosis, psychosis—the return of the
repressed. It’s world all the way up as much as it’s language all the way down, though the upper
reaches become perverse as the world as language closes in on itself, becoming inbred and
pretending to totalisation and foundationalism as concepts and theories are abstracted from their
paradigm settings and applied elsewhere where it can become a mechanism of repression of some
experience that does not fit the theory and so leads to confusion and bafflement in attempts to
understand one’s situation. Deloria has so argued about Christianity in contrast to Aboriginal
NAmerican spirituality rooted in place and thus not exportable: a theory, religion, culture for export
is a potential tool for colonising the minds of other people. (Cf. Atwood’s Surfacing for depiction of
overthrow of a colonising consciousness by immersion in the myths of indigenous people.)
120-1: In the reverse of totalising language, contextual discourse assimilates language to the
situation, is not fundamentally concerned with overall coherence except as a mosaic of language
serving as a tool of many purposes at once, e.g., that draws various individuals into a community in
nonrepressive ways that makes the individuals intelligible to the community. It must articulate a
process of human interaction with the land that ensures the health of both land and community. It
bridges subject and object worlds, inner and outer, a path, game trail, river, a word a dipped breath.
For example, the salmon in Pacific NW culture, see Tom Jay, “The salmon of the heart,” in Finn
Wilcox and J. Gorsline (eds), Working he woods, working the sea, Empty Bowl 1986.)
122: n10: The bifurcation between contextualised language as mother tongue with totalising,
essentialising language as the voice of the constructed subjective self, dissociated Gnostic alienation
can be traced back to splitting of Gnosticism from early Christianity, or between composition of
Iliad and of Odyssey. See Susan R. Bordo, The flight to objectivity, Herbert Fingarette, Confucius—
The secular as sacred.
123-4: Paula Gun Allen (Laguna Pueblo/Lakota): there is the Western meta-myth that there is such a
thing as determinable fact, natural-right explanations, reality that can be determined outside the
human agency of discovery and fact finding. Myth is synonymous with fable, not with belief, with
the connotation of a moral story, stories of power made out of the life we live in imagination,

knowledge shaped by transformative intent, a teleological statement that allows us to order and thus
comprehend perception and knowledge, conveying an understanding of self, world, community
consciously attuned to and shaped by considerations of the health and well-being of individual,
community, and land and of our ethical responsibilities to each. Cf. feminist thought emphasising
contextualism, narrative discourse, standpoint epistemologies.
n14: which is not to say that all tribal cultures realise these potentials. Recentness of migration to a
new home, environmental stress, reproductive difference, type of story of origin can all exacerbate
deterioration into male dominance, erosion of female power, increases in inter- and intra-tribal
violence. The trickster is a culturally constructed form of vigilance against such tendencies.
II. Environmental ethics as bioregional narrative.
I can only know what to do if I know of what story or stories I am a part: MacIntyre, After Virtue
p216.
Similar quote from Rolston: the logic of the home, the ecology, is finally narrative; an holistic ethic
must embed itself in historical eventfulness.
125: Rolston sees Leopold’s ecocentric principle as embedded his storied residence in Wisconsin
Sand counties.
126: Narrative is the key, but grounded in geography rather than in a linear, essentialised narrative
self, thus foregoing coherence, continuity, consistency. Mindscapes are as multiple as the landscapes
that ground them.
127: The interior space of the self, our individual essence, is really an internalised landscape, or one
term of a constructed narrative of self-in-place.
128: Self-in-community is not sufficient by itself since then there is insufficient basis for constant
recontextualising in resistance to oppressive and distorting overlays of cultural institutions
tendencies to gather false, distorting, and unhealthy identities out of the desire for unity. But if nature
is another player in the construction of community, the land community that can ground narrative
without essentialising the idea of self.
129: A genuinely contextualist ethic that includes the land must have the land speak to us; it must
define us as we define it.
129-30: Christianity (and other monisms) is a response to the desert landscape as one of denial which
set culture over and against nature, history over and against cyclical mythologies embedded in place,
denying the voices of polytheism that speak from all dimensions and aspects of one’s experience of
and relation to the world. Monotheism totalises history as a narrative of salvation rooted in a god
distinct from its creation and so rejects exactly those elements that make mythical images bearers of
health as knowledge of a place and its health, community and the dynamics of its health.
n31: Following David Abram, perception must be studied as an attribute of an organism and its
environment taken together, psyche is a property of the ecosystem as a whole, the intellect is an
elaboration of creativity at the level of bodily experience.
130-1: We need to relate to nature as satisfying other, as embedded in a nurturing cosmos as the
child passes out from the first caretaker(s), not by identifying with it or dichotomising it in order to
handle ambivalence without resolving it.
131: Some claim that when this passage from initial caregiver to nurturing cosmos was denied in
early agrarian society, the image of the mother with all its ambivalence was projected onto nature,
thus making Mother Earth a highly ambivalent image. Our passage into adolescence should not be
graduating from the world (of mother earth) but into its significance.

132: Would we want the world that an organicist ecology would construct for us: the dream of
natural, unforced community; an alternative to both antagonistic opposition and to regulatory
functionalism? Organicism is a form of longing for a spontaneous and always healthy body as a
perfect opposite to the technicist and reductionist bogey man, for purity outside the disruption of the
‘artificial,’ the reversed, mirror image of other forms of longing for transcendence.
We want language that grows out of experience and articulates it, intermediate between self and
world, charged with valuation and instruction, where everyday life is inextricable from spiritual
significance and encounter.
133: We want language not that is the logos of the world but that articulates our telos within it. Cf.
feminist pomo attempts to deal with the fractured identifies of multiple female voices in the wake of
deconstruction of patriarchal totalising and essentialising discourse, or the way Aboriginal peoples
inhabited the land like a blood corpuscle while the farmer occupies the land and could scan it as a
whole.
134: Truth is bioregional truth, local truth, ethical vernacular, the voices of health as various and
multiple as the landscapes that give rise to them, bioregionally constructed selves and communities
instead of socially constructed.
But it is not that bioregional narratives and givens from which ethical injunctions follow, a form of
naturalism that would preclude the social negotiation of the stories we tell and the concepts of health
and well-being embedded in them.
Churchill, Ward, "American Indian Lands: The Native Ethic and Resource Development",
Environment 28:6 (1986)
Coates, K. S. & W. R. Morrison, “Native People and the Alaska Highway,” from The Alaska
Highway in WWII: The US Army of Occupation in Canada’s Northwest, UOklahoma Press,
1992, reprinted in Gaffield, Consuming Canada.

316: No conservationists among planners, but if there were either they would have been ignored or
would have painted a rosy picture, e.g., for Natives. No one even told them it was coming.
317-18: Gordon Sinclair was as obnoxious as ever about Natives. Other journalists also racist,
including about blacks.
319-21: It was assumed Natives wouldn’t be long term employees, e.g., because they were
unreliable, i.e., they continued traditional hunting and trapping when in conflicted with wage-labour
hours.
321-3: Many natives still had low immunity to outside diseases so that entire villages sometimes fell
ill. In some years deaths outnumbered births in Yukon. Sometimes US medical attention much
superior to Canadian medical neglect even when RCMP went to extraordinary lengths to try to help
sick Natives.
324: Alcohol became much more available despite laws forbidding Canadian Indians from
possessing or drinking alcohol.
325-6: In fact despite popular and Native mythology to the contrary, project did not affect Native life
as much as 1947 prolonged slump in NAmerican fur trade and welfare state after WWII with baby
bonus, compulsory education, pensions, housing projects, employment schemes, relocation to
residential reserves.
326-9: Due to their popular myths, Natives hence greatly feared subsequent megaprojects such as
pipelines. There was more justification in fear of environmental damage given great ignorance by
those who built Alaska highway, e.g., damage to permafrost, many forest fires, deforestation for

wood needs, devastation of game. Standard US attitude was not to give a damn—the country was
empty and worthless anyway.
330-3: When game preserves were established, they were more enforced against Natives—depriving
them of traditional hunting area—than Americans that were devastating the game. Many claim they
shot everything in sight, others that the impact was not large. There was more over-fishing.
333-4: Lots of pollution.
335: Canada was somewhat motivated by exposure of its ignorance to send scientists into the
Northwest who found that there was no limitless wildlife resources and how fragile was the
ecosystem, and regulating hunting, etc.
336: However, these regulations were imposed on Native people drawing them away from their
traditional way of life and conserving wildlife for recreational use. This was not the result of the
Highway project but the Highway made it easier to enforce.
Cordova, V. F. (Jicarilla Apache), “Approaches to Native American Philosophy,” in Waters,
American Indian Thought.

See notes under Epistemology.
Cordova, V. F. (Jicarilla Apache), “Biodiversity: the human factor,” in Cordova, How It Is, 202-07
Cordova, V. F. (Jicarilla Apache), “Bounded Space,” in Cordova, How It Is, 186-201.
Cordova, V. F. (Jicarilla Apache), “Critiques: II. Against the Singularity of the Human Species,” in
Cordova, How It Is.

159: Only Westerners hold (and rarely question) the notion that humans developed in a single way
with a shared beginning and teleological course of development. All of history and evolution are
seen as part of Western heritage, culminating in the contemporary West, the contemporary North
European male: “mankind.”
160: Diversity is trumped by singularity, and so there must be something wrong with all those not
like North European males. All others are under-developed, e.g., nomads, hunter-gatherers,
medieval.
161: It also denies the diversity of environments, thus fostering monoculture.
What would happen if there was recognition that people have a right to live according to their
ecosystem, which is not mere resources for development?
161-2: Before the ‘age of exploration,’ most peoples lived self-sufficiently. Now most nonWesterners live in hunger and misery and displacement into cities in the name of progress and
development, Western consciences salved by charity.
162: All contemporary groups have been on the planet for tens of thousands of years and so are all
equally modern.
163-4: There is little attempt to communicate with indigenous persons beyond recording their myths
and legends—nothing else of theirs is of value. Their contemporary knowledge is ignored. Modern
North Europeans have all gone through such ‘stages’ and discarded such knowledge as useless. What
doesn’t fit North European concept of history or is not certified by North European researchers is
classified as mystery, e.g., “the mystery of the Anasazi.”
164: It is claimed that indigenous people are embedded in their own culture to be objective, and too
unfamiliar with North European culture to make valid judgments. But the North European researcher

can spend a few weeks, months, years with a non-Western culture and understand them using
“objective’ methodologies.
We are told that we are all now “One People, One World,” captained on the voyage by North
Europeans.
165: The Other remains and undeveloped form of life that has failed to become fully human.
Cordova, V. F. (Jicarilla Apache), “ECOINDIAN: A response to J. Baird Callicott,” Ayaangwaamizin
1:1, 31-44: exposure and exposition of unacknowledged Western biases and their effects.

31: Typically, Native American thought, so valued by New Age and environmentalists, is traditional,
not contemporary, that must be gleaned from uncontaminated sources that are usually early
recordings by Europeans, not from contaminated contemporary Native Americans who are polluted
perversions of the original noble savage.
31-2: Hence there is no check on the claims by contemporary Europeans about Native American
religion, values, attitudes, philosophy. And contemporary Native Americans are robbed of their
voice. Example of me (wearing wristwatch and carrying briefcase) questioning Indian Expert
lecturer in suitable regalia denouncing contemporary Native American as having forgotten their own
traditions, myths, legends and being unwilling to learn from the experts.
32: Callicott says to adopt a technology is to adopt its worldview and hence contemporary Native
Americans disrupted their traditional beliefs.
32-33: What of Native Americans’ retention of their identities in the face of 500 years of attempts to
annihilate or culturally eradicate them? We have not lost our belief systems but our ability to act on
them.
33-4: How can I identify other, real Native Americans: a sense of belonging and being dependent on
this planet; an identification with a specific place of origin; a lack of competitiveness and
encouragement of cooperativeness; a disdain for acquisitiveness, frowning on selfish behaviour and
encouraging perceptiveness of the other; a tolerance and curiosity for and about differences exhibited
by people of different groups; humour, respect for the integrity of the other, offering alternatives
rather than threatening punishment or admonition. Example of watching my daughter and her young
son play in the new lawn and her Anglo friend hover over her son playing with toys on a blanket. We
encourage laughter and camaraderie: there is no one “out there” waiting to “get us.”
34: Early accounts by Euros portray indigenous peoples as generous, curious, accommodating;
healthy, proud, lacking in wile people. Later they were described as savage: ferocious beasts,
untrustworthy: their true character or their response to Euro predation?
34-5: There were hundreds of diverse groups in North America, perhaps more than in Europe and
with more linguistic diversity. Callicott dismisses the answer that each group occupied a definite
territory and acknowledged others’ territory: that our sense of place was of a bounded space. How
can a Euro with a very general sense of place understand such notions when their god gave them an
entire planet in which to multiply and dominate, one world and one people?
35: [Good, longish paragraph re Western standards of development, etc.]
35-6: So Native Americans are contaminated by Western culture; and if they even exist, to have a
different existence at all, are a living fossil of Western man’s own past, studied not in order to learn
about other means of living on the planet but only as what Euros themselves once were.
36-7: Callicott already knows his environmental ethic will be stewardship (from Christian-Western
assumptions) where humans are caretakers of a master’s garden to serve Western development. But

Western development causes the problems in the first place, expecting cheap commodities by
exploiting everyone and everything else [à la Hobbes’ and modern West’s theory of development]!
37: Now Western scientists discover biodiversity but seem not to apply the need for it
environmentally to the need for diverse ways of human life that have existed for thousands of years
instead of Western, Christian, economic missionary work.
37-8: Lynn White, Jr., noted this issue and also offered a Western solution: St. Francis insisting that
all things are equally children of God in their own relationship with God into which humans had no
right to intercede. Callicott dismisses St. Francis as panentheistic, that all is in God, not pantheism
that all is divine or is God. Panentheism lead to what Callicott calls the Lakota family model, a
relation of each to each as equals. Callicott prefers what he calls an Ojibwa model of community, as
opposed to kinship, where members depend upon each other in a relationship that is not equal but of
species in one, larger biotic community, thus preserving superiority of humans as stewards in the
master’s garden. (Callicott, Earth’s Insights, 128-131, which shows more interest in contemporary
Native Americans but still sees tainting by western influence).
39: In the West, Kant claims to limit knowledge in order to make room for faith and the paradigms
of God, faith, and man’s importance in the universe, prevails over Hume who questions the claims
for dogmatic certainty. Callicott goes with Kant.
Native Americans speak of a Creator (but seem hesitant to call it God) or say Earth and Sun to be the
producers of all things. In both case, humans are dependent on the planet and very specific
circumstances for their very existence and are not a superior species.
39-40: Callicott says that Native Americans only have incidental beliefs, not Western knowledge
needed for conservation practices. But these beliefs enable Native Americans to survive for tens of
thousands of years, adapting to a more diverse set of environments than those of Europe. It has taken
Euros only 500 years to degrade the environment with extinctions and human overpopulations
(where Native Americans use abortifacients or strict rules for sexual behaviour).
40-1: Each culture within its own context is overwhelmed with its complexity, unable to see the
forest for the trees. But Western culture tolerates no competing perspectives from which to take an
objective view of the West. Native American children is better positioned to have an objective view
of the West than the most sophisticated Western thinkers; these children are formatted into one
cultural perspective and then rudely and by law thrown into another and so have to learn to conceal
and protect their own views, thus confronted with philosophical problems that usually plague only
Western adults or precocious youths.
41: Yet Native Americans supposedly lack critical and abstract skills to evaluate Western culture: to
attempt to do so only show their failure to understand, i.e., to accept, Western values.
There is no competitor in the West to Augustine’s values for almost 1000 years. Then Greek
perspectives re-enter Europe through Islamic translations and commentaries, especially Aristotle.
But he is filtered through Aquinas.
41-2: Callicott buys into both man-as-gardener and “one world for one people,” the latter as the only
alternative to ‘cultural fragmentation and inwardness, isolation, mutual hostility, intolerance, no less
destructive than cultural homogenisation.’ But those problems were not true with Native American
diversity: there must first be one culture before there can be fragmentation of it. Aboriginal peoples
initially welcomed and feted European explorers almost wherever they landed.
42: The West seems unable to learn to live within a set of boundaries, charged by its god to
dominate, tame, control, multiply, fill, spread the word, progress. Where is the rationality in all this,
denying that our continued existence depends on a very narrow set of conditions, believing in an
extra-terrestrial god of whom we—‘mankind’—are the image, that stability equals stagnation, not

seeing themselves as intruders in others’ homes, seeing overpopulation as a problem only in other
countries.
43-4: How is it that Native Americans have managed to keep their identities intact despite the
onslaught to make them facsimiles of Euros: how are Native Americans taught as children? How
have they managed to be ecological: from being taught that their actions have consequences for
which we are responsible?
44: “Engwaamizin” the Anishnabe say to someone beginning a task or a journey: “Life with
caution,” Dr. Callicott.
“Many years ago I watched my daughter and her ‘Anglo’ friend take their infant sons out for their
first springtime. My daughter set her eight- or nine-month-old son on to a barely greening lawn. She
introduced him to the grass, encouraging him to touch it, even taste it. She pointed out the
temperature, the breeze, the sky and the clouds. The other woman came differently prepared for her
son’s encounter with the world. She brought a blanket, which she spread out for her son. She brought
toys as distractions and she did not join her son so much as hovered over him in a protective manner:
not allowing him to crawl away from the blanket; not allowing him to grasp at the grass (‘dirty’). My
daughter introduced her son to the world he lived in; the other mother introduced her son to a
potentially dangerous ‘environment’. The Anglo child’s world consisted of his toys, his blanket, his
mother, his artificial setting; the world ‘out there’ was alien. He ended his excursion in his mother’s
arms. My grandson ended his when his mother chased after him as he explored his new
surroundings. ‘This is the way it is done,’ I thought. ‘This is why we are different.’ We discourage
competitiveness and encourage co-operativeness; we frown on selfish behaviour and encourage
perceptiveness of the other; we correct by offering alternatives rather than through threat of
punishment or admonitions; we encourage laughter and camaraderie – there is no ‘out there’ waiting
to ‘get us’. We transmit these values through loaning our attitudes to our children.”
Cordova, V. F. (Jicarilla Apache), “Preparing for the Seventh Generation,” in Cordova, How It Is,
215-20.
Cronon, William. Changes in the Land: Indians, Colonists, and the Ecology of New England. New
York: Hill and Wang, 1983. GF 504 N45 C76

Major work re North American environmental history.
Cullinan, Cormac, “If Nature Had Rights,” Orion Magazine, January-February 2008.
Cullinan, Cormac, Wild Law: A Manifesto for Earth Justice, Devon, United Kingdom: Green Books
2002.
Cuthand, Doug, “It's Time To Again Be One With Nature,” Leader Post, October 28, 2002, p. B1.

Advocates that to address climate change, western opinions about nature should align more closely
to Aboriginal philosophies.
Deloria, Vine, Jr (Standing Rock Sioux, Fort Yates, North Dakota), “Sacred places and moral
responsibility” (Vest, J.L. (Seminole), PHH 3701 Native American Philosophy)
Deloria, Vine, Jr (Standing Rock Sioux, Fort Yates, North Dakota), “Thinking in Time and Space,”
God Is Red.
Driben, Paul, Donald J. Auger (Ojibway Pays Plat First Nation on the north shore of Lake
Superior), Anthony N. Doob, Raymond P. Auger (Pays Plat First Nation Robinson Superior

treaty area), "No Killing Ground: Aboriginal Law Governing the Killing of Wildlife Among the
Cree and Ojibwa of Northern Ontario", Ayaangwaamizin 1:1 (Spring 1997): 91-107.

Differences between European and Native American laws and ethics regulating hunting.
Native American behaviour show that they do not operate by same standards as Europeans, e.g.,
responding to economic supply and demand.
They may speak to those who violate ethics re non-human animals. But mainly they leave it to the
animal-boss-spirits to enforce sanctions against violators.
Dudgeon, Roy C., Common Ground: Eco-Holism & Native American Philosophy. Winnipeg,
Manitoba, Canada: Pitch Black Publications. 2008
Fleck, Richard F., Henry Thoreau and John Muir Among the Indians, Hamden, CT: Archon Press. .
1985
Gaard, Greta, “Tools for a Cross-Cultural Feminist Ethics: Exploring Ethical Contexts and
Contents in the Makah Whale Hunt,” Hypatia 16 (1), 2001.

Antiracist white feminists and ecofeminists have the tools but lack the strategies for responding to
issues of social and environmental justice cross-culturally, particularly in matters as complex as the
Makah whale hunt. Distinguishing between ethical contexts and contents, I draw on feminist
critiques of cultural essentialism, ecofeminist critiques of hunting and food consumption, and
socialist feminist analyses of colonialism to develop antiracist feminist and ecofeminist strategies for
cross-cultural communication and cross-cultural feminist ethics.
Garry, Patrick M., Candice Spurlin, Jennifer Keating & Derek Nelsen, “Tribal Incorporation of First
Amendment Norms: A Case Study of the Indian Tribes of South Dakota.” South Dakota Law
Review, Vol. 53, No. 2, 2008. http://papers.ssrn.com/sol3/papers.cfm?abstract_id=1133998

This article analyzes how Indian tribal courts have incorporated First Amendment norms within
tribal legal systems. Given the more traditionally communal nature of tribal societies, Indian tribal
courts have taken a slightly different approach to the kind of individual rights articulated in the First
Amendment. As this article demonstrates, tribal courts have elevated community interest and values
when considering individual rights issues. The ways in which those interests and values have been
elevated may prove instructive to those who advocate a more balanced approach to First Amendment
freedoms within the U.S. judicial system. The article examines the legal obligation imposed on
Indian tribes to protect certain individual rights, and whether the First Amendment applies to Indian
tribes, and finally how the Indian Civil Rights Act applies. The article analyzes how federal courts
have interpreted the Indian Civil Rights Act and surveys Indian tribal court decisions concerning
individual rights issues such as free speech, free press, and free exercise of religion. The final part of
the article analysis turns away from reported tribal court decisions and focuses on tribal political,
social, and cultural issues relating to First Amendment-type rights. In this respect, the article focuses
exclusively on the nine tribes of South Dakota, exploring how First Amendment-type issues have
arisen within those tribes and how they have been resolved outside of the judicial system.
Girard, Michel F., “The Oka Crisis from an environmental history perspective, 1870-1990,” adapted
and translated by Girard from article in Journal of Canadian Studies/Revue d’etudes
canadiennes 27,2 (Summer 1992), reprinted in Gaffield, Consuming Canada.

299: Throughout the world, current environmental impact studies and hearings ignore almost entirely
ecological history and the history of relationships between humans and their local areas. Recently
Britain has made some progress.

300: Historical evidence is not considered because it is difficult to quantify.
300ff: Oka study did not take into account history of ecology; of local Aboriginals; of cutting,
erosion and reforestation; of Oka municipality’s actions and reasons therefore, that might have
averted the crisis.
Green, Michael K., “Images of Native Americans in Advertising: Some Moral Issues,” Journal of
Business Ethics 12 (4), 1993.

Images of Native Americans and of aspects of Native American culture are common in
advertisements in the United States. Three such images can be distinguished — the Noble Savage,
the Civilizable Savage and the Bloodthirsty Savage images. The aim of this paper is to argue that the
use of such images is not morally acceptable because these images depend upon an underlying
conception of Native Americans that denies that they are human beings. By so doing, it also denies
to them any moral standing and thus any claim to moral consideration and treatment. I begin by
arguing that the traits which are distinctively human are fostered only within a cultural framework
consisting of the accumulated knowledge and activities of a group of human beings. I then argue that
savages are conceptualized as natural and cultureless beings. Furthermore, within the traditional
Western conceptualization of the world mere natural objects have no moral standing. Thus, it follows
that Native Americans insofar as they are also merely natural objects would have no standing or
status as moral beings. The conception of Native Americans as savages undercuts the very conditions
for the possibility of moral respect. I then turn to an application of these principles to some current
commercial uses of images of Native Americans and other indigenous peoples
Grim, John, Indigenous traditions and ecology: the interbeing of cosmology and community, GN
470.2 I53 2001
Grinde, Donald A. and Bruce E. Johansen, Ecocide of Native American: Environmental
destruction of Indian lands and peoples, Santa Fe: Clear Light Publishers, 1995.
Grinde, Donald A., “A Native American Perspective on Environmental Ethics”
Guilmet, George M. & David Lloyd Whited, “American Indian and Non-Indian Philosophies of
Technology and Their Differential Impact on the Environment of the Southern Puget Sound,”
American Indian Culture and Research Journal, Vol. 26, No. 1, 2002, pp. 33-63.

Focuses on environmental issues that affect Native Americans and the contemporary urban-industrial
society of the Pacific Northwest.
Gwaganad, “Speaking for the Earth: the Haida way,” from Judith Plant (ed), Healing the Wounds:
the Promise of Eco Feminism, New Society 1989, reprinted in Gaffield, Consuming Canada.

Haida elder speaking about logging Lyell Island.
Hames, Raymond, “Ecologically Noble Savage Debate,” Annual Review of Anthropology, Vol. 36,
September 2007, pp. 177-190.

Discusses two aspects of a debate surrounding the concept that indigenous attitude toward the
environment and conservation is the most appropriate model.
Harris, Marjorie, Botonica North America: the illustrated guide to our native plants, their botany,
history, and the way they have shaped our world, Harper Collins 2003.

”The amount of time Native Americans spent gathering plants to use for personal hygiene was
remarkable. Morning and evening purification rites involved washing all parts of the body. It was,

therefore, a great shock…to come upon Europeans who thought nothing of staying in the same
clothes and going without anything but a cursory wash for months on end.”
Hester, L. (Choctaw Nation Oklahoma), Mcpherson, D. (Ojibwa, Couchiching First Nation, Fort
Frances, Ontario), Booth, A., and Cheney, J., “Indigenous worlds and Callicott’s land ethic,”
Environmental Ethics, 22, 273–290, 2000.*
Hoffman, T. “American Indian and Western Scientific Approaches to Nature: a dialogue.” Paper
present at Annual Meeting of Western Social Science Association, Fort Worth, Texas, April
1985. (cited by Archibald)
Hughes, J. Donald (Johnson Donald), North American Indian ecology, E98 P5 H83 1996.
Jaimes, M. Annette, “Native American identity and survival: indigenism and environmental
ethics,” Issues in Native American Cultural Identity, ed. Michael K, Green, Peter Lang, 1995,
223-72
Jostad, Patricia Marie, A Native American Land Ethic, dissertation 1994.
Kiefer, Michael. 1994. “Death of an Eco Warrior,” Phoenix New Times, January 6.
Krech, Shepard III, The Ecological Indian: Myth and History (New York: W.W. Norton, 1999),
paperback, 311 pp. E 98 P5 K74 1999
Kawagley, A. Oscar, A Yupiak World View, Waveland Press, 1995. Video, E 99 E7 K38 1995
Martin, Calvin, “The American Indian as a miscast ecologist,” History Teacher, 1981 14:2, 243-51;
also in Schultz, Robert C…. (ed), Ecological Consciousness, UP of America, 137-48.
McLeod, Christopher, In the Light of Reverence, Video, E 99 T34 I62 2001

Chronicles three indigenous Native american communities and the lands they struggle to protect: the
Lakota of the Great Plains, the Hopi of the Four Corners area and the Wintu of northern California.
McLuhan, T. C. The Way of the Earth, New Press 1994, 378, 386-8.
McLuhan, T. C., Cathedrals of the spirit: the message of sacred places, BL 580 M45 1996
McLuhan, T., Touch the Earth, Simon & Schuster 1971
Men, Hunbatz, “Reconsecrating the earth”
Merculieff, Ilarion Larry, “The gifts from four directions.” http://www.yesmagazine.org/issues/aconspiracy-of-hope/the-gifts-from-the-four-directions

Ancient stories tell of a time when the peoples of the world are reunited and their gifts bring a new
world into being. Might this healing process already be underway?
Mighetto, Lisa. Wild Animals and American Environmental Ethics. Tucson: University of Arizona
Press, 1991.
Mohawk, John, (Six Nations Iroquois Confederacy) “How the conquest of Indigenous Peoples
parallels the conquest of nature,” (original); E. F. Schumacher Lectures, Williams College,
October 1997. http://neweconomicsinstitute.org/publications/lectures/Mohawk/John/How-the-

Conquest-of-Indigenous-Peoples-Parallels-the-Conquest-of-Nature Audio:
http://www.archive.org/details/conquest_mohawk,
Environment\conquest_mohawk_64kb_mp3\Track01_64kb.mp3
Mohawk, John, (Six Nations Iroquois Confederacy), “The Earth is Our Mother,” New York State
Conservationist, Vol. 49, No. 4, February 1995, pp. 4-?.

Seneca Iroquois relationships with plants.
Momaday, N. Scott (Kiowa), “An American Land Ethic,” Man Made of Words, St. Martin’s Griffin,
1998. PS 3563 O47 M66 1997

Non-Native Americans no longer have a land ethic, and must recover it.
47: If we are to maintain our humanity, we must come to moral terms with the physical world in the
long term of seasons and years, of the practical ideal of preservation.
47-8: Our technological revolution has uprooted us from the soil, disoriented us, a psychic
dislocation in time and space, to the stars and solstices, our sense of the natural world dull and
unreliable. We need an ethical ideal of the land as what it is in our daily lives.
48: Ko-sahn made no distinction between individual and racial experience, between mythical and
historical: it was realised in one memory, and that was of the land.
We had better learn her deep, ethical regard for the land, activate this latent ethic in ourselves. Or we
will not live at all.
Momaday, N. Scott (Kiowa), “Essays in Place” Man Made of Words, St. Martin’s Griffin, 1998. PS
3563 O47 M66 1997
Momaday, N. Scott (Kiowa): "Native American Attitudes to the Environment.

Marsha C. Bol. Niwot Stars Above, Earth Below: American Indians and Nature, pp. 1-11.
Hinman, Contemporary Moral Issues, Chapter 10.
Momaday, The Man Made of Words: “A First American Views His Land,”

31: For an early American 10k years ago, The universe is his landscape, an element like the air, the
only possible place of existence. “His relationship to the land has not yet become a moral equation.”
32: “In some unimagined future, he will understand that he has the ability to devastate and perhaps
destroy his environment. That moment will be one of extreme crisis in his evolution.”
The latter-day American is not only a hunter but also fisher, husbandman, physician, farmer, etc. He
no longer hunts to extinction as he may have done but now fits himself more precisely into the land,
not destroying it, in principle a conservationist.
33: Perhaps it begins with the recognition of beauty of the physical world.
34: His aesthetic perception was a principle of his whole Indian world.
35: Nothing of the natural world is lost upon him; he views with wonder, delight, reverence,
confidence. His comprehension of the earth is a matter of morality, not only his instinctive reaction
to his environment but also full realisation of his humanity, the achievement of his intellectual and
spiritual development as an individual and as a race.
36: A woman is buried in a beautiful dress near my grandmother’s house, translated into the
landscape.

38: Celebrating after planting was a spirit of communion, of the life of each man in relation to the
life of the planet.
An old Kiowa woman told stories as if her voice proceeded from the land itself, expressing what is
appropriate and beautiful.
39: The earth is vital with a spiritual dimension in which man rightly exists, and with consequent
ethical imperatives as man invests himself in the landscape and incorporates it into his most
fundamental experience, a sacred trust. It is an act of the imagination that is ethical, his idea of
himself comprehending his relationship to the land.
40: Today we conceive of land in terms of ownership and use, a lifeless medium of exchange with no
more spirituality than a car or refrigerator, using the land as consuming it.
This way of thinking is alien to the Indian, inconceivable. While he used the land, that did not
indicate his idea of it: first I love the land, see it is beautiful, delight in it, am alive in it. That is
antipodal to the strange tenet of modern civilisation that man must destroy his environment.
Momaday, The Man Made of Words: “I wonder what will happen to the Land”

187: “Events take place. How many times have I used this expression, and how often have I stopped
to think what it means” Events do indeed take place; they bear meaning in relation to the things
around them, And I, too, happen to take place, each day of my life, in my environment. I exist in a
landscape, and my existence is indivisible with the land.”
188: Land development has not developed the land but a crisis in our relationship to it, a state of
emergency.
Mr. Greed says he built a parkade here because of the beauty of the land.
Pavlik, Steve, “Bear Power and Vine Deloria, Jr.’s The World We Used to Live In: Thoughts on the
Promise of Interspecies Communication” in Proceedings from the 1st Vine Deloria, Jr.
Indigenous Studies Symposium.
Pavlik, Steve, “Recognizing the Rights and Legal Standing of the Natural World: Revisiting
Christopher D. Stone’s Essay from an Indigenous Perspective” presented to the Western
Social Science Association, April 16, 2009, Albuquerque, New Mexico. An earlier version was
presented to the Third Vine Deloria, Jr. Indigenous Studies Symposium,
http://blogs.nwic.edu/pavlik/files/2009/05/pavlik-should_trees_essay.pdf
Plant, Judith (ed), Healing the Wounds: the Promise of Eco Feminism, New Society 1989, QH
541.145 H42 1989
Pratt, Scott L. “The Given Land: Black Hawk's Conception of Place,” Philosophy and Geography 4
(1) 2001.:109 – 125.
http://www.informaworld.com/smpp/ftinterface~content=a713688676~fulltext=713240930

In the wake of a war against the United States and the displacement of his people from their lands at
the confluence of the Rock and Mississippi Rivers, the Sauk leader, Black Hawk, prepared an
autobiography published in 1833. At the center of his work was an attempt to offer his readers a
strategy that would make it possible for the Sauk and other Native peoples to coexist with the
Americans of European descent who had come to the Mississippi valley. The autobiography, from
this perspective, represents more than another statement of a Native American ''worldview.'' Instead,
it offers an assessment and a response to a crisis of survival. At issue for Black Hawk are neither
property rights nor the troubles of communication between cultures, but rather ways of seeing and
understanding the place that sustained the life of his people. Here, the land is not merely something

valued, but rather the ground that organizes the meaning of things and events. It is the breakdown of
this logic of place, both within the Native community and outside it, that precipitated the disastrous
war and it is the recovery of this logic through the narrative of Black Hawk's autobiography that he
raises the possibility of cultural survival. This paper re-examines Black Hawk's project and provides
resources for reading it both as philosophy and as an instance of a conception of place that can
contribute to on-going efforts to promote the coexistence of cultural differences in the land of Black
Hawk's people
Principles of Environmental Justice, Yes, Mar 31, 2003. http://www.yesmagazine.org/issues/ourplanet-our-selves/principles-of-environmental-justice
Ranco, Darren J., “The Trust Responsibility and Limited Sovereignty: What can Environmental
Justice Groups Learn from Indian Nations?,” Society and Natural Resources, Vol. 21, No. 4,
April 2008, pp. 354-362.

Discusses how Native American tribes got involved in regulatory processes of environmental lawmaking in the United States.
Rogers, Edward S., “Ecology, culture, and the Subarctic Algonquians,” from Anthropologica 28, 12, 1986, reprinted in Gaffield, Consuming Canada.
Ross, Anne, Kathleen Pickering, Jeffrey Snodgrass, Henry D. Delcore, , Richard Sherman (Oglala
Lakota Sioux), Indigenous Peoples and the Collaborative Stewardship of Nature: Knowledge
Binds and Institutional Conflicts, Left Coast Press, Walnut Creek. ISBN 978-1-59874-578-8,
$USD29.95 / web price: $USD25.46

This book is an investigation of the value of collaborative natural resource management partnerships
between Indigenous communities and government agencies.
Using case studies from Australia, the United States, Thailand and India, the authors examine why
Indigenous peoples and their knowledge about natural systems are often denied a place at the natural
resources management table. A range of management options that claim to have integrated
Indigenous peoples and their knowledge into mainstream natural resources management are
investigated. The book has a particularly focus on ‘co-management’ agreements, and the authors
demonstrate that such frameworks perpetuate many of the barriers between scientific and Indigenous
ways of thinking. An innovative, alternative example of co-management, the Indigenous
Stewardship Model, developed in a North American Native context, is outlined. This model has the
potential to transcend some of the usual barriers to equal partnerships in natural resources
management.

Introduction - The introduction establishes the main themes of the book and introduces the
case studies from Australia, the USA, India and Thailand. We outline the methods we use
and the theoretical framework for our research.
Chapter 1 - Here we compare Western and Indigenous ways of knowing. We do not resort
to superficial dualities. Instead we demonstrate that although there are many differences
between how scientists and Indigenous peoples construct knowledge, there are also
occasions where scientists think like Indigenous people and, conversely, where Indigenous
people think like scientists.
Chapter 2 - In Chapter 2, we review the history of the ways in which the epistemological
conflicts between Indigenous knowledge and scientific knowledge evolved. We outline a
history of exchanges and conflicts between states or settled peoples inhabiting ‘civilizations’
on the one hand, and Indigenous peoples on the other.

Chapter 3 - Here we outline specific barriers to the development of integrated systems of
management that aim to value Western and Indigenous perspectives equally. These barriers
relate to how people think (epistemological barriers) and to the ways they organize activities
(institutional barriers).
Chapter 4 - In this chapter we develop our specific case studies as examples of the barriers
identified in Chapter 3. We explicitly compare and contrast the range of different
management styles and situations in the four parts of the globe we have studied.
Chapter 5 - Here we conduct a review of various forms of co-management. We demonstrate
that such arrangements partially address the barriers identified in Chapter 3, but the
privileging of scientific approaches to management and Western cultural perspectives still
dominate. Because Australia has been at the forefront of international developments in comanagement of protected natural areas, we concentrate on Australian examples. Case studies
from elsewhere provide comparative materials.
Chapter 6 - In Chapter 6, we present an alternative model that provides a central role for
Indigenous constructs of stewardship of the land, developing a common language that
allows for balanced contributions from Western land managers and Indigenous
communities. This chapter draws exclusively on Pickering’s and Sherman’s experiences
with Native American communities in a setting where Indigenous management of natural
areas is particularly well-developed.
Chapter 7 - Chapter 7 marks the conclusion to the volume. We summarize the principal
threads of our arguments, and we each present our vision for the way forward in stateIndigenous partnerships in natural resources management.
Rossiter, David A., “Negotiating Nature: Colonial Geographies and Environmental Politics in the
Pacific Northwest,” Ethics, Place and Environment 11 (2) 2008: 113 – 128.

Noting tension between environmental and aboriginal politics in the Pacific Northwest of North
America, this paper explores the historical-geographic constitution of both the Great Bear Rainforest
conflict in British Columbia and the Makah whaling conflict in Washington State. By highlighting
the uneven production of territoriality between each jurisdiction and tracing these differences though
the historical-geographic imaginations of environmental activists and writers of letters to editors of
metropolitan newspapers, the paper argues that situated geographies of colonialism inform
interactions between environmental and aboriginal politics at their core, thereby demonstrating the
centrality of the production of space to the constitution of politics
Rybczynski, Natalia, “Predators and Cosmologies,” Canadian Journal of Native Studies, Vol. 17,
No. 1, 1997, pp. 103-113.

Discusses the differences in the concept of predation between western societies, which regard the
predator-prey relationship as antagonistic and the traditional ecological knowledge (TEK) viewpoint,
which regards this relationship as mutual and interdependent.
Salmon, Enrique, “Kincentric Ecology: Indigenous Perceptions of the Human-Nature
Relationship,” Ecological Applications, Vol. 10, No. 5, (Oct., 2000), pp. 1327-1332
Schweninger, Lee. 2008. Listening to the Land: Native American Literary Responses to the
Landscape. Athens: University of Georgia Press.
Sciullo, Nick J., “A Whale of a Tale: Postcolonialism, Critical Theory, and Deconstruction:
Revisiting the International Convention for the Regulation of Whaling Through a Socio-Legal

Perspective,” New York City Law Review, Vol. 12, 2008.
http://papers.ssrn.com/sol3/papers.cfm?abstract_id=1283878:

This article is a critical interpretation of the indigenous whaling debate, which, although often
discussed in legal academia, has received only passing critical attention. As a scholar in the critical
theory/critical legal studies model, I am primarily concerned with the impact that law and debates
about law have on divergent groups (racial, ethnic, gender, etc.). This article develops a criticism of
the United States' postcolonial opposition to whaling, arguing, instead, for cultural relativism. The
article indicts U.S. imperialism, and treatment of indigenous peoples, arguing for interdisciplinary
analysis and a more keen appreciation for the voice of indigenous peoples. As I often do in my
writing, I turn the critical lens back on me, as author, and investigate what it means to write critically
for me, personally, and for other scholars who write postcolonial scholarship. The whaling debate is
as important now as ever, especially as the issues of natural resource management take on a larger
role in international politics. Off-shore drilling and energy exploration in the Arctic are but two
examples of the rising importance of these issues. Whaling has largely been viewed as an
environmental issue and the International Convention for the Regulation of Whaling (ICW) has been
construed in terms of international relations and hegemony studies. Those approaches are an
excellent contribution to the debate, but what seems to most be missing is a qualitative approach that
blends critical theory, history, sociology, and cultural studies to better understand the polarizing
whaling discussion
Smith, Gregory A., Ecological education in action: on weaving education, culture, and the
environment, 1999, UFV E-book

Stories from our common roots : strategies for building an ecologically sustainable way of learning /
Joseph Kiefer and Martin Kemple -- Deepening children's participation through local ecological
investigations / Paul Krapfel -- From human waste to the gift of soil / Madhu Suri Prakash and Hedy
Richardson -- From margin to center : initiation and development of an environmental school from
the ground up / Dilafruz R. Williams and Sarah Taylor -- Exploring children's picture books through
ecofeminist literacy / Elaine G. Schwartz -- Education indigenous to place : Western science meets
native reality / Angayuqaq Oscar Kawagley and Ray Barnhardt -- Liberation and compassion in
environmental studies / Stephanie Kaza -- Changing the dominant culture perspective in education /
C.A. Bowers -- Environmental autobiography in undergraduate educational studies / Peter Blaze
Corcoran -- Reclaiming biophilia : lessons from indigenous peoples / Gregory Cajete -- Creating a
public of environmentalists : the role of nonformal education / Gregory A. Smith -- Reassembling
the pieces :
Standing Bear, Chief Luther (Oglala Sioux), from Land of the Spotted Eagle (

We did not think of the great open plains, the beautiful rolling hills, and winding streams
with tangled growth, as "wild." Only to the white man was nature a "wilderness" and only to
him was the land "infested" with "wild" animals and "savage" people. To us it was tame.
Earth was bountiful and we were surrounded with the blessings of the Great Mystery. Not
until the hairy man from the east came and with brutal frenzy heaped injustices upon us and
the families we loved was it "wild" for us. When the very animals of the forest began fleeing
from his approach, then it was that for us the "Wild West" began.
The Lakota was a true naturist--lover of Nature. He loved the earth and all things of the
earth, the attachment growing with age. The old people came literally to love the soil and
they sat or reclined on the ground with a feeling of being close to a mothering power. It was
good for the skin to touch the earth and the old people liked to remove their moccasins and
walk with bare feet on the sacred earth. Their tipis were built upon the earth and their altars

were made of earth. The birds that flew in the air came to rest upon the earth and it was the
final abiding place of all things that lived and grew. The soil was soothing, strengthening,
cleansing, and healing...
Wherever the Lakota went, he was with Mother Earth. No matter where he roamed by day
or slept by night, he was safe with her. This thought comforted and sustained the Lakota
and he was eternally filled with gratitude.
From Waken Tanka there came a great unifying life force that flowered in and through all
things--the flowers of the plains, blowing winds, rocks, trees, birds, animals--and was the
same force that had been breathed into the first man. Thus all things were kindred and
brought together by the same Great Mystery.
Kinship with all creatures of the earth, sky, and water was a real and active principle. For
the animal and bird world there existed a brotherly feeling that kept the Lakota safe among
them. And so close did some of the Lakotas come to their feathered and furred friends that
in true brotherhood they spoke a common tongue.
The animal had rights--the right of man's protection, the right to live, the right to multiply,
the right to freedom, and the right to man's indebtedness--and in recognition of these rights
the Lakota never enslaved the animal, and spared all life that was not needed for food and
clothing.
This concept of life was humanizing and gave to the Lakota an abiding love. It filled his
being with the joy and mystery of things; it gave him reverence for all life; it made a place
for all things in the scheme of existence with equal importance to all. The Lakota could
despise no creature, for all were of one blood, made by the same hand, and filled with the
essence of the Great Mystery...
The old people told us to heed wa maka skan, which were the, 'moving things of the earth.'
This meant, of course, the animals that lived and moved about, and the stories they told us
of wa maka skan increased our interest and delight. The wolf, duck, eagle, hawk, spider,
bear, and other creatures, had marvelous powers, and each one was useful and helpful to
us. Then there were the warriors who lived in the sky and dashed about on spirited horses
during a thunder storm, their lances clashing with the thunder and glittering with the
lightning. There was wiwila, the living spirit of the spring, and the stones that flew like a bird
and talked like a man. Everything was possessed of a personality, only differing with us in
form. Knowledge was inherent in all things. The world was a library and its books were the
stones, leaves, grass, brooks, and the birds and animals that shared, alike with us, the
storms and blessings of earth. We learned to do what only the student of nature ever
learns, and that was to feel beauty...Bright days and dark days were both expressions of
the Great Mystery, and the Indian revelled in being close to the Big Holy.
Suzuki, David, Wisdom of the elders: honoring sacred native visions of nature, GF 80 S88 1992.
11-20: catalogue of qualities of Native beliefs;
107-111: how to see through others' eyes without losing one's own-the role of the shaman;

“Each Species Sees the World Through its Own Eyes”
“The [Malaysian] Chewong do not divide the world into human versus the rest of nature...Different
conscious beings possess different med mesign, or different eyes...what each creature sees thought its
eyes constitutes a “truth” that is equivalent to that of human experience...Bongso, the cool-eyed
shamanic Chewong hero, is gifted with the singular ability to see in every other world without losing

the perspective of his own...Chewong must try each day to abide by a litany of sacred rules
governing ethical human relationships with animals. These sacred rules grant enormous freedom for
each species to pursue its own peculiar strategy for survival; at the same time, it is considered a
serious betrayal when the rules are transgressed by thoughtless or ignorant humans...The internal
“realities” of all animal species, however difficult to fully fathom, are equally worthy foci of human
curiosity, reverence, and contemplation—not just our own familiar and effortlessly accessible human
way.
213-215: the suffering of trees;
242-249: non-humans reproach technological wooden people for not having known of the former's
suffering.
82-92 Rodman on four types of eco ethics with paradigm shift required to deep eco.
Thom, Brian David, Coast Salish Senses of Place: Dwelling, Meaning, Power, Property and
Territory in the Coast Salish World” Anthropology Thesis (Ph.D.)--McGill University, 2005.
Tinker, George (Osage Nation), “The Stones Shall Cry Out: Consciousness, Rocks, and Indians,”
Wicazo Sa Review, Vol. 19, No. 2, Fall, 2004, pp. 105-125.

106: Rocks talk and have consciousness, as do trees and the rest of the world.
There is currently no agreement as to what consciousness is and whether its qualities are to be
identified through scientific study or through philosophical or theological reflection. And Western
culture is equally sure that rocks, etc., do not have consciousness. Is the Indian worldview merely
religious and without factual value? Is the Euro-Western scientific worldview equally a mythological
system, or is it a single, incontrovertible truth?
Rocks
107: British Academic: That’s what’s wrong with you people, you are so anthropocentric, you think
everything in the world works the way you do.
Me: You are the ones who are anthropocentric, believing everything in the world works differently
from yourselves.
Consciousness, Intelligence, and Evolution
The claim of consciousness for rocks raises questions about theories of evolution and ideas of
progress and development.
108-09: While I do not yet believe in evolution, I should still be honoured to have descended from
monkeys. But I would continue to have problems with the Euro-Western understanding of descent as
ascendancy and privileging of the human mind. American Indians are a part of another family tree
predicated on interrelationship rather than descent or hierarchy. As Osage, our closest living relatives
are the buffalo and sister corn. All life shares equal value with personhood and intelligence
recognised in all life. If anywhere, humans are at the bottom as the youngest and least wise. As
Deloria says, we must learn knowledge from older beings and not dispense it. We Osage do agree
that rock is the oldest living being, repositories of great wisdom and balance, to be deeply respected
as a category but especially as persons, the source of all life on this planet, giver of themselves.
Sacred pipes made from rock are also living beings.
109: Deloria: When taken as a methodological tool, “we are all relatives” means we observe the
natural world by looking for relationships between things in it. Indians knew stones were perfect
beings as they are self-contained and had resolved their social relationships and possessed great

knowledge about how every other entity and species should live. Stones have mobility but do not
have to use it, unlike every other being.
110: Modern researchers are mainly interested in explaining human consciousness and so it is always
the starting point for any emergent hypothesis. But then we are limited only to our experience of our
own consciousness.
Brains and Brain Structures: the Reductionism of Cognitive Neuroscience
111: Euro-Western researchers assume that if we could just understand the neural network we would
be close to understanding consciousness, thus ruling out any other perspective on consciousness,
which “presumes a monistic ontology and a non-mystical, realistic, materialistic, and naturalistic
philosophy antithetical to the personal philosophies of most people.” (William R. Utal, The New
Phrenology: the Limits of Localizing Cognitive Processes in the Brain, MIT Press, 2001, pp. 4-5)
112: From an American Indian perspective, such reductionism is flawed in its conception by
presuming a highly developed neocortical human brain is the ultimate achievement in consciousness.
But the lack of a neocortical or even a limbic brain in reptiles does not imply for Indian people a lack
of deep respect and appreciation for the intelligence and consciousness of lizards.
While consciousness researcher Ken Wilbur attempts to be inclusive of cultural differentiation, he
still relegates non-European forms of consciousness to a lower level in his hierarchy of
consciousness evolution, with consciousness in the modern nation state as the highest form as
humans evolve from foragers to horticulture to agrarian to industrial to informational cultures. So he
perpetuates the Western tradition’s entrenched temporal and teleological thinking as unimpeachable
common-sense in comparison with American Indian’s spatial and interrelationship view of reality.
n. 21: Other Tinker sources.
An Indian Perspective
113: Euro-science is unable to determine what consciousness is in the foreseeable future but is sure
that humans have it and that it involves language, complex thinking, memory, thus setting humans
part from the rest of the universe. This seems absurdly and arrogantly anthropocentric: with our
ignorance of consciousness, how can we justify denying it to animals, birds, rocks, trees, mountains?
Native peoples hold a very different perspective that does not ignore vast realms of reality as does
Western science.
Consciousness and Talking Plants
114: Indian peoples respect the consciousness of buffalo and even plants as equal or higher than
human consciousness, e.g., with ceremonies dedicated to maintaining relationships of reciprocity
with the corn and other plants they plant and harvest. Plants communicate to humans, e.g., about
good drugs and medicines. How else did so-called primitive peoples discover them?
Broken Rocks and Buffalo Parts
115: Do parts of rock that break off then each have its own life and consciousness? The very
question presupposes Western concept of individualised consciousness.
116: Each buffalo has its own life spirit that is indestructible and survives physical death and carries
on in each of its parts. Cf. the notion of Christ being present in every Communion ceremony.
The History and Problematic of Euro-Western Consciousness
117: There is an accelerating process of individualisation in the West that is seen as a process of
evolution. But it functions only in an economic context, leaving each person to care for her own
survival. Freedom is freedom of the individual.

In traditional Osage context, every person was critical to functioning of the whole people in sacred
ceremonies: there was ceremonial rather than economic specialisation.
118: In the West since the Mycenaeans, Europeans were afraid of the natural world as something
distinct from the human world, and so being civilised meant dominating and controlling the natural
world as resources, a process that can also be seen from Aristotle’s systematic arrangement of
species names on through Renaissance and Descartes.
Respect, Reciprocity, Relationship, and Mystery
Respect for the sacredness of trees, rocks, corn, buffalo is not just a religious or mythological
cognitive perspective but is part of our observed experiential knowledge.
119-21: It comes from a primal, cosmic consciousness identified with the whole of an udsethe (clan,
fireplace, nation), e.g., a visit I received from a member of the buffalo nation, despite my inherent
scepticism and academic training.
Listening with Respect to our Relatives
122: “We are all related” is not just a nifty idea but a way of seeing the world and living our lives
that is rooted in knowledge.
Perhaps Euro-Western science should focus on the consciousness of rocks or plants: once that is
understood, human consciousness should be fairly simple to understand. But first we must shift
understanding to allow for the cultural rootedness of all knowledge systems; even sense itself is
culturally shaped. Those we have hurt the most may be most able to help us understand and
reimagine our fragile human place in the world. Rock is the living source of all life, our grandparent.
Turner, Nancy J., The earth's blanket: traditional teachings for sustainable living, E78 C2 T86 2005
VanNijnatten, Debora & Robert Boardman, Canadian Environmental Policy - Context and Cases,
Second Edition, 2001, HC 120 E5 C35
Chapter 5: Aboriginal peoples and environmental policy in Canada

Aboriginals are becoming central to environmental policy and politics in Canada as a result of more
open society, international pressure, more effective Aboriginal organisations, and court cases.
Vecsey, Christopher, Imagine ourselves richly: mythic narratives of North American Indians, 1988,
E 98 R3 V43 CH
Versluis, Arthur, Sacred Earth (Rochester: Inner Traditions International, 1992).
Weaver, Jace (ed), Defending Mother Earth: Native American Perspectives on Environmental
Justice, Orbis Books 1997. E 98 S67 D44 1996
Wertz, S. K., ”Maize: The Native North American's Legacy of Cultural Diversity and Biodiversity.
Journal of Agricultural and Environmental Ethics 18 (2), 2005.

Recent research has focused on establishing the values of preserving biodiversity both in agriculture
and in less managed ecosystems, and in showing the importance of the role of cultural diversity in
preserving biodiversity in food production systems. A study of the philosophy embedded in cultural
systems can reveal the importance of the technological information for preserving genetic
biodiversity contained in such systems and can be used to support arguments for the
protection/preservation of cultural diversity. For example, corn or maize can serve as a paradigm of
Native American thinking and can provide one of the few areas from which common philosophical

conceptions can emerge. An examination of the cultivation of corn or maize as an agricultural
activity and as a cultural activity in Native American literature reveals a philosophy that recognizes
the importance of biodiversity and provides techniques for its preservation. Corn, and the food and
the materials derived from it, is something thought out, not by specialists, but by the entire tribe and
its ancestors, even if this thinking is done within what we might consider a framework of highly
mythical notions. Importantly, this framework yields an understanding of both the genetics and
nutrition of corn. A survey of these mythical notions (myths and stories) and agricultural practices
makes this thought explicit and exemplifies the value of cultural diversity and biodiversity.
Whyte, Kyle Powys, “The Recognition Dimensions of Environmental Justice in Indian Country,”
Environmental Justice, Vol. 4, No. 4, pp. 199-205
http://papers.ssrn.com/sol3/papers.cfm?abstract_id=1855591

Tribal governments have enormous responsibilities to protect the environment for the benefit of their
citizens as well as those living within and nearby tribal jurisdictions. One responsibility of great
historical significance is to protect against disproportionate impacts of environmental bads like the
health effects of pollution and the destruction of sacred sites. Tribal governments will be more
capable of preventing environmental injustices the less they are constrained by federal policies and
programs that clip their capacity to govern. If you accept this last claim, then a large part of
environmental justice (EJ) in Indian country hinges on the structure of government-to-government
relations (statutory language, regulatory rules, etc.), the strength of tribal institutions, and the
adequate provision of funds for tribal programs through business revenues and grants. There are
some important reasons why we should discuss EJ in Indian country from a theoretical standpoint
alongside legal, scientific, literary, historical and other standpoints. Theories of EJ serve as the basis
for dialogue about what is unfair in particular about an action, policy or program. For example, EJ
scholarship has certainly helped to convince others of the procedural and participative dimensions of
environmental injustice and has been used as part of the basis for legal and political reforms.
Theories are also important for the purpose of giving students in environmental sciences, law and
policy, and the social sciences and humanities a morally significant entry point into EJ in Indian
country. That is to say, theories give a sense of what some of the needs and purposes are for
scientific assessment, regulation, and environmental ethics in specific cases where tribes face EJ
issues. Theories of EJ can serve as key components of environmental and sustainability education.
EJ theories that incorporate recognition justice will be best suited to evaluating the fairness of
government-to-government relations, tribal institutions, and the provision of funds. This paper offers
an initial version of a recognition-based EJ theory for Indian Country
Wildcat, Daniel R., “Power and Place.” Video 83 mins:
http://blogs.nwic.edu/pavlik/author/spavlik/page/2/

Do not need to select either Western or Indigenous ways of thinking: to do so assumes Western
ways of eitheréor thinking.
Williams, Nancy M. and Eugene S. Hunn, Resource Managers: North American and Australian
Hunter-Gatherers. Boulder, CO: Westview Press, 1982.

Traditional Environmental Knowledge
Berkes, Fikret, Johan Colding, Carl Folke. “Rediscovery of Traditional Ecological Knowledge as
Adaptive Management,” Ecological Applications, Vol. 10, No. 5, (Oct., 2000), pp. 1251-1262
Burkhart, Brian Yazzie (Cherokee), “What Coyote and Thales can teach us: an outline of American
Indian Epistemology,” in Waters, American Indian Thought

Fundamental.
Cf. Hester, “Epistemology and American Indians.”
Cordova, (Jicarilla Apache), “Approaches to Native American Philosophy,” in Waters, American
Indian Thought
Cordova, V. F. (Jicarilla Apache), How It Is, sections II, III, IV, pp. 67-177:

Western humans are fallen, sinful creatures because of a wilful act by their first ancestors. Or in nonreligious version, we are saddled with instincts that have not kept pace with human development. In
both cases, human nature is to blame.
Hester, Lee (Choctaw Nation Oklahoma), “Epistemology and American Indians,” APA Newsletter
on American Indians in Philosophy, Spring 2001, 00:02. See notes under
Epistemology/General

Difference between Native American story-telling and European belief-truth epistemologies. Cf.
Burkhart, “What Coyote and Thales…”
Huntington, Henry P., “Using Traditional Ecological Knowledge in Science: Methods and
Applications,” Ecological Applications, Vol. 10, No. 5, (Oct., 2000), pp. 1270-1274
Karjala, Melanie K ., Erin E. Sherry, Stephen M Dewhurst, “Criteria and Indicators for Sustainable
Forest Planning: A Framework for Recording Aboriginal Resource and Social Values,” Forest
Policy and Economics, Vol. 6, No. 2, March 2004, pp. 95-110.

Showcases the Aboriginal Forest Planning Process (AFPP) which integrates Indigenous and Western
forest management approaches in order to enhance the co-management of a B.C. forest.
Mauro, Francesco, Preston D. Hardison, ”Traditional Knowledge of Indigenous and Local
Communities: International Debate and Policy Initiatives,” Ecological Applications, Vol. 10,
No. 5, (Oct., 2000), pp. 1263-1269
McGregor, Deborah, “Coming Full Circle; Indigenous Knowledge, Environment, and Our Future,”
American Indian Quarterly, 28:3&4, Summer & Fall 2004.
Nelson, Mark, “Paradigm Shifts in Aboriginal Cultures?: Understanding TEK in Historical and
Cultural Context,” Canadian Journal of Native Studies, Vol. 25, No. 1, 2005, pp. 289-310.

Evaluates current Traditional Ecological Knowledge (TEK) scholarship, and then examines some
past uses and interpretations. Options for addressing concerns with inclusion of Aboriginal peoples
in resource management participation are explored.
Pierotti, Raymond, Daniel Wildcat, “Traditional Ecological Knowledge: Alternative Commentary,
Ecological Applications, 2000
Schreiber, Dorothee , Dianne Newell, “Negotiating TEK in BC Salmon Farming: Learning from
Each Other or Managing Tradition,” BC Studies, No. 150, Summer, 2006, pp. 79-102.

Argues there is a distinction between Aboriginal perceptions of TEK (traditional Aboriginal
knowledge) and those of government and industrial sectors.
Sherry, Erin, Heather Myers, “Traditional Environmental Knowledge in Practice,” Society and
Natural Resources, Vol. 15, No. 4, April 2002, pp. 345-358.

Authors address the myths surrounding aboriginal peoples' relationships with the environment
through use of a case study of the Vuntut Gwitchin which illustrates ideology, resource use and
management practice.
Squire, Nick, “Australians turn to local knowledge for rain,”

As drought-stricken farmers pray for rain, Australia's weather forecasters are turning increasingly to
ancient Aboriginal knowledge in their attempts to understand the country's weather.
Where meteorologists base their forecasts on satellites and synoptic charts, Aborigines observe the
flight of black cockatoos and the flowering of wattle bushes.
"The cockys [cockatoos] are flocking everywhere. That's usually a good sign that rain is coming,"
said Jeremy Clark, an Aboriginal park ranger from the south of the country.
advertisement
"The way the flora and plants and shrubs are starting to react, I'd certainly be expecting rain."
More than two centuries after Australia was colonised by Britain, there is a belated recognition that
40,000 years of Aboriginal experience in weather-watching can offer valuable lessons.
Residents of the southern, most populated parts of the country can now consult the Indigenous
Weather Knowledge on the official website of the Australia's Bureau of Meteorology at
www.bom.gov.au
Aboriginal weather philosophy is based on the principle that subtle changes to plants and animals
provide clues about changes in the weather.
"People have been using these relationships since long before western society was under way," Dr.
Harvey Stern, a climatologist, said.
"We're interested to see the way they are describing the plants, the animals and the seasons all as one
body of knowledge."
In the Northern Territory, when fruit bats move from bushland to river banks, Aborigines know that
the rainy season is on its way. Aboriginal weathermen claim that their predictions are 90 per cent
accurate and as reliable as the evening television forecasts.
Australians need all the help they can get - last month John Howard, the prime minister, said the
country faced an "unprecedentedly dangerous" drought.
Information appearing on telegraph.co.uk is the copyright of Telegraph Media Group Limited and
must not be reproduced in any medium without license. For the full copyright statement see
Tsuji, Leonard J. S., “Cree Traditional Ecological Knowledge and Science: A Case Study of the
Sharp-Tailed Grouse, Tympanuchus phasianellus phasianellus,” Canadian Journal of Native
Studies, Vol. 16, No. 1, 1996, pp. 67-79.

Discusses legitimacy of oral traditions in scientific study.
Tsuji, Leonard J. S., Elise Ho, “Traditional Environmental Knowledge and Western Science: In
Search of Common Ground,” Canadian Journal of Native Studies, Vol. 22, No. 2, 2002, pp.
327-360.

Article focuses on the similarities between the two knowledge systems as opposed to the differences.

Turner, Nancy J., Marianne Boelscher Ignace, Ronald Ignace, “Traditional Ecological Knowledge
and Wisdom of Aboriginal Peoples in British Columbia,” Ecological Applications, Vol. 10, No.
5, October 2000, pp. 1275-1287.

Discusses characteristics and application of the knowledge using three groups as examples and
presents a case study of the yellow avalanche lily and balsamroot.
Turner, Nancy J., Marianne Boelscher Ignace, Ronald Ignace: “Traditional Ecological Knowledge
and Wisdom of Aboriginal Peoples in British Columbia”, Ecological Applications, Vol. 10, No.
5, (Oct., 2000), pp. 1275-1287
Waters, Anne (Seminole), “Language Matters — A Metaphysic of NonDiscreet NonBinary
Dualism”, APA Newsletter American Indians in Philosophy, Spring 2002, Volume 01, Number
2 (reprinted in Waters, American Indian Thought (page numbers in parentheses), See
Metaphysics & Epistemology: General

Gender
General
Allen, Paula Gunn, “Grandmother of the Sun: Ritual Gynocracy in Native America,”
Allen, Paula Gunn, Spider Woman's granddaughters: traditional tales and contemporary writing by
Native American women, Beacon Press 1989, PS 508 I5 S65 1989
Bramham, Daphne, “The long, hard road of Sharon McIvor,” Vancouver Sun, November 9, 2007
Hazen-Hammond, Susan, Spider Woman’s Web: Traditional Native American Tales about
Women’s Power, Penguin 256 pp., E 98 F6 H545 1999
Jaimes, M. Annette (2003). "Patriarchal Colonialism and Indigenism: Implications for Native
Feminist Spirituality and Native Womanism,” Hypatia 18 (2).

This essay begins with a Native American women's perspective on Early Feminism which came
about as a result of Euroamerican patriarchy in U. S. society. It is followed by the myth of
"tribalism," regarding the language and laws of U. S. colonialism imposed upon Native American
peoples and their respective cultures. This colonialism is well documented in Federal Indian law and
public policy by the U.S. government, which includes the state as well as federal level. The paper
proceeds to compare and contrast these Native American women's experiences with pre-patriarchal
and pre-colonialist times, in what can be conceptualized as "indigenous kinship" in traditional
communalism; today, these Native American societies are called "tribal nations" in contrast to the
Supreme Court Marshall Decision (The Cherokee Cases, 1831-1882) which labelled them "domestic
dependent nations." This history up to the present state of affairs as it affects Native American
women is contextualized as "patriarchal colonialism” and biocolonialism in genome research of
indigenous peoples, since these marginalized women have had to contend with both hegemonies
resulting in a sexualized and racialized mindset. The conclusion makes a statement on Native
American women and Indigenism, both in theory and practice, which includes a native Feminist
Spirituality in a transnational movement in these globalizing times. The term Indigenism is
conceptualized in a postcolonialist context, as well as a perspective on Ecofeminism to challenge
what can be called a "trickle down patriarchy" that marks male dominance in tribal politics. A final
statement calls for "Native Womanism" in the context of sacred kinship traditions that gave women

respect and authority in matrilineal descendency and matrifocal decision making for traditional
gender egalitarianism.
Keyhoe, Alice B., Yaqui Women: Contemporary Life Histories, UNebraska Press .1978

Keyhoe’s works cited by Waters re Native American concepts of gender.
Lawrence, Bonita (2003). “Gender, Race, and the Regulation of Native Identity in Canada and the
United States: An Overview,” Hypatia 18 (2).

The regulation of Native identity has been central to the colonization process in both Canada and the
United States. Systems of classification and control enable settler governments to define who is
"Indian," and control access to Native land. These regulatory systems have forcibly supplanted
traditional Indigenous ways of identifying the self in relation to land and community, functioning
discursively to naturalize colonial worldviews. Decolonization, then, must involve deconstructing
and reshaping how we understand Indigenous identity.
Medicine, Bea, The Native American Woman: A Perspective, 1978, ERIC/CRESS: National
Educational Library Publishers
Rolling Thunder, “The Clan Mothers” http://nativehealth.tripod.com/ClanMothers.html
Sioui, Georges E. (Huron traditionalist, Wendake, Quebec), “Why we should have inclusivity and
why we cannot have it,” Ayaangwaamizin 1:2, Winter 1997, 51-61. (

51-2: BC Indian artist George Clutesi: “Always remember that we were here first, and so not that we
should have more rights but we have more responsibility to teach because our languages are voices
of this land with which we resist being engulfed in Europeanism so that non-Aboriginals explain
how ‘Western civilisation’ came to exist and its consequences for Aboriginal people and that land so
that Third World peoples will not be wrongly impressed and feel threatened by Western system
because of its technical power and so abuse our own land to its further deterioration impoverishment
of life on our planet generally.
52: Canadian universities have not been accepting of our true spiritual and intellectual leaders, our
Elders.
53: Our creation story and why our People have the role of Toads: our Grandmother came down to
Big Turtle’s back, looked for an animal to dive into the ocean to bring back the sacred mud for
creating Earth. Many best and lesser divers failed. Toad succeeded but expired after opening her
mouth to reveal original Earth. Such unspecial people like us do sometimes find ways for the rest of
us to survive and fare better. Hence the need for inclusivity. Chief Dan George says that someday
non-Aboriginal Canadians will ask the help of we Aboriginals.
54: Why can we not be inclusive? Great Abnaki story-teller Joe Bruchac: Two twins born to
Grandmother’s daughter fought over whether to make existence very easy or very difficult for
humans, with the former winning but the latter twin continuing to maintain balance.
54-5: Victorious twin Glooskabe was later defeated when it snatched the toy of Djee-djees who
howled inconsolably until he surrendered, just as the woman entered, picked up, rocked, and sang to
the baby who stopped crying. The baby defeated Glooskabe but the mother defeated the baby. That
is why we cannot have inclusivity in the university (to be explained later).
55: The great battle being fought now is not between races but between man and woman. There is
woman, circularity, inclusivity, spirituality, universalism, and man, linearity, exclusivity, materiality,
parochialism. Aboriginals and Toads generally favour the former.

56: Huron wars’ primary purpose was to replace lost members by capturing enemies, especially
young and female, and including from Europeans, e.g., French allies so we could attack English.
Clanmothers and matriarchs had the main say in these undertakings to maintain and restore the
integrity and composition of our societies, making these captives full members of our communities.
Unlike French and Spanish, English showed no inclination to mix with Aboriginals. But we were
inclusivist and so survived.
57: Elders say that each part (Caucasians, Native American, Asians, Africans) of great human family
first existed by the circle but then some went linear with only a select few men of absolute power,
losing the sacredness of creation, making women servants possessed by men.
Not that women should command but should have central role and special natural capacity to create,
educate, preserve society. Like Glloskabe, we should not deny the special nature and roles of women
as central spiritual sustainers of society, understanding the value of life.
58: Genders are complementary. In traditional Aboriginal societies, women were political leaders
only exceptionally. Now that cannot be, but it should be when our societies become sufficiently
enlightened for each gender to play its proper role. Women draft the agenda for male officers to
discuss and act; women identified, appointed, and promoted-demoted male leaders.
59: While we are in this current patriarchal phase, women often must stick together because
respectful men are few. For example, my own mother suffered from the usual reserve triumvirate:
priest, Indian agent, chief; and so she fell back on matrilineal support system.
Patriarchal thinking has also caused destruction of Earth.
60-1: We have to help each other de-linearize and re-circularize ourselves. We have to start using
spiritual Aboriginal leaders, e.g., in universities, including those who have been adopted into
Aboriginal nations as part of the humble Toad clan.
Smith, Andrea (Cherokee), “Not an Indian Tradition: The Sexual Colonization of Native Peoples,”
Hypatia 18 (2).

This paper analyzes the connections between sexual violence and colonialism in the lives and
histories of Native peoples in the United States. This paper argues that sexual violence does not
simply just occur within the process of colonialism, but that colonialism is itself structured by the
logic of sexual violence. Furthermore, this logic of sexual violence continues to structure U. S.
policies toward Native peoples today. Consequently, anti-sexual violence and anti-colonial struggles
cannot be separated.
Talamantez, Inez, M. A. James Guerrero, Anne Waters, “Special Issue: Indigenous Women in the
Americas,” Hypatia, v18 #2,
Waters, Anne (2003). Introduction: Special Issue on "Native American Women, Feminism, and
Indigenism," Hypatia 18 (2).

“I anticipate that this volume will nourish discussions in Native American, Indigenous, and Women's
Studies, as well as in interdisciplinary courses. In respecting all of our relations, we present this
journal in the spirit of healing the earth.
“Several themes arise in this anthology. First is the need to coalition with ecofeminists in struggle
against ecocide of our planet earth. Already at least one tribe has had to move from its homeland in
the Northwest due to global warming. Traditional sources of sustainability are removed from our
communities as businesses move in to pollute and/or control resources needed for sustainability.

“The second theme is the incredible violence committed against Native women in the name of a
continuing manifest destiny. Internalized oppression, violence turned against oneself, is devastating
our communities as elders and youth stand by and watch generations of our people get lost in the
confusion of cultural dissonance. The government interjecting alcohol and drugs into our poor
communities has increased the level of violence. This violence gets turned inward because of the
severe repercussions of turning it against the colonial culture. Although not much is mentioned about
urban Indians and the need to desert our homelands for the cities in order to survive, this is also
violence against our communities. "Return Home" needs to be heard by our young people in the
cities, and spaces made for their entry within our communities when they return.
“A third theme is the overlapping of racism, sexism, and capitalism to create an imperial system of
domination over the earth's resources. Feminist discourse has not yet evolved to consider the effect
of these intersections on women who are not of color. Just as racism, sexism, and capitalism affect us
all, so also the intersections of these subordinations affect all of us, and women of both color and
noncolor engage in daily practices to either support or deconstruct these power systems. Without
analyzing how intersectionality works in women's lives, the feminist movement cannot struggle
against this dimension of subordination.
“Fourth, there is a need to heal ourselves and our communities. The call to know and learn from our
elders the traditional understandings of our relations with all things of the universe, and how
sustainable cultures may be able to offer an alternative to capitalism, remains a challenge. We must
understand the need and the ways to balance ourselves with all of our relations to stop the
subjugation of earth's resources, so that the "age of global imperialism" will hopefully one day be a
thing of history, or at least a thing of the past in the Americas.
...
Waters, Anne (Seminole), “Language Matters — A Metaphysic of NonDiscreet NonBinary
Dualism”, APA Newsletter American Indians in Philosophy, Spring 2002, Volume 01, Number
2 (reprinted in Waters, American Indian Thought. See “Metaphysics & Epistemology:
General” for notes.

Metaphysics & Epistemology
General
American Indian Quarterly, Vol. 28, No. 3/4, Special Issue: The Recovery of Indigenous Knowledge
(Summer - Autumn, 2004)
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Coast Salish Dancing The Survival of an Ancestral Religion?
Cordova, V. F. (Jicarilla Apache), “Critiques: I. Against Individualism,” in Cordova, How It Is.
Cordova, V. F. (Jicarilla Apache), “Time, Culture, and Self,” in Cordova, How It Is, 171-76.

171: Western humans are fallen, sinful creatures because of a wilful act by their first ancestors. Or in
non-religious version, we are saddled with instincts that have not kept pace with human
development. In both cases, human nature is to blame.
In religious human nature, we are defined in the context of an extra-terrestrial being and the
universe, with humans told to subdue and hold dominion over every living thing. In secular human
nature, humans are also superior by virtue of evolution to other beings and the planet which are mere
objects. Humans can transform the earth, restore proper order, and guide their own development. In
the secular version, this can occur over an indefinitely long period.
172: Time is the stage for this drama; time is something else completely separate from things
happening (Augustine), as if experienced time is a movie made by god. (Muslims believe that the
future is not yet created; Allah creates the universe by each millisecond.)
Native Americans are seen by the West as a living fossil of earlier stages of man’s climb to
complexity on a teleological, evolutionary path of the Universe.
173: For Native Americans, humans are beings of a flock, tied to his group through language and to
the area of each flock’s origination within which it learns to be human within that area. There is
much accord in this view among Native Americans who traded and intermarried between groups.
Humans co-existed equally with many other groups, equally interdependent with each other and
upon the Earth: air, water, land, other beings, e.g., eating was a holy sacrament to creatures that
provide us life.

174: Above all, humans have prodigious memories by which to know consequences, and wisdom
was to know the consequences of those before us.
Many Native American languages are languages of verbs. Nouns are stasis: something is; verbs are
perpetual motion and change: being happens. Time for Augustine and the West is that by which
motion is measured; for Native Americans time is the measure of relative motion: contra Augustine,
there has always been motion and the universe is infinite. For Augustine, creation is called into
existence out of ideas in the mind of God, and there was no before that creation.
Native American version: time is a top spinning in perpetual motion where one cannot go back to a
previous spin since it no longer exists nor to a future spin that does not yet exist. There are tops
among tops—vortices—with no space between them, and all the things on and in the tops affect the
spinning.
175: So what I do matters and makes me responsible: the future does not yet exist and so my actions
contribute to it.
Whether any of these views are true, they do affect human actions: the Christian view of the
Universe on a collision course with greater forces, a secular Western view of the universe set on an
inevitable progressive course through time; the Native American view of the universe in the making
where what one sows, one reaps.
Today evolutionary biologists appear to agree with the Native American view: change in the context
of other changes, interrelationships and interdependencies, where stability is an important goal in
fear of falling into nothingness, motionlessness. Aztecs set out to find pulsing hearts of others to
sacrifice to keep the universe pulsing. Who pays the price for Progress, the sacrificial hostages of
superior beings as the acme of a teleological process?
176: Concepts of time, culture, self are necessarily interdependent, constituting various concepts of
what it is to be human.
Cordova, V. F. (Jicarilla Apache), How It Is, sections II, III, IV, pp. 67-177,

Western humans are fallen, sinful creatures because of a wilful act by their first ancestors. Or in nonreligious version, we are saddled with instincts that have not kept pace with human development. In
both cases, human nature is to blame.
In religious human nature, we are defined in the context of an extra-terrestrial being and the
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spinning.
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Universe on a collision course with greater forces, a secular Western view of the universe set on an
inevitable progressive course through time; the Native American view of the universe in the making
where what one sows, one reaps.
Today evolutionary biologists appear to agree with the Native American view: change in the context
of other changes, interrelationships and interdependencies, where stability is an important goal in
fear of falling into nothingness, motionlessness. Aztecs set out to find pulsing hearts of others to
sacrifice to keep the universe pulsing. Who pays the price for Progress, the sacrificial hostages of
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what it is to be human.
Deloria, Vine, Jr (Standing Rock Sioux, North Dakota), “Science and the Oral Tradition,” in Deloria,
Red Earth, White Lies: Native Americans and the Myth of Scientific Fact, 1997.

Matching Euro-science and Indigenous theories as scientific
Deloria, Vine, Jr (Standing Rock Sioux, North Dakota), Daniel R. Wildcat (Yuchi, Muscogee), Power
and Place: Indian Education in America, 2001. E 97 D47 2001

Agent ontology.
Duran, Phillip H. “On the Cosmic Order of Modern Physics and the Conceptual World of the
American Indian,” World Futures: Journal of Global Education, 1556-1844, Volume 63, Issue
1, 2007, Pages 1 – 27

Indigenous peoples have for millennia observed and lived in deference to the same universe as
scientists who meticulously record and measure information, but their deep knowledge of the natural
world remains unacknowledged by the greater society. This article relates some of that knowledge to
physics concepts, particularly relativity and quantum theory, as an initial step toward conveying
certain realities of the American Indian world into a Western scientific context such that their
meaning is not lost. Modern physics has not only revealed a cosmic order that is vastly different
from the classical realm but one that also closely corresponds to the conceptual world of the
American Indian. The author emphasizes the work and concepts articulated by Einstein and Bohm
because of the evidence they provide for the latter's notion of the cosmos as an “unbroken whole,”
which is also a prominent concept among tribal peoples. In view of how American Indian traditions
carry human experiences beyond the physical into the spiritual realm, emphasizing practical survival

skills and intuition rather than measurement, the author believes that the places where tribal and
Western systems of knowledge meet can become important gateways to realms that are currently
unfamiliar to the Western world.
Ermine, W. “Aboriginal epistemology,” in M. Battiste (ed.), First Nations Education in Canada: the
circle unfolds. , UBC 1995: pp. 101-12.

102: “The ideology that directs information- and knowledge-gathering determines the purpose and
the method of knowing. This chapter’s basic assumption is that individuals and society can be
transformed by identifying and reaffirming learning processes based on subjective experiences and
introspection. For Aboriginal people, first languages and culture are crucial components in the
transformative learning process. The three specific orientations of the transformation are: skills that
promote personal and social transformation; a vision of social change that lead to harmony with
rather than control over the environment; and the attribution of a spiritual dimension to the
environment.”
103: “The Western world has capitulated to a dogmatic fixation on power and control at the expense
of authentic insights into the nature and origin of knowledge as truth…Fragmentation has become
embedded in the Western worldview and is the cornerstone of Western ideology. Aboriginal people
should be wary of Western conventions that deny the practice of inwardness and fortitude to achieve
transformative holism…In the Aboriginal mind, therefore, an immanence is present that gives
meaning to existence and forms the starting point for Aboriginal epistemology. It is a mysterious
force that connects the totality of existence—the forms, energies, or concepts that constitute the outer
and inner worlds.”
104-5: “Ancestral explorers of the inner space encoded their findings in community praxis as a way
of synthesizing knowledge derived from introspection. The Old Ones had experienced totality, a
wholeness, in inwardness, and in effect created a physical manifestation of the life force by creating
community. In doing so, they empowered the people to become the ‘culture’ of accumulated
knowledge. The community became paramount by virtue of its role as repository and incubator of
total tribal knowledge.”
105: “The accumulation and synthesis of insights and tribal understandings acquired through
inwardness, and the juxtaposition of knowledge on the physical plane as culture and community, is
the task for contemporary Aboriginal education…The trickster-transformer continues to guide our
experiences into the deep reaches of the psyche and the unfathomable mystery of being.”
106: “There are also the people of the animal and plant world who steward certain doors to
knowledge of the inner space.” See Deloria, Power & Place. P. 4
“Only by understanding the physical world can we understand the intricacies of the inner space.
Conversely, it is only through journeys into the metaphysical that we can fully understand the natural
world.”
108: “In no other place did the individual have more integrity or received more honour than in the
Aboriginal community. The individual’s ability as a unique entity in the group to become what she
or he is ultimately meant to be, was explicitly recognized. There was explicit recognition of the
individual’s right in the collective to experience his or her own life. No one could dictate the path
that must be followed. There was the recognition that every individual had the capacity to make
headway into knowledge through the inner world.
“Dreams are the link to the spiritual world from whence our spirit comes…”
109: “Visions also derive from the inner space. Aboriginal people greatly valued the quest for
visions as one of the primary sources of knowing…The Old Ones promoted the significance of
visions and constructed he community to accommodate their fulfillment. In turn, visions received by
individuals allowed people to understand and provide the necessary meaning for the continuity of the
community…prayer extracts relevant guidance and knowledge for the inner-space consciousness. It

is the optimal metaphysical ideal that is recognised in corporeal form as chants, dances, language,
and meditation.”
111: "I had a dream that all the people of the world were together in one place. Everyone was
shivering. I looked for a fire to warm myself. None was to be found. Then someone said that in the
middle of the gathering of Indians, what was left of the fire had been found. It was a very, very small
flame. All the Indians were alerted that the slightest rush of air or the smallest movement could put
the fire out, and the fire would be lost to humankind. All the Indians banded together to protect the
flame. They were working to quicken the fragile, feeble flame. The Indians were adding minuscule
shavings from small pieces of wood to feed it.
“Suddenly, throughout the other peoples, the whisper was heard: The Indians have a fire. There was
a crush of bodies stampeding to the place where the flame was held. I pushed to the edge of the
Indian circle to stop those coming to the flame so that it would not be smothered. The other people
became abusive, saying that they were cold too and it was our responsibility to share the flame with
them. I replied, "It is our responsibility to preserve the flame for humanity, and at the moment it is
too weak to be shared, but if we all are still and respect the flame it will grow and thrive in the caring
hands of those who hold it. In time we can all warm ourselves at the fire. But now we have to nurture
the flame or we will all lose the gift." Cecil King, "Here Come the Anthros," pp. 115-19 from
Thomas Biolsi and Larry J. Zimmerman (eds.), Indians and Anthropologists: Vine Deloria, Jr., and
the Critique of Anthropology (Tucson: University of Arizona Press, 1997). © 1997 The Arizona
Board of Regents.

Farella, John Robert, The wind in a jar, GN 34.3 F53 F37 1993

Concise explanation of clash between European culture of permanence attempting to capture Navaho
culture of process and passing away.
Farella on the Culture of Permanence http://instruct.uwo.ca/anthro/025/farella.htm

John Farella's 1993 The Wind in a Jar, full of stories on some fieldwork among the Navajo of the
southwestern US, is a wonderful little book about many things, including the disjuncture between the
anthropologist's "culture" hunt and the Navajo world. Here's a fragment of the story which gave the
book its title. With state-of-the-art recording equipment, he and a colleague set out to record the
Night Chant on archival-quality tape. But the constant wind had to be shielded from the
microphones, and that's not easy. Their technique was perfect, and the result must be stored
somewhere.
In the Night Chant there is knowledge and there is power. In the Navajo world, the one derives
from the other. The knowledge is acquired; one person teaches it to another; the student memorizes it
over a period of years. Once you have learned it, it belongs to you: it is yours to do with as you want.
But it is only momentarily yours because everything that is known ultimately returns to the universe
and is forgotten.
This certainty about knowledge ultimately being lost is a part of the Navajo story of things. "One
day we will wake up and it will be forgotten; it will be as if we never knew it. The words will all be
forgotten and with that, the Navajo way will be gone." This is a powerful idea -- that we possess,
hold, and control things only for a moment, that we keep nothing forever. You find it everywhere.
The thread that goes out to the side of the rug exists so as to free the animating force of that creation.
The design of a pot is interrupted so as not to hold those powers in check. A sandpainting is created

over a period of days. It beckons and then contains the powers it depicts. These are used by the
medicine man to aid the patient and then released. The sandpainting is destroyed and the remnant is
disposed of so as not to imprison these deities. A prayer ends with a portion that releases the powers
it has beckoned, as does a song, as does a ceremony....
The only stories of permanence, of things lasting forever, are about witchcraft (and today about
Christianity), which is always concerned with personal immortality, sacrificing the life-stuff of
relatives and using it to live on. Immortality is not a personal thing; continuity and connectedness are
in future and past generations.
In this knowledge is a respect for the powers in the world, an acceptance of correct and proper use
but a prohibition against the permanent possession of what is ephemeral. In the ceremonies you can
see a willingness to nudge things very slightly, but beyond that to accept the course of things.
Contained within this concept of knowledge is something very personal, something that happens
between people. Knowledge is in interaction. A man teaches other men; the gods have taught man
and in the prayer, the song, the ritual, the interaction continues; and there is also thought and
reflection, man interacting with himself about knowledge.
The Night Chant and everything else are about this, about process, not about things....
Against this backdrop of essential process, we anthropologists arrived to preserve this ceremony,
to record it and place it in a vault somewhere so that it would never be "lost." We were there to build
[a] dam, to take a world of movement and make it hold still, to embalm it. Even when the Navajos
had forgotten it all, we would have it preserved in jars somewhere, forever....
When you attempt to discover the world of others, you end up with a caricature of yourself. As a
people we believe in things and we believe in these things as separate from and often instead of
people and relationships. Knowledge is one of those things. It exists in books and even in vaults, or,
better yet, in books in vaults in universities. When it is in minds, we still think of it as a thing, an
artifact, not as something that is alive, that is moving and changing. When we teach we are supposed
to put things called facts into people's heads. And then we give objective tests, to measure how many
things the students have in their minds. Or we create an encyclopedia -- a compilation of knowledge.
It is fixed, an artifact rather than a product of interaction. It exists on its own, apart from people.
And of course all of this shows that we weren't listening, that we had missed the point of the
epistemology we were treating as an object. We were at this Night Chant in another attempt to
transform the Navajo account of process into an entity that would last forever. And in this case we
were going to preserve what was very much alive. We weren't trying to discover something that was
Navajo; we were trying to make their ideas into our own Their epistemology and ours are opposed
and incompatible, and if you care about any sort of truth you have to decide on the correctness of one
or the other....
And like all preservationists, we operated on the premises of technology and attention to detail.
We would be able to preserve more completely and more accurately because we had better stuff,
better equipment, and we had better methods to rationalize, to ideologically power these machines....
We had earphones on and wind shields over the microphones. One constant about the Navajo
Reservation is the wind. It either blows hard or is intolerable. So there we were with these tape
recorders; there were always two of us doing the recording. One of us was a "backup". An essential
part of any technological endeavor is to have a backup. Don't want to miss anything. When you
obsess about technology, you exclude understanding. But you don't see this. In fact, you rationalize
the use of technique as a means to, or as part of the effort to, understand. It is one of those highly
addictive sorts of endeavors.
Once you start this process there is no escape, recording without understanding, paying attention
to the machines, keeping the arrows on the dials from entering the red zone. Having recorded it
accurately and not understanding, we think that a better recording, a more accurate machine, will
bring comprehension. So we improve methods and machines, use video instead of just audio, and
when that fails add more cameras and recorders. We still don't understand, but once the process is
begun, reflection, thought, and questioning vanish. We instead keep trying for the perfect recording,

the perfect representation that will last and not change, the picture of Dorian Gray.
What matters in the ceremony that we were trying to put in a mason jar is what is meant; what it
said about that moment; what it said about the beginnings, the Navajo, man in general.... We tried to
preserve and control the sound and the wind so as to preserve what we didn't understand. The
illusory promise was always that you could go over it anytime. The wind that we eliminated from the
recording was an important part of what we should have kept. It was a part of the meaning, a part of
the story and of the chant. We thought it was noise rather than information.
We looked totally ridiculous in this setting. I can't remember if we knew this or not. I'm fairly
certain that I felt it and that Allen felt it. Navajos take it for granted that Anglo anthropologists look
silly; in fact they probably regard it as an essential part of the job description. In addition they ask
stupid questions and say even stupider things. We fit this description quite nicely... looking like two
of the original Mouseketeers monitoring the launch of a space ship. There was nothing about what
we were doing that was funny.
What a strange contrast. We were witnessing a part of what had gone on in the beginning when the
ancestors of these people were still inside the earth, still trying to create the future. And we were
trying to transform the ancient into the modern with our machines while the ancient remained aloof
and indifferent to our success or failure.
Four Arrows, Greg Cajete (Tewa, Santa Clara Pueblo, New Mexico), Jongmin Lee, Critical
Neurophilosophy and Indigenous Wisdom, Sense Publishers 2010.
https://www.sensepublishers.com/files/9789460911101PR.pdf
Garrett, J. T., “Where the Medicine Wheel Meets Medical Science,” in Steven McFadden, Profiles in
Wisdom: Native Elders Speak About the Earth, 2000.
Gooding, Susan Staiger, “Interior Salishan Creation Stories: Historical Ethics in the Making,”
Journal of Religious Ethics, vol. 20, no. 2, pp. 353-387, Fall 1992.

Traditional vs. archaic communalism and abstract individualism.
See notes under Philosophy/Stories.
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AKA Blackfoot Physics?

Pratt, Scott L., “Persons in Place: the agent ontology of Vine Deloria, Jr.,” APA Newsletter of
American Indian Philosophy, Fall 2006 06:1.

4: Deloria and Daniel Wildcat, Power and Place: Indian Education in America, follows up rejection
of Deloria’s arguments in Metaphysics of Modern Existence by providing Native people with a
philosophical framework that will preserve their traditions and also help them to negotiate the
schizophrenia of interacting with European culture; and to provide non-Natives with a philosophical
opportunity.
5: “The philosophical starting point for Power and Place, that is, the philosophical starting point for
both conserving Native traditions and promoting co-existence with European culture is "the
realization that the world, and all its possible experiences, [constitute] a social reality, a fabric of life
in which everything [has] the possibility of intimate knowing relationships because, ultimately,
everything [is] related."6 According to this view, the relation of things is grounded in two
"experiential dimensions": power and place. Power, Deloria says, is defined as "the living energy
that inhabits and/or composes the universe"; place is defined as "the relationship of things to each
other."7 In order to understand the world, Deloria’s "Indian metaphysics" begins with what he calls a
"simple equation": "Power and place produce personality."8 This equation, he says, "means that the
universe is alive, but it also contains within it the very important suggestion that the universe is
personal and, therefore, must be approached in a personal manner."9 On this view, the universe is at
once the operation of power, a vital or life force, and, as a result of its operation, it is also a vast
collection of persons made distinct through their interactions with each other, that is, they are
persons through their interactions in place. Since they are power in place, the persons that are the
universe, for Deloria, are also agents. "The personal nature of the universe," he says, "demands that
each and every entity in it seek and sustain personal relationships."10 In effect, the universe has an
agent ontology where its entities are persons whose particular character will be a matter of their
interactions and where knowledge will be a matter of knowing their personalities. This view can be
called an "indigenous philosophy" not in the sense of "Native American" (though this is an important
part of the view) but in the sense suggested by Wildcat. "Indigenous," he says, is "to be of a
place."11 The metaphysics presented by Deloria, then, is a philosophy of place.”
Re vitalism, panpsychism, animism: “From this angle, Deloria’s notion of persons is best understood
as a form of vitalism in that persons are characterized by their purposes relative to their places. The
view is not panpsychism because it does not attribute a "mind-like" quality to the internal states of
things, but a particular kind of activity in relation to other things. Deloria also proposes no simple
attribution of a "human-like nature" to non-human others but, rather, argues for different "natures" in
different forms of agency. Finally, it is important to note that Deloria does not hold that such vitalism
marks a difference between what we view as animate and inanimate beings. Everything has its
particular "vital force" manifested in its activities.”
--------------------------------------------------------------------------------6-7: “By beginning with an agent ontology we gain, he thinks, the perspective required to understand
and evaluate the practices and conclusions of science while maintaining other ways of understanding
and evaluating our experience.”
“The experiential dimensions of Deloria’s notion of person are, as I said, power and place. The first
of these, power, is at once a unifying force and, at the same time, an individuating one. The notion of
power in native traditions has often been discussed. In an early formulation of the idea for a Western
audience, William Jones, a Mesquakie Indian and a student of Franz Boas at Columbia University,
argued that the notion of power, here called "Manitou," is an idea held by traditional Algonquian
people that marks both what is common among things and what makes things different from one
another. Jones observes that Manitou is "an impersonal essence"29 that exists "everywhere in
nature,"30 while at the same time it marks "the quality of self-dependence" and "rests on the

perception of a definite, localized personality."31 The idea of Manitou provides a ground for
fostering diverse personalities even as it makes understanding and unification an ongoing
possibility….At the same time, in action, power also takes on the character of particular beings so
that relations are interactive with other agents, not self-action alone.” Cf. Charles S. Peirce’s
discussion of similar concept of continuity in Reasoning and the Logic of Things, Kenneth Lane
Ketner (ed), Harvard UP 1992.
“The notion of orenda helps to illustrate the implications of power. Writing a few years before Jones,
Tuscarora ethnologist J. N. B. Hewitt identifies a notion comparable to Manitou in Iroquoian
thought, which he calls "orenda."34 Like Manitou, orenda is understood as a kind of unifying notion.
Everyone has orenda, but it is also differentiating in that different people have different orendas.
One way to understand this concept is suggested by the linguistic root for orenda, -ren-, which is
also the root for the terms for "song," "to sing," and "voice," or "speech." From this angle, orenda
marks the song or voice of particular things.35 …In this sense, the distinctive character or power of a
given individual is also dependent upon a host of relations and other persons. The bond with others is
an indissoluble one in that the characteristic expression of one person is what it is only in a complex
of relations. This complex is called place.”
7: “Place…is not merely the relationship of things, resources, or objects, it is the site where dynamic
processes of interaction occur—where processes between other living beings or other-than-human
persons occur."36 On this view, a person is how she or he acts or, rather, interacts. The point is that
there are, in this view, no "inner" or "real" essences that determine what a thing is. Just as the
distinctive voice of a particular thing is an interactive process among things, so what a thing is
cannot be either an essence in isolation or a particular in relation to an abstract category. The result is
that, on one hand, individuals are instances of kinds, that is, their characteristic expressions are
similar to the expressions of others. A human being is a human being in that she or he has
characteristic expressions like those of other humans and not like those of bears or fish. To the
degree that a person has the expressions characteristic of a bear or a fish, she or he is literally partly
bear or fish. On the other hand, individuals are truly individual in the ways in which their
characteristic expressions are unlike those of others, or the ways in which their combination of
characteristics is distinctive. From this perspective, who one is becomes a matter both of similarities
in the exercise of power and the ways in which one’s power is not just human or bear or fish. A
person is who she is neither in isolation nor in terms of abstract relations and so, in this sense, a
person is only in place.”
“"Place" is also an important term in that it implies the importance of land among the others who
form the context of a person. From one angle, land and sustaining environments are simply a
necessary condition for the existence of any particular beings on earth. From another angle, land,
rivers, ecosystems, even farm fields, hills, and mountain ranges are also persons in their own right in
interaction with other persons, human and otherwise. In a universe of interaction, a particular land is
understood to be another characteristic expression of power, different from the expressions of
animals or plants, so an agent in its own right.
“A further implication of this view is that persons are not only persons in their own right. A person,
in Deloria’s sense, can at once be an individual and a part of a "larger" agent such as tribe or nation.
One can be a human person and part of the personality of an ecosystem…As a result, each person is
always both a person in his or her own right and bound up in the personality of something else…”
“If…the universe is made up of persons, and if interactions among persons are moral relations, then
all relations in the universe have a moral character…Put another way, actions and agents that
promote growth and development are good and those that do not are bad. The standard is clearly a
relative one in that actions will be evaluated according to their potential to promote growth in terms
of relations in which they stand, that is, in terms of their places. Since persons, in this model, include

human beings, individuals other than human beings, as well as unified systems like tribes and
ecosystems, moral relations occur at every scale and evaluations of actions and agents will occur at
every scale as well.”
Fishing, hunting can be evaluated from this perspective in particular circumstances.
This view of agency does not imply that all agents are conscious in the human sense. The agency of
trees, ecosystems, rocks, rivers may operate otherwise with a larger role for chance or dominance by
well-established habits or very slow-moving judgment.
8: With its ‘machine’ ontology, Western science endorses coercive experimentation without moral
quandary; agent ontology requires moral practices that we use to know other people. Cf. Lorraine
Code, What can she know?, 269ff.
Modern science view of causation and correlation in contrast with causes are the actions of some
agent of choice and chance, not of necessity. So the process of knowing in agent ontology is like the
process of knowing other people, not merely things: knowledge is grounded in our experience of
them but our predictions may be upset. Knowledge is increased by studying agents-in-their-places.
Objection to vitalism is that vitalism can be reduced to explanations in terms of physical laws.
However, application of knowledge claims where science and TEK agree to example of selective
logging and controlled burns calls into question economic development and the considering only
human enjoyment.
Second argument against vitalism is that it fails to make predictions, which clearly is not true.
9: Agent ontology can include Western science as claims about very stable relations, but rejects the
separation of moral judgement from such claims.
Pratt, Scott L., Native pragmatism : rethinking the roots of American philosophy, UFV B 944 P72
P74
Riggs, Eric M., “Toward An Understanding of the Roles of Scientific, Traditional, and Spiritual
Knowledge in Our "Demon-Haunted World",” American Indian Culture and Research Journal,
Vol. 22, No. 1, 1998, pp. 213-226.

Review of Carl Sagan's The Demon-Haunted World: Science as a Candle in the Dark.
Schelbert , Leo, “Pathways of Human Understanding: An Inquiry into Western and North
American Indian Worldview Structures,” American Indian Culture and Research Journal, Vol.
27, No. 1, 2003, pp. 61-75.

An investigation into the worldview structures underlying Western traditions and Indigenous peoples
cultures. Publication is a revision of Scholarship Association Lecture presented in 2002 at the
University of Illinois at Chicago.
Sillitoe, Paul, “The Development of Indigenous Knowledge: A New Applied Anthropology,”
Current Anthropology, Vol. 39, No. 2, April 1998, pp. 223-253.

Development of Indigenous information and its use by modern societies, including the cohabitation
of science and technology with Indigenous knowledge.
Smylie, Janet, Carmel Mary Martin, Nili Kaplan-Myrth, Leah Steele, Caroline Tait, et al.,
“Knowledge Translation and Indigenous Knowledge,” International Journal of Circumpolar
Health, Vol. 63, No. 2, Supplement, 2003, pp. 139-143.

Discusses the differences in frameworks between Western scientific and Indigenous knowledge
systems.http://iportal.usask.ca/index.php?sid=420673592&id=24136&t=details
Tester, Frank James, Peter Irniq “Inuit Qaujimajatuqangit: Social History, Politics and the Practice
of Resistance,” Arctic, Vol. 61, No. 1, December 2008, pp. 48-61.

Looks at how the government’s commitment to Inuit traditional knowledge and values guides
decisions, policies and laws that reflect the key philosophies, attitudes and practices of Nunavut’s
Inuit majority.
Tinker, George (Osage Nation), “The Stones Shall Cry out: Consciousness, Rocks, and Indians ),
Wicazo Sa Review, Vol. 19, No. 2, Autumn, 2004, (105-125).

See notes under Environment/General.
Waters, Anne (Seminole), “Language Matters — A Metaphysic of NonDiscreet NonBinary
Dualism”, APA Newsletter American Indians in Philosophy, Spring 2002, Volume 01, Number
2 (reprinted in Waters, American Indian Thought.

(American Indian Thought page numbers in parentheses)
Introduction
5 (97-8): I shall use gender as an example to explore a nondiscrete ontology of being so that gender
need not be an essentialised concept.
Discrete(limited and bounded) binary dualist ontology (Cp. nondiscrete binary dualist ontology) is a
template used by all EuroAmerican interpretations of Indigenous thought. (n.3: Plumwood and Frye
claim that such dualised categories are hyperseparated, i.e., there is a maximum exclusion from
qualities of the other-category, which oppose each other, with one conceived as inferior, and with
homogenisation within the category.
6 (98-9): A nonbinary, complementary dualism distinguishes (1) a dualism that may appear (in a
binary ontology) as opposites or different from each other in some respect, e.g., male/female; (2) a
nonbinary (complementary) syntax that puts together these two constructs without maintaining sharp
and clear boundary distinctions (unlike a binary system). Such rigid, distinct boundaries of binary
logic enable (but do not necessitate) a resulting hierarchy because of the sharp bifurcation, e.g., male
over female, mind over body. A nonbinary (complementary) dualism places the two categories
together so that each would remain itself but also be a part of the other, thus excluding hierarchical
valuing of one over the other. Such complementary dualisms can be found among contemporary
Ahnishinahbaeotjibway in Canada, South American Maya, and Southwest US Dine metaphysics
n.8: Mayan polar biunity could be compared with Niels Bohr’s principle of correspondence in which
a single entity can be both matter (a particle) and pure energy (a wave) with its nature determined by
is behaviour at a moment of observation, as in Heisenberg’s Uncertainty Principle. Cf. Vine Deloria
noting in Spirit and Reason using “energy” instead of the imposed Western word “Spirit.”
[And see p. 10 for further examples re gender]
n.9: In Navajo, everything is in flow with no solid objects, going through transformation and
manifestations. Nothing is lost, only transformed. You are participating in everything; everything is
alive.
Non-complementary, or binary dualist constructs have rigid boundaries that do not interact or
crossover to each other. E.g., in Western thought, something can be good or evil but not both at the
same time and place without diminishing each other: things or actions can be one or the other but not
both.

n. 10: In Western thinking, something cannot both be and not be in linear time or geographical space.
But Indian time is measured by events; since events can recur, the same event may be in many places
or in many times.
Classical Greek metaphysics seems to manifest this binary thought: concepts have sharp, clearly
unambiguous boundaries, as failed attempt to put the world back together again. Plato’s notion of
reality or truth was static, of the mind, abstract. Material substance became unreal, changing, always
becoming a different physical illusion, distracting from the unchanging true and good, and the
formless, constant flux of matter was evil, distracting from the purity of abstract mental thought.
(100) When the realm of the form and the good won out, one had the privilege of dwelling in the
land of forms in an afterlife; if the physical realm of objects, i.e., evil triumphed with great human
suffering in an afterlife down below.
With Neo-Platonism and through the middle ages, Plato’s Good transformed into a personal
Christian God with the forms in the abstract heavens, the physical in the concrete Hell of evil-Devil
below the earth, and the earthly domain in between where one could gain heaven only through prayer
communing with God above. Physical being, pain, etc., was denied the status of real, with pain
facilitating a mind state of complete abstraction. Hence the great chain of being.
7: Western culture did not understand how to live in balance and harmony with diverse metaphysical
beings and ideas that they encountered in Americas, had no tolerance for difference, knew not how
to survive with mother earth. They colonized themselves in the Americas, continuing as servants,
prisoners, peasants, soldiers, and imposing it about Indigenous peoples, obliterating any possibility
of dialogue even with those who helped them to survive. [Cf. PBS We Shall Remain, part 1.]
(101) America’s Indigenous peoples had a history of creating harmony amongst diverse communities
through political relations and a metaphysical place for all of our peoples.
n. 14: American Indigenous peoples tended to use “the people” as human people as distinct from
different kinds of people, e.g.,, animal, tree, etc.
European peoples had no sense of physical rootedness to any land nor responsibility to self or other
relations; they immediately lay claim to America’s shores.
Hyper-bounded, value laden, binary dualist constructs were projected onto Indigenous people: since
Europeans were civilised an Indigenous people were different, they were uncivilised, inferior,
ignorant, dirty, savage, primitive, etc., and fit to be dominated or slaughtered.
The debates at Valladolid were about whether Indigenous peoples were human: if so, then they had
souls and had to be saved by being Christianised; if not, then they could be enslaved as the
Europeans would any creature in their non-human world.
(102) European banal, dualist worldview included males as bearers of culture and females as culture
destroyers; an upper ruling class rational and close to deity status, a military overload class less
rational and more emotional but capable of some ruling over lower class; lower labouring class
incapable of rational thought and of ruling their own appetites. The disconnected, bounded, rational,
cultured, male father creator of the universe stood in antithesis to an unrestrained, unbounded,
irrational, raw female mother nature destroyer of the universe. Men stood over women, imperialists
over the colonised, citizens over enslaved, adults over children, similarly abled over differently
abled, hereditied over nonhereditied in a line of pure race over mixed races.
8: When Spain decided that Indigenous peoples had souls, such people who were not easily
converted required method to “kill the Indian and save the soul” by any means necessary. This
genocide continues in the name of religious freedom, citizen protection, assimilation, and free trade.
(103)

In this psychological dismembering fuelled by forced migrations [from the lands that gave each
group its identity], Indigenous fractured ontology became chasms needing to be filled, gaps in the
thought process.
Thoughts About Non-Binary Dualism
But in those gaps there remained kernels of ontology about ways to be in the world, ontological
relationships in the world. The colonial project failed: Indigenous ontology of nondiscrete,
nonbinary, complementary dualist constructs survived though often damaged. It is there that many
American Indians (and environmentalists advocating sustainable development) look for a
renaissance of American Indian thought as practical, accessible tools for understanding place in the
world including “all my relations.”
Gaps of Meaning
9 (104): Indigenous students floundered in formal logic but flourished with informal logic, especially
using Native American examples.
n. 19: Deloria’s Red Earth, White Lies has many examples of how modern science is rampant with
informal fallacies.
I later became aware that binary dualist logic was embedded in the non-process ontology of feminist
thought: male/female, masculine/feminine, good/bad; and race concepts.
n. 20: Cf. Adrienne Rich, Lies, Secrets and Silences, Naomi Zack, Maria Lugones.
10 (106-07): Indigenous women feminists live two identities: the identity of being in a nondiscrete
nonbinary dualist ontology, and the identity of survival imposed by highly discreet bifurcated, dualist
logic of colonial Europe in the Americas.
Many Indigenous gender categories are ontologically without fixed boundary: they are animate,
nondiscrete, and grounded in a nondiscrete and thus nonbinary dualist ontology. In other words, the
ontology is animated (continuously alterable), inclusive (nonbinary) rather than exclusive (discreetly
binary), and has nondiscrete (unbounded) entities rather than discreetly (bounded) entities. So it is
possible to have a nonbinary (nondiscrete) dualist thought system, or a nondiscrete nonbinary dualist
thought system of gender.
Because the genocide of Indigenous languages was never completed, it continues to reflect a
nondiscrete, inclusive, living nonbinary dualism, e.g., in articulations of “all my relations”.
Gender Becomes
11 (108-09): EuroAmerican explanation of binary sex/gender categories may have to first presume
discreetly fixed categories, essentialised (tied down) as ahistorical and unchanging through time and
place. A Chipewyan perspective on gender explanation links alternate explanations together to
combine a context of many illustrative factors without reducing them to a single cause/effect, i.e., no
necessary and sufficient conditions of EuroAmerican culture. So there is male, female, and a third
category ambiguous without fixed categorisation as what it is until we see what it becomes later.
Male may be an achieved status and Female an ascribed rather than achieved status. Males must
achieve the status of maleness by attaining Inkoze (the collective knowledge of supernatural
causality where cause and effect are one) by displaying behaviour appropriate to knowing Inkoze.
Before doing so, men do not have gender. Women already have respect and status ascribed via
teaching skills and so do not need to perform in order to attain Inkoze.
Gender Status
Iroquois Nations Confederacy was matrilineal, but it does not follow it was matriarchal or
matrifocal. Western explanations assume that if it is not patriarchal then it must be matriarchal, etc.;
they are unable to conceive egalitarian societies with protean binary constructs.

12 (110-11): Taino peoples (at one time from Southeastern US) have puberty rites for boys and for
girls with an autonomous option of gender selection. Blackfoot had the notion of many hearted
women. Dineh had the nadlee as a mixed gender status: hermaphrodite of mythic trickster and
creator, highly coveted, and always treated with respectful awe. I can think of no EuroAmerican
equivalent. So at least some Indigenous peoples continued at attitude about gender that cherishes a
wide arena of personal autonomy and freedom.
Alice Kehoe, “Blackfoot Persons”: What really matters to Blackfoot is personal autonomy,
respecting each person’s competence even of very small children, avoiding bossing others.
Competence is the outward justification of exercising autonomy. If a person demonstrates
competence ordinarily in the domain of another sex or species, it is assumed the person has been
blessed either uninvited or through seeking by spiritual power to so behave. A woman who wanted to
go to war, as many did, was judged as a man would be in counting coup and seizing enemy weapons.
Conclusion
(111): To exercise such gender autonomy and polymorphous constructs in the presence of European
colonisers was to flirt with death. We do not find a utopia of sex and gender roles nor a romanticised
matriarchy among Indigenous Americans. But it appears as difficult today to define gender among
Indigenous peoples as it is to define other discreet binary dualist concepts within European ontology.
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Epistemology
Absolon, Kathleen E., Kaandosswin : how we come to know, Fernwood 2011, E 76.7 A26

Addressing how indigenous methodologies have been silenced and obscured by Western scientific
means of knowledge production, this reference challenges this colonialist rejection by examining the
work of 14 scholars who utilize indigenous worldviews. The analysis goes beyond studying these
academics' efforts, delving into their personal experiences during the production of their work and
describing how they recreate their methodologies. The discussion explores the ways these
researchers operate within mainstream academia, rendering their methods visible and helping to
guard alternative forms of knowledge from colonial repression. Understanding these intellectuals'
approaches as guided by paradigms, principles, processes, and contexts, this consideration argues
that they are holistic, relational, and interdependent with indigenous philosophies and ways of life.
Beatriz, Agnes, “A Challenging Conception of Persons,” APA Newsletter on Indigenous
Philosophy, Fall 2011 v11 #1

RE Thomas Norton-Smith: The Dance of Person and Place..
Bringhurst, Robert, (not First Nations), Everywhere being is dancing: twenty pieces of thinking, P
112 B725 2007:
Burkhart, Brian Yazzie (Cherokee), “What Coyote and Thales can teach us: an outline of American
Indian Epistemology,” in Waters, American Indian Thought. Fundamental
Cf. Hester, “Epistemology and American Indians.”
Some Introductory Principles of American Indian Philosophy

15-16: Coyote (and Rabbit, and Snake, and Skunk) is often seen as a philosopher because he
wonders about things and how they really work; but in the process often he forgets his place in the
world, how he is related, like Thales gazing at the sky and falling into a well (Thaetetus 174). They
exemplify what Native American philosophy is not when Coyote forgets the simple things, his
relations, what is behind him and at his feet.
Plato uses the story of Thales to explain what philosophy is, spending all his time on theoretical
questions such as what is a man without considering his next-door neighbour.
16: We must never forget the things around us and our relationship to these things.
Coyote also shows that the questions we ask are more important than the truths we might
consequently discover because how we act, how we ask questions affects our relations and the way
the world is by guiding how we will answer the question and hence how it will be answered. This is
contrary to the notion that what is true directs the method of questioning and the question itself so
that we will always come out with the same answer regardless. How we act is not merely a response
to stimulus in causal interactions with the world that is empty and meaningless, bearing only truth
and cold facts. There is no world, no truth, without meaning and value that arises in the meaningmaking of the world that we participate in by interacting with the world.
17: So we have the principle of relatedness; second, of the limits of questioning; third, of the
meaning-shaping principle of action. And fourth, the moral universe principle: facts, truth, meaning,
our existence is normative, there is no difference between what is true and what is right; so all
investigations are moral investigations: what is the right road for humans to walk? What is
knowledge , and how could we possibly have it given these principles?
Native philosophers generally think that most questions are a sign of confusion and
misunderstanding, with the answer often laying in the question itself: the question itself raises the
problem rather than it being raised by some state of affairs.
Western philosophers will then ask: How do you know what is right in the first place (arising from
its battle with skepticism)? How can less knowledge be better (rejecting the idea that certain things
that can be known should not be known: more knowledge is always better, even knowledge that we
cannot have due to the limits of our ability to know)?
18: There are other non-Western philosophies that agree that some things we should not know. The
Native American Indian perspective is that knowledge is not limited since we have as much as we
should.
The Traditional Western Approach to Epistemology

18: How could it be possible to justify having less knowledge as justified true belief?

19: Western epistemology purports to lay out the defining features of knowledge, the substantive
conditions of knowledge (rationalism, empiricism), and the limits of knowledge (viability of
skepticism).
The model of Western knowledge is propositional knowledge, which is thought to have permanence
as it can be written down, with such eternal knowledge as the pinnacle of philosophy. Modern
Western philosophy essentially never seriously considers that non-propositional knowledge is more
important, more basic, or even that such knowledge (by direct awareness or acquaintance, how-to
knowledge) cannot be reduced to propositional knowledge.
But that Western approach leads to the need for foundations that justify knowledge, but that requires:
(1) that at least some beliefs are not justified inferentially from other beliefs; (2) that no beliefs are
justified non-inferentially, i.e., the foundational beliefs have no foundation.
The American Indian Approach to Epistemology

20: So the situation is like that of the world resting on the turtle, with the dismissive response by an
elder that it must be turtles all the way down.
To Western philosophers, it is intuitive that justification is simply evidence. But Native American
philosophers find this counterintuitive because for them, at least the most important knowledge is
knowledge in experience, not propositional knowledge. Western philosophy prizes propositional
knowledge as potentially eternal, unlike knowledge by experience, lived or embodied knowledge,
that enables us to function in the world on a daily basis. It is not improved by propositional form and
cannot be justified propositionally. Cf. leaning to play through formal instruction, reading music,
etc., and learning to play by ear, etc.
21: Cf. Mahayana Buddhist prajna as the perfection of wisdom as enlightenment that cannot be
directly spoken or written but that is carried in one’s heart from experience, know-how that is fragile
and non-eternal and so must be actively held on to. But it need not be mystical knowledge but can be
very practical, e.g., playing music, cooking.
Western philosophy sees truth and knowledge as ends in themselves regardless of practical use. For
Native American Indians, knowledge is shaped and guided by human actions and goals and so
cannot be divorced from human action and experience. So just because we can formulate a question
does not mean that there is something to know or that we have formulated an actual question. There
is no imagining possible things that might be known but only what we need to know as a function of
our practical lives. It is a question that comes to us rather than one that we formulate. Displacing
oneself from the world in order to do philosophy is thus not only unnecessary but highly problematic
since it separates us from knowing whether we have real questions with real answers.
21-22: Example of Seneca knowledge of three sisters corn, beans, squash and how to support their
continued co-existence by rituals and planting and harvesting them together. The Seneca learned this
from observation and stories as one would learn a song, not by asking a series of theoretical
questions, which is not really to observe but attempts to skip over steps and try to find the end of the
process of knowledge, as does Western philosophy and science with its question-asking and testconstruction method: is this more dogmatic and less philosophical than Native American philosophy
that asks how we should best live through patient observation and contemplation.
22: In the West, literature, philosophy, science, religion are all quite distinct, with only philosophy
and science usually counted as knowledge at all. In Native American thought, none of these four can
be separated because knowledge is lived and so none of these four provide different takes on the
world if knowledge comes from and is carried only in experience.

23: For Native American philosophy, the right road for humans to walk is true and right: the universe
is moral. And so stories, ceremonies, prayers all speak the truth about the best ways to live, as in the
story of the three sisters. Medicine cannot be separated from magic, nor philosophy from poetry, etc.
But there are many levels of knowledge in Native American thought, e.g., twelve in Navajo thought
(with Western thought seen as on the lower levels most of the time). But even general knowledge is
still practical and lived, acquired through patient observation, contemplation, not by questioning and
hypothesis-testing. Hence a sort of phenomenological method.
American Indian Epistemology as a Phenomenology

Phenomenology, e.g., Husserl, has questioned Western philosophical assumption of a single, wholly
determinable, objective reality.
24: Greeks and early philosophy started Western concept of knowledge as objective truth and hence
the notion of universal science. Galileo claims that only properties that are mathematically
measurable are real. Descartes’ Meditations sees the world as entirely mechanical governed by laws
using mathematical analysis: hence entirely objective knowledge and science.
Husserl claimed that all knowledge comes first from the life-world and must return to it. The crisis in
modern science is also a crisis of culture as it has also facilitated the Western loss of the life-world,
e.g., as has threatened Native American lifeworld and so become a major concern of its philosophy.
Phenomenology distinguished the natural attitude (our ordinary experience of the world by which we
do what we practically need to do) and the phenomenological attitude (disengaged from this natural
world in order to reflect upon these natural attitudes as data to be understood so as to understand the
world and our place in it). Native American philosophy attempts to reflect while still retaining the
natural attitude, e.g., hence Coyote stories, and so unlike phenomenological attitude must maintain
our connectedness and find understanding through our connectedness rather than becoming detached
from it.
25: So Native American philosophy seeks a way of seeing the whole without discarding any of the
data even if it is messy and apparently contradictory and anomalous. The latter two emerge only in
the process of attempting a finished, general picture of the world, which is incompatible with
continuing to do Native American philosophy because it would claim to be finished, with nothing
left to observe. If we never stop observing and thinking, there is always room for new experiences
that can never be anomalous because there is no finished general theory in which they do not fit.
25-6: Phenomenology focuses on my individual experience and thoughts, i.e., it carries on the
Cartesian bias which may extend back to the beginnings of Western philosophy. Native philosophy
says “We are, therefore I am” and so must include all experience, not only my own, including what
is passed down in stories. We precedes I: understanding comes through the people. Cf.
environmental problems.
Through Western philosophy, science, technology, we have forgotten how we are all related; we
desire eternal life, eternal knowledge, like Coyote and Thales forgetting what is at our feet. Life and
knowledge are not permanent but must be continually cultivated, growing and dying as it feeds new
generations that will do the same. To do otherwise is to forget who we are.
Reference: Deloria, “Perceptions and maturity…” Spirit & Reason
[Also see Curry, “Some Thoughts on an American Indian Epistemology.”]

Castellano, Marlen Brant. 2000. “Updating Aboriginal traditions of knowledge,” in George Sefadei,
Budd Hall, and Dorothy Rosenberg, eds. Indigenous knowledges in global contexts: Multiple
readings of our world, Toronto: University of Toronto Press, 21-36,

Reference from Archibald, Indigenous Storywork]
Cheney, J., 2001, “Truth, knowledge, and the wild world,” C. Preston (ed.) Environment and Belief:
The Placing of Knowledge (Albany: State University of New York Press),
Clark, Jim, “Politicizing epistemology,” CAUT Bulletin, September 2010: reply to Stewart, Penni
below. http://www.cautbulletin.ca/en_article.asp?articleid=3104
Cordova, (Jicarilla Apache), “Approaches to Native American Philosophy,” in Waters, American
Indian Thought

Problems with teaching Indigenous philosophy
27: See Wittgenstein’s critique of “Remarks on Frazer’s Golden Bough” on difficulty of
understanding beliefs of those not like ourselves.
28: Non-Native Americans teaching Native American philosophy often commit these mistakes with
little knowledge of the culture or people who originate the ideas, instead simply plugging a concept
into his own cultural context, e.g., with concept of a soul, god, worship: Wittgenstein: “How
impossible it was for him [Frazer] to conceive of a life different from that of the England of his
time!”
It is not impossible to do Native American philosophy but requires a different approach from usual
methods, e.g., making assumptions about what ‘all people’ do, believe, etc. But can suppose that all
peoples have described the world, what it is to be human in the world, and prescribed a role for
persons in that world.
29: “concepts of cosmology represent a blueprint for ecological adaptation and the Indians; acute
awareness of the need for adaptive norms can be compared with modern systems analysis.” G.
Reichel-Dolmatoff, “Cosmology as ecological analysis: a view from the rain forest,” Man: the
Journal of the Royal Anthropological Institute, n.s. 2, 3 (September).
30: We must explore alien ideas to expand our own understanding of the diversity of human thought
rather than to expand our own ways of thinking so that they encompass all others: do not mistake the
Other for a mirror; we can also learn through a contrast with the Other.
Native American typically has to compete in two, often contradictory value systems; most EuroAmericans lack that experience but instead operates within their dominant world view and so do not
know they exist within a self-referential system of thought. Cf. Wittgenstein on showing the fly its
way out of the bottle: Native Americans know that there several bottles.
Teachers of Native American philosophy should at least know how a Native American language is
structured, if not speak it, and to know how culture is transmitted.
31: Native Americans are seen as too subjective to teach their own philosophy objectively, but then
are excluded from participating in Western philosophy because he comes from outside the culture
and so cannot fully understand it. First subjectivity is a flaw, then a requirement! Cf. Lem’s Solaris
where an alien intelligence is beyond human understanding; one character says “man doesn’t really
want communication with the Other; he wants a mirror.” Self-affirmation.
A teacher of Native American philosophy should not be a missionary seeking to convert Indigenous
thought to Christianity. Westerners assume (1) that all humans are operating on a common theme,
and so they pick various elements from the alien culture that fits into a Western theme and reject as

wrong those elements that do not fit; (2) that non-Westerners are less complex, less developed than
Westerners and so their ideas are less-developed forms of Western ideas; (3) that Indigenous peoples
are incapable of philosophical discussions; in fact, we discuss our own concepts, e.g., “tread
carefully,” and Western concepts, e.g., “love” and its many meanings, and the Western tendency to
reification of abstract concepts such as the sacred as an anthropomorphic deity, or motion, change,
duration as things called “time.”
32-3: It is a common Western assumption that concentrating on differences is grounds for
intolerance and so only commonalities are noted; and then we are surprised when disagreements still
arise out of this intolerance of differences! True tolerance includes acknowledging that even small
differences can have great import, and that there may not be a vast, universal, absolute Truth. It may
be that Earth’s diversity includes how humans organise and explain our diverse experiences of the
world.
33: Wittgenstein, Philosophical Investigations 230e: “If the formation of concepts can be explained
by facts of nature, should we not be interested, not in grammar, but rather in that in nature which is
the basis of grammar?--Our interest certainly includes the correspondence between concepts and
very general facts of nature. (Such facts as mostly do not strike us because of their generality.) But
our interest does not fall back upon these possible causes of the formation of concepts; we are not
doing natural science; nor yet natural history--since we can also invent fictitious natural history for
our purposes. I am not saying: if such-and-such facts of nature were different people would have
different concepts (in the sense of a hypothesis). But: if anyone believes that certain concepts are
absolutely the correct ones, and that having different ones would mean not realizing something that
we realize -- then let him imagine certain very general facts of nature to be different from what we
are used to, and the formation of concepts different from the usual ones will become intelligible to
him.”
For example, imagine that instead of “progress’ we had merely a concept of “change.”
Curry, Agnes B., “Some Thoughts on an American Indian Epistemology,” APA Newsletter on
American Indians in Philosophy, Spring 2005, 04:2, 1-5.

Comments on Burkhart, “What Coyote and Thales can teach us: an outline of American Indian
Epistemology,” re reconciling Indigenous thought with philosophising.
1: An epistemology that makes a principle of relatedness central and keeps relatedness open-ended
may have strange bedfellows.
Important principles of an American Indian way of thinking are (from Burkhart):
1. Principle of Relatedness: we must be careful of what we do, want, think, speak in light of our
mutual relations.
2. Principle of Limited Questioning: Questions is an ethical activity and so we should not ask just
any question we desire.
3. Meaning-shaping Principle of Action (part of the basis of Principle of the Limit of Questioning):
There is no truth in only true, cold facts; it is in the framework of human action’s entanglement with
a web of life already inherently meaningful. Language is action and ethical.
4. Principle of a Moral Universe: Facts, truth, meaning, existence are all morally weighted. So there
are ways we should not speak and questions we should not ask. Right action determines truth. There
are some things we should not know.
2: These principles form a web of mutual implications.
Non-propositional Listening, Humbly Petitioning
The notion that propositional knowledge must rest on non-propositional knowledge (contra
foundationalism) is a minority opinion in Western epistemology.

American Indian philosophy regards the search for foundations as often arbitrary and nonsensical (an
asking of false questions) and as potentially destructive of the knowledge attained, cultivated, and
put to use in traditional life. And insisting that knowledge is propositional endangers skills and ways
of living that depend on nonpropositional knowledge. lived knowledge embodied in all bodily
beings, not only humans.
But along with Burkhart’s example of playing by ear, surely knowing notes, key, time signature, etc.
can be helpful? How do we discard the latter as alienating tools if we do not try them? While prajna
is non-conceptual, lived knowledge, is it not achieved by moving through and transcending stages of
discursive, even theoretical knowledge, e.g., reading and pondering the Sutras?
Regarding Burkhart’s example of the Three Sisters (corn, beans, squash) where it would not be
respectful listening to formulate hypotheses and do controlled tests, how does it differ from just
peering or it being merely a truth out there for anyone to discover? American Indian says it is a
specific way of living, including spiritual practices. But then we have a version of Meno’s paradox:
knowing the right road depends upon being on the right road, but how does one end up on the right
road?
3: Nuu-chah-nulth philosopher E. Richard Atleo (Tsawalk: A Nuu-chah-nulth Worldview) speaks of
oosumich, the various practices of initiating, form the physical realm, positive interactions with the
spiritual realm: it is careful seeking in a fearsome environment where there are both physical and
spiritual dangers. That involves temporary suspension of ties to the physical and social realm in
order to cultivate courage and respect for spiritual forces by cleansing, fasting, celibacy, prayer.
Atleo advocates respectful investigation of these methods by contemporary academic research
methods that themselves could be critiqued from an Indigenous perspective.
American Indian Philosophy as Phenomenology
Burkhart agrees with Husserl in that in American Indian philosophy there is no phenomenological
attitude as such since we must maintain our connectedness and relations, never abandoning them in
the search for understanding but rather find understanding through them. But then how do we know
our relations?
Totally severing our embeddedness is impossible, and so there is no realm of timeless truths but only
ourselves and worldly significances caught up in time, à la Merleau-Ponty. But there are paradoxes:
American Indian philosophy cannot occur from a completely natural attitude because we must step
back from what we want to describe, e.g., as we might take some distance with the eyes when
observing the tasks of one’s hands, and thus for being open to the radically new in Indigenous
lifeworlds themselves.
Who Are Our Relations?
Loosening, never severing, the threads that connect us can possibly open us to seeing unexpected
relations. To be an Indigenous philosopher attempting to communicate Indigenous knowledge in a
foreign frame requires slackening some ties. Learning standard methods well enough to criticise
them in an institutional setting requires investment in them, which produces undeniable pain for
members of particular tribes or communities.
4: Columbus discovered the Americas, but Native Americans discovered Columbus, too, coming out
of the forest to look, not running into the forest. To rule out such curiosity is untrue to the story of
survival of many individuals, tribes, and communities.
The vision is never finished because the world is never finished. Any formulation of principles,
syntheses, questions is provisional in light of further thinking and observing.
Post-Husserlian phenomenology agrees with American Indian philosophy that the lifeworld is
primary and primordial, the ground of all experience and subjectivity. Heidegger’s Dasein is

collective: whatever I am, I always find myself already embedded, literally already “there.” There is
no I, self, body without the We of people, of place, of a history full of terror and a desire for
connection. In Heidegger’s later writings, the world as context is manifested in poesies. And poesies
is not eternal: for American Indian thought as for post-Husserlian phenomenology, the step into the
eternal is a step into nowhere. And humans cannot be nowhere, or be alone.
D’Andrade, Roy, “Cultural representations and psychological processes,” from The Development
of Cognitive Anthropology, Cambridge UP 1995.
D’Andrade, Roy, “Models and theories,” from The Development of Cognitive Anthropology,
Cambridge UP 1995.
Dei, George J. Sefa, et al, “Introduction,” “Situating Indigenous Knowledge,” Dei, Indigenous
Knowledges in Global Contexts: Multiple Readings of Our Worlds, University of Toronto
Press, 2000. UFV EBook
Deloria, Vine, Jr (Standing Rock Sioux, Fort Yates, North Dakota), Red Earth, White Lies. UFV E 98
F6 D35 1997

Examples of informal fallacies committed by modern science
Deloria, Vine, Jr (Standing Rock Sioux, North Dakota), “If You Think About It You Will See That It
is True," Barbara Deloria, et al (eds) Spirit and Reason; the Vine Deloria, Jr., Reader. E 98 P5
D45 1999
Deloria, Vine, Jr (Standing Rock Sioux, North Dakota), “Relativity, Relatedness, and Reality,"
Barbara Deloria, et al (eds) Spirit and Reason; the Vine Deloria, Jr., Reader.
DuFour, John (Standing Rock L/Nakota), “Ethics and Understanding,” in Waters, American Indian
Thought.

Argues for a distinction between moral and epistemological merit for belief. Cf. Burkhart, “What
Coyote and Thales can teach us: an outline of American Indian Epistemology”.
Edge, Hoyt L., “Individuality Relational Culture: A Comparative study” reviewed in Anne Waters
review of Tribal Epistemologies; Essays in the Philosophy of Anthropology, APA Newsletter
on American Indians in Philosophy, 01:1 Fall 2001.
Fixico, Donald L., (Shawnee, Sac and Fox, Muscogee Creek, and Seminole) The American Indian
Mind in a Linear world: American Indian Studies and Traditional Knowledge, 2003.
Young, Brad, nasty review, American Indian Quarterly, 28:1&2, 141-7.
Carpenter, Roger M., Canadian Journal of History; 40:2, Aug2005, 363-364: tepid.
Gill, Jerry H., “Knowledge, Power, and Freedom: Native American and Western Epistemological
Paradigms,” Philosophy Today, vol. 43, no. 4, pp. 423-438, Winter 1999
Gladwin, Thomas, East is a Big Bird, Harvard University Press, 1995

Will Brooke: Polynesian islanders’ navigation, often involving creation of hypothetical reference
islands, and, in particular, a very non-divided (nondigital) or continuous system of representation.
Goodman, Nelson, Reconceptions in philosophy and other arts and sciences, BD 241 G66 1988

Graveline, Fyre Jean, Circle works: Transforming Eurocentric consciousness, Halifax: Fernwood
Publishing, 1998. E 96.2 G73 1998

Reference from Archibald, Indigenous Storywork.
Hall, Budd L., George Jerry Sefa Dei, Dorothy Goldin Rosenberg, Indigenous Knowledges in
Global Contexts: Multiple Readings of Our World, University of Toronto Press, 2000. UFV
Ebook
Hamill, James, Ethno-Logic: the anthropology of human reasoning. GN 502 H34 1990

Will Brooke: Navajo cognitive practices, fascinating book.
Hester, Lee (Choctaw Nation Oklahoma), “Epistemology and American Indians,” APA Newsletter
on American Indians in Philosophy, 00:02, Spring 2001.

Included with addition in Hester & Cheney, “Truth and Native American Epistemology”
Difference between Native American story-telling and European belief-truth epistemologies.
Cf. Burkhart, “What Coyote and Thales…”
1: Cordova: Any Native American has more in common with any other Native American than with
any non-Native American.
2: Story re Elder’s answer to question “What makes you Creek?” A: “If you come to the stomp
ground [ceremonial grounds for Creek religious practices] for four years and dance the dances, then
you are Creek.”
A Westerner would have emphasized belief, as does Western philosophy that characterises
philosophical schools in terms of their beliefs and does epistemology by speaking of justification,
defeasibility, facticity, truth re beliefs. The concern is for the way things are expressed in
propositions that we believe or even know, or not.
A student asked me if I believed in certain Native American ceremonies (as someone trained in
Western philosophy who teaches symbolic logic, etc.), and I answered that I neither believed nor
disbelieved, I have seen and experienced things in traditional ceremonies that I don’t comprehend: I
know my experiences but cannot say what I experienced.
Most ceremonies are approached via ‘non-belief,’ e.g., note combination of reverence and
irreverence with joking at most serious part of ceremony. But our traditions are approached with
great reverence and non-belief.
3: Westerners equate belief with truth expressed in propositions with truth-values. To assert a belief
is to assert a certain picture of the world, the map and the territory. Western belief generally implies
some correspondence between map and territory, ideally a one-to-one correspondence between their
elements: the Truth.
The Native American map is not meant to be a high fidelity picture of the territory but an actionguiding set of ideas: particular actions are what make one Creek. Native Americans often ask how
Westerners can assert the truth of ideas that they do not follow in their actions, e.g., popular
sovereignty, religious freedom, sanctity of property, peace, brotherhood. Yes, there are bad people
and governments. But if you think your map embodies the territory despite it being incorrect,
incomplete, or both, then it is not good for action-guiding, leading you to claim you have reached the
right destination even when you are hopelessly lost.
For example, in Western philosophy, we have all entertained skeptical ideas, but how could they be
true, how could they be followed, e.g., solipsism: if your map cannot be followed, what good is it?

With agnosticism about the connection between map and territory, the map cannot be action-guiding,
but it is an attitude that is helpful about our experience of our own actions and their consequences.
4: In Choctaw and other Native American languages (Kiowa has a lot), there are markers to indicate
you are passing on second-hand experience, i.e., hearsay markers that register the speaker’s attitude
towards the source of the experience, e.g., “someone says,” “don’t we agree that…” “look, you
idiot!”
Academics often seem to suggest that elders make up stories when they don’t know the answer to a
question because they don’t understand their own traditions as well as does the academic: the
academic’s map is right and the elders have lost theirs.
When you do not claim to have the correct map then you do not claim to have the Truth and so are
willing to accept that others have maps as good or as bad as your own. Your own map primarily
traces your own path through life and so you are always eager to share stories to broaden your map,
at least regarding the thinking of anthropologists.
Knowledge is narrative of a life lived in the world. Your individual stories may or may not provide a
map of the world but do tell about the consequences of your actions. You can learn much if you
believe little; you can even be taught.
Most sayings have contradictories, e.g., Haste makes waste. The early bird catches the worm. Native
Americans do not attempt to extract truth out of stories as do Westerners: the narrative is as close to
the truth as you can get. As the Western tradition refines its truths, resolving contradictions by
adding more and more exceptions and greater and greater complexity, these truths may eventually
more nearly resemble stories, as Native Americans are already at the fire telling some good ones.
Hester, Lee Hester (Choctaw Nation Oklahoma) & Jim Cheney, “Truth and Native American
Epistemology, “Social Epistemology 15 (4):319–334, 2001.

Addition to Hester, Lee (Choctaw), “Epistemology and American Indians.”
1. Jim Cheney: How important is truth to knowledge and epistemology?
319: Ceremonial worlds are world or stories within which we live that orient us in life: the sacred
that provides more-than-human meaning of our worlds, nature, human and relationship between
them, a lá Northern Tutchone term re what is correctly, responsibly true to what you believe in, what
is good for you and community for everybody’s well-being. (The notion of a responsible truth
suggests a way around ‘defeat and confusion’ Nelson Goodman and Catherine Elgin diagnose in
contemporary Euro-Western philosophy.)
n5: Truth as correspondence is incomprehensible; and so in instead of speaking of truth, certainty,
knowledge, we should focus on rightness (as fitting and working into a discourse of other symbols in
order to forward work in hand or prospect), adoption, understanding. This is not a coherence or
pragmatic theory of truth since they recommend switching from truth to rightness and from certainty
to adoption (of putting to work, but not implying any degree of confidence) and then attempting to
achieve a relatively durable but flexible network of adoptions. Knowledge gives way to the process
of understanding as the collection of abilities to inquire, invent, discriminate, discover, connect,
clarify, order, organise, adopt, test, reject in an effort towards the cognitive making and remaking of
a world, worlds, or a world of worlds. GOODMAN, N. and ELGIN, C. Z., 1988, A reconception of
philosophy. In N. Goodman and C. Z. Elgin, (eds) Reconceptions in Philosophy and Other Arts and
Sciences (Indianapolis: Hackett Publishing), pp. 155–161.
320: Following Austin’s notion of performative function of language, a ceremonial world is built on
ethical-epistemological attentiveness (respect, as Indigenous say) instead of epistemology of control,
as synthetic creations adjusted holistically to all concerns arising from focusing on responsible truth
regarding everyday practices and experience that makes it possible to survive, orienting all

community members so that all can flourish as far as possible. So the question is not whether it is
true in the modern sense but whether responsibly or correctly true.
Everyone lives in such worlds more, or less in the case of Euro-Western ‘value-neutral’ ‘true’
accounts of how the world really is, severed from the notion of creating a world in which humans
flourish and based on epistemologies of domination and control, in which ethics are proposed to
counter domination and control but which are almost guaranteed to fail given Euro-Western
epistemological foundations.
Deloria (Spirit & Reason): Native American epistemology is ethically informed so that any truths are
responsible truths [7: as an inherent part of them, not like a moral law]. Deloria: any fool can treat a
living thing as a machine and create conditions that require it to perform certain functions by brute
force that produces slavery (13). Indigenous peoples did not force but accepted secrets from the rest
of creation. Forcing secrets only answers specific questions, not finding the whole story through the
communication of knowledge (135-6).
321: One travels from information to knowledge to wisdom as patterns of interpretation and
explanation appear so that even thoughts seem to organise themselves into societies. Native
Americans allow the process to continue beyond Western science’s premature derivation of laws that
it assumes are inherent in the universe’s structure but that will also produce anomalies and
incomplete understanding (14).
As Hester says, belief enters the Western picture and the map is mistaken for the territory. For Native
Americans, map and territory are both real but are not the same, i.e., there is no notion of true belief.
Instead, there is recognition and perceptions which involve the totality of the personality (Deloria
362). ‘Euro-Westerners have beliefs. Native Americans have visions (15). Beliefs mistake the map
for the territory, but whole visions are integrating experiences at the core of ceremonial worlds that
orient Native Americans culturally, spiritually, psychologically, politically, and regarding
subsistence and use of technology, while holding the still unexplained as mystery accepted and
revered, not discarded as useless (135). Western science’s heavy concentration on information and
theory produces youth, not maturity (15).
322: Instead of matching generalisations with new phenomena, Native Americans match a more
specific body of information with immediate event or experience; and exceptions to the rule become
a new set of specific behaviours that open new classifications for future information. (67, 68) There
could not be abstract propositions that could be used to explore the structure of the physical world;
instead, knowledge is derived from individual and communal experiences in daily life, keen
observation of environment, and interpretive messages derived from spirits in ceremonies, visions,
dreams. (43, 44)
n8: re Cytologist Barbara McClintock’s methods.
Principle One: Native Americans did not discard any experience; everything had to be included in
the spectrum of knowledge and related to what was already known.
Principle Two: Accounts are not necessarily to be understood in literal, historical terms (which does
not mean that they are not accurate but merely mythical) but as a depiction of one element of the
ceremonial world; we must consider over our entire lives the often multiple ways that a particular
story or experience might instruct us, with inexhaustible depth.
Principle Three: Everything that humans experience has value and instructs us on some aspect of
life. (45)
322-3: Cf. Weston re universal consideration in environmental ethics: all things should be taken as
valuable until proved otherwise, and we should advocate for those so far excluded or devalued:
ethics opens the way to knowledge; epistemology is value-driven. (Cheney & Weston,

“Environmental ethics as environmental etiquette...”. Environmental Ethics 21, 115, 134.
Deloria: Knowledge about plants and birds can form the basis of ethics, government, economics. (66,
67) Contrast with Kuhn’s notion of paradigms which are highly selective regarding data and
problems.
323: Deloria’s attributes of the moral universe have the same status as his three epistemological
principles: there is a proper way to live in the universe, a direction to the universe exemplified in the
growth cycles of childhood, youth, old age with the responsibility to enjoy life, increase in wisdom
and spiritual development of personality. All activities, evens, entities are related. (46)
324: Moral life is not deduced from or suggested by a prior, value-neutral account of the universe or
metaphysics of morals; rather, morality opens the way to knowledge, epistemology is value-drive
rather than vice versa.
Construing one’s thinking in terms of belief is not the overtly intellectualised way in which
Indigenous people seem to conceive of experience.
Deloria: If the universe is moral or has a moral purpose then it must be alive. It nurtures all forms of
life from people, plants, etc., to continents. But we should not attribute any other attributes of lesser
beings (such as that of humans) to it. To deny the earth is living requires metaphysics. Coming last,
humans’ activities resemble the activities of older life-forms. (49, 50)
325: “The living universe requires mutual respect among its members, and this suggests that a strong
sense of individual identity and self is a dominant characteristic of the world as we know it. The
willingness of entities to allow others to fulfill themselves, and the refusal of any entity to intrude
thoughtlessly on another, must be the operative principle of this universe. Consequently, selfknowledge and self-discipline are high values of behavior . ... Respect . . . involves two attitudes.
One attitude is the acceptance of self-discipline by humans and their communities to act responsibly
toward other forms of life. The other attitude is to seek to establish communications and covenants
with other forms of life on a mutually agreeable basis.” (50, 51)
These conclusions are not force upon us by the notion of a living universe but follow quite naturally
from a ceremonial world built to find the proper moral road upon which humans should walk.
“All my relatives” as opening and closing for ceremonies reminds us of our responsibility to respect
life and fulfil our covenantal duties. But it also describes Indian epistemology: the methodological
basis for gathering information about the world. (52)
When Deloria talks about using epistemological method to gain ‘insights and knowledge about the
real essence of the earth,’ he is not speaking of deep truths about the world but of a deeply practical
map of the (ceremonial) world, bringing together the experience of the moment with the interpretive
scheme woven over the generations. The central value is that of adaptive fit, not domination and
control, as epistemological guidelines that enable those who adopt them to become attuned to what
the world tells them about human adaptive fit in the larger, more-than-human community. In
contrast, epistemology shaped by domination and control implies a human monologue that structures
the world around human order and purpose, not permitting the world to speak on its own behalf, a lá
Bacon putting nature on the rack. Native American epistemology is marked by respect: “the
acceptance of self-discipline by humans and their communities to act responsibly toward other forms
of life... [and] to seek to establish communications and covenants with other forms of life on a
mutually agreeable basis.”
Holmes, Leilani, “Heart Knowledge, Blood Memory and the Voice of the Land: Implications of
Research among Hawaiian Elders,” in Hall, Indigenous Knowledges in Global Contexts:
Multiple Readings of Our World

Jocks, Christopher Ronwanièn:te, “Spirituality for Sale: Sacred Knowledge in the Consumer Age,”
American Indian Quarterly, Vol. 20, No. 3/4, Special Issue: To Hear the Eagles Cry:
Contemporary Themes in Native American Spirituality, Summer - Autumn, 1996, pp. 415-431.

Demonstrates how the appropriation of a spiritual system has had political and interpretation failures
and, while these issues have become exaggerated almost like a cartoon form by New Age
enthusiasts, they have also become embedded subtly into academic research.
Kovach, Margaret, Indigenous methodologies : characteristics, conversations and contexts, 2009,
E 76.7 K68 2009

What are Indigenous research methodologies, and how do they unfold? Indigenous
methodologies flow from tribal knowledge, and while they are allied with several western
qualitative approaches, they remain distinct. These are the focal considerations of Margaret
Kovach's study, which offers guidance to those conducting research in the academy using
Indigenous methodologies. Kovach includes topics such as Indigenous epistemologies,
decolonizing theory, story as method, situating self and culture, Indigenous methods,
protocol, meaning-making, and ethics. In exploring these elements, the book interweaves
perspectives from six Indigenous researchers who share their stories, and also includes
excerpts from the author's own journey into Indigenous methodologies. Indigenous
Methodologies is an innovative and important contribution to the emergent discourse on
Indigenous research approaches and will be of use to graduate students, professors, and
community-based researchers of all backgrounds - both within the academy and beyond.
Distributed by Syndetic Solutions, Inc.
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Lee, Wei-Lun, “Phenomenology as a Method of Indigenous Psychology,” The 3rd PEACE
conference, Seoul, South Korea. 2009.
Marlor, Chantelle (UFV Sociology), “Bureaucracy, Democracy and Exclusion: Why Indigenous
Knowledge Holders Have a Hard Time Being Taken Seriously,” Qualitative Sociology, Vol. 33,
No. 4, December 2010, pp. 513-531.

Compares two sets of biologists’ and two sets of First Nations’ ways of knowing about clams to
explore differences between the two groups’ knowledge practices.
Meyer, Manu Aluli (Hawaiian), “Acultural Assumptions of Empiricism: A Native Hawaiian Critique,”
Canadian Journal of Native Education, 2001; 25:2, 188-198.

189: I came upon this topic of Hawaiian epistemology from going to Harvard and learning to barter
in the language and culture of power to get across a message and resist erasure.
191: In certain settings, I never say “Hawaiian ways of knowing” because such discussion can be
dismissed as a quaint anthropomorphic museum piece.
192: We understand epistemology in intellectual terms, but I experience it as a tool of oppression and
so a place of battle: if you do not define your epistemology, someone else will do it for you. Why
would we believe that philosophy—Plato, Kierkegaard, Aristotle—is acultural and so that what it
says applies to us as a universal ideal? Because we are educated that way: I, my mind, has been
colonised.
193: Any philosophy is a statement of culture and requires hermeneutics, a philosophy of
interpretation: who is talking in what time to whom.
Spirituality is not about religion but about the fundamental sense of how we relate to the world, see
the world, and it relates back to us, a spiritual context.

194: There is a cultural nature of the senses, e.g., a Hawaiian and an Albertan do not see the ocean
the same way, mediated by history, genealogy, culture, context, experience. It is uncomfortable
because then relativism comes into play, but there is something between universalism and relativism,
which are false dichotomies. In Hawaiian culture, everything has gender, but that gender shifts: male
traits shift into female traits so that strength then becomes flexible and female traits that become
more male and so receptivity becomes assertive.
194-5: Relationship and knowledge is the notion of self through other: other people, relatives, ideas,
environment: I-You in constant rapport, experience, dialogue. The autonomous I is a new invention;
but self-esteem movements of the 1970s-80s did not do very well in Hawaii because they focused on
you regardless of others.
195-6: Utility is fundamental to knowledge for it to be meaningful or important. Does a plant
describe an idea, person, place, does it heal, is it food, does it link to our history. Plants without a
purpose were not named. Knowing fewer names and more function did not make our universe
smaller; it made it deeper, relationary, spiritual, utilitarian, and thus important.
Knowledge has become a thing as if enduring knowledge could ever be quantified: to me, this is
simply information.
Causality in language, words make knowledge a living experience. Words cause something.
197: Alternatives to the illusion of separation of body and mind: the word for wisdom has the same
root as the Hawaiian word for gut, the site of intellect and emotion, precluding the cogito as severing
body and mind.
197-8: Epistemology is also cosmology because it is linked to the origin and essence of a people as
evolving human beings with a culture.
All these parts of epistemology is a whole.
Peat, David, “Coming to knowing,” in Lighting the seventh fire: the spiritual ways, healing, and
science of the Native American, Carol Publishing Group, 1994.

Dr. F. David Peat, a theoretical physicist, spent much of his life trying to understand the universe
through the means of western science. Then, in the 1980s, he began a series of encounters with
Native Americans that gave him a profoundly different perception of reality - from their view of the
creation of the world and birth itself to death and beyond. Often moving and always enlightening,
Lighting the Seventh Fire describes a stress-free and inspiring way of life so very different from the
harsh, complex world in which we live. Dr. Peat addresses such topics as: Healing and Disease,
Science, Mathematics, History and Myth, Language, and Time. Everything is viewed in a different
fashion from the way we see things. For example, physical healing can often be achieved through
song, which Native Americans believe lives on long after the singer dies. In Ceremonies of Renewal,
everything from the movement of the sun to the stability of society is in a state of flux. It is through
negotiating compacts with the energies of the universe and carrying out periodic ceremonies of
renewal that stability and balance can be ensured. Thus, the People of the Plains meet each year to
celebrate the Sun Dance, which is performed for many days around the sacred cottonwood tree. They
claim this ceremony plays its role in maintaining the harmony and balance of the cosmos. For the
author, the Sun Dance became his introduction to the world of Native American science. In sacred
mathematics, numbers are not abstract, static things, but living entities that transform one into the
other. And history is not written down but passed on by storytellers who recount events of past
generations, including migrations thattook place before time as humans experienced it. The title
Lighting the Seventh Fire prophesizes that when the seventh fire is lit, the Native American and the
white man will become brothers. It bridges the world views of Blackfeet, Iroquois, Haida, Hopi,

Ojibwaj, and Mayan peoples and our own scientific account of reality. It reveals a world in which
time moves in a circle, rocks speak, animals transform, and songs bring about healing.
Pratt, Scott L., “Plural Worlds and Border Agents: Comments on The Dance of Person and Place,”
APA Newsletter on Indigenous Philosophy, Fall 2011 v11 #1:

RE Thomas Norton-Smith: The Dance of Person and Place...
Ripinsky-Naxon, Michael, “Shamanistic Mediation of Meaning,” reviewed in Waters book review of
Tribal Epistemologies; Essays in the Philosophy of Anthropology, APA Newsletter on
American Indians in Philosophy, 01:1 Fall 2001.
Roberts, Roma Mere and Peter R. Wills, “Understanding Maori Epistemology: A Scientific
Perspective,” reviewed in book review of Tribal Epistemologies; Essays in the Philosophy of
Anthropology, APA Newsletter on American Indians in Philosophy, 01:1 Fall 2001.
Rosenstand, Nina, “Conserving Knowledge in Cultural Diversity,” reviewed in Waters book review
of Tribal Epistemologies; Essays in the Philosophy of Anthropology, APA Newsletter on
American Indians in Philosophy, 01:1 Fall 2001.
Ryser, Rudolph C., “Observations on ‘Self” and ‘Knowing,’” reviewed in Waters book review of
Tribal Epistemologies; Essays in the Philosophy of Anthropology, APA Newsletter on
American Indians in Philosophy, 01:1 Fall 2001.
Silko, Lesli Marmon, “The People and the Land are Inseparable,” in Susan Wittig Albert et al (eds),
What Wildness Is This: Women Write about the Southwest, University of Texas Press, 2007.
Silko, Lesli Marmon, “Yellow Woman and A Beauty of the Spirit,” Yellow woman and a beauty of
the spirit: essays on Native American life today, Simon and Schuster, 1996
Sorenson, E. Richard, “Preconquest Consciousness,” reviewed in Waters book review of Tribal
Epistemologies; Essays in the Philosophy of Anthropology, APA Newsletter on American
Indians in Philosophy, 01:1 Fall 2001.
Stewart, Penni, “CAUT Replies to Politicizing Epistemology,” CAUT Bulletin, September 2010.
http://www.cautbulletin.ca/staging/en_article.asp?vol=306&ArticleID=3105
Stewart, Penni, “Trent leads in recognition of Indigenous Knowledge,” CAUT Bulletin, June 2010.
http://www.cautbulletin.ca/en_article.asp?SectionID=1259&SectionName=President%27s%20
Column&VolID=304&VolumeName=No%206&VolumeStartDate=6/11/2010&EditionID=32&Editi
onName=Vol%2057&EditionStartDate=1/14/2010&ArticleID=3088
Tomsons, Sandra, “Epistemology: Constructing or Deconstructing Worlds?” APA Newsletter on
Indigenous Philosophy, Fall 2011 11:1: re Thomas Norton-Smith: The Dance of Person and
Place.
Torrance, Robert M., “Some Shamanistic Affinities of Western Culture,” reviewed in Waters book
review of Tribal Epistemologies; Essays in the Philosophy of Anthropology, APA Newsletter
on American Indians in Philosophy, 01:1 Fall 2001.
Waters, Anne (Seminole), Book Review of Tribal Epistemologies; Essays in the Philosophy of
Anthropology, APA Newsletter American Indians in Philosophy, Fall 2001, 01:1

21: Because of humans’ relative youth, experience and lack of knowledge compared to other
peoples, they needed a brain that enabled them to learn more.
What is the relationship between the brain’s consciousness and culture, and between culture and
physical reality? Investigating consciousness must theorise these relationships while assuming them;
so assumptions about these thee may produce apparently disparate truth claims.
Helmut Wautishcer, “Pathways to Knowledge”: If we use a reductionist methodology where human
intelligence is merely the application of deterministic principles of neuropharmacologies, rewards,
punishments, then a sentient being not acting in a predictable manner is a form of pathology. Rather
than a subject-object dichotomy, they see that neither consciousness nor life can be separated from
each other without losing lived consciousness. And that consciousness is both personal and
collective. For man Indigenous people, that collective includes the living universe (cosmos) of
people.
Rudolph C. Ryser: “Observations on ‘Self” and ‘Knowing’: With the Cowlitz [and other Indigenous]
people, that includes eternal changeability: living, contradicting capacities of self both as manifesting
interdependence and simultaneous capacity for independence.
22: Individual personality is distinguishable from the collective self by physical separateness which
is essentially an illusion: the fractional self has meaning only in relationship to the collective self.
Compare human people with Mowich (deer people): travel collectively, can pretend to be alone but
are at once itself and all other things, experience calm serenity as part of collective consciousness
until there is change that is experienced as shared consciousness of tension, can choose to separate
from collective consciousness, e.g., to give itself to a hunter.
Time, space, place animate a great consciousness in the universe via five different streams of
thought: Cyclicism (Eastern Mediterranean to 18th century), Cuarto Spiralism (Western Hemisphere),
Fatalism (Asia), Providentialism (Christendom), Progressivism (Western Modern Industrialised).
These different ways of knowing can form a great river of thought. But Progressivism allege it is
objective, placing humans in a dominant role controlling earth’s destiny.
Hoyt L. Edge, “Individuality Relational Culture: A Comparative study”: Western atomistic vs.
Balinese and Australian Aboriginal relational concepts of self. Former values sameness, searches for
selves of commonality and suspects deviations. Latter values autonomy and seeks out different,
unique perspectives. Former has autonomy as a given of human nature; Aboriginal notions of
autonomy as developed by relationships with others where one grows into relationships with others
by developing relationships unique to that person’s perspective. Perhaps we can form a robust notion
of community based on difference and individuality, shifting the Western notion of self to a
relational notion.
22-23: Roma Mere Roberts and Peter R. Wills, “Understanding Maori Epistemology: A Scientific
Perspective,” argue that to know something is to locate it in space and time, e.g., as Native
Americans have said for years that identity is relative to an ancestral homeland, reference to place
establishes one’s personal identity, knowledge of place is knowledge of a line of historical and
cosmological entry into the world. Where everything is relationally connected, locating one’s place
requires both cosmogonic and anthropogonic templates, a framework that begins with divine power
or energy, spiritual breath or life force that precedes shape, form, space, time (not Western notion of
inherent principle of mechanics or a random event). Moral tenets, causal explanations, tribal history,
extratribal relations, etc., are conveyed with narrative using multiple interpretations so that
knowledge of the status of the listener is necessary to decipher their meaning, e.g., names of
mountains makes manifest the tribe and cannot be externalised, objectified, made separate from
oneself as a manifestation of one’s people. To be Anishnabe is to identify place, being, group,
relationships in the world, an ontology of biology, society, culture over millennia. Rather than a

teleological universe that progresses, an Indigenous context brings knowledge of past ancestors and
ancestral knowledge to the present to guide actions by ancestral values. And what generations do
now will inform what generations do in the future, maintaining a moral accountability to future
generations. Any attempt to bridge this approach with contemporary scientists claiming that
scientific methodologies are value free as are scientists.
23: E Richard Sorenson, “Preconquest Consciousness,” is a good example of why many Indigenous
people reject anthropology and its language, exploitative pictures, sexism, literary rather than
descriptive approach, telling “Just So!” stories.
Michael Ripinsky-Naxon, “Shamanistic Mediation of Meaning,” seems to grasp well that a dualistic
cosmology need not imply a dichotomous cosmology. But his view of shamanism is a bit simplistic
with overemphasis on role of drugs, e.g., Cp. Robert N. Hamayon.
Nina Rosenstand, “Conserving Knowledge in Cultural Diversity,” imposes Western concepts of
persons onto native ideas without a prior discussion of human nature, humans among all our
relations, and dismisses the entire realm of metaphysics, ontology, epistemology that form the fabric
of social ethics.
Robert M. Torrance, “Some Shamanistic Affinities of Western Culture,” has such a broad concept of
shamanism as to include everything and thus nothing in particular: those who make poetry, do standup entertainment, are possessed, have visions, trances, ecstatic flight, etc.
Wautischer, Helmut (ed), “Pathways to Knowledge,” Ashgate Publishing, 1998.

Reviewed in Waters book review of Tribal Epistemologies; Essays in the Philosophy of
Anthropology, APA Newsletter on American Indians in Philosophy, 01:1 Fall 2001.
Reviewed by Anita Cherian, Indian Folklore Research Journal, 1:2, 2002, 115-119.
https://indianfolklore.org/journals/index.php/IFRJ/article/download/218/225.
“This is perhaps anthropology at its most naïve, but given the complex, interlinked times we inhabit,
naiveté might not qualify as an adequate alibi.”
Whitt, Laurie Anne (Choctaw), “Biocolonialism and the Commodification of Knowledge,” in
Waters, American Indian Thought.
Wilson, Shawn, Research as ceremony: indigenous research methods, Fernwood Pub., UFV GN
380 W554 2008 Ab Ch

Describing a research paradigm shared by indigenous scholars in Canada and Australia, this study
demonstrates how this standard can be put into practice. Portraying indigenous researchers as
knowledge seekers who work to progress indigenous ways of being, knowing, and doing in a
constantly evolving context, this examination shows how relationships both shape indigenous reality
and are vital to reality itself. These same knowledge seekers develop relationships with ideas in order
to achieve enlightenment in the ceremony of maintaining accountability. Envisioning researchers as
accountable to all relations, this overview proves that careful choices should be made regarding
selection of topics, methods of data collection, forms of analysis, and the way in which information
is presented.
Young, Brad, review of Donald L. Fixico, The American Indian Mind in a Linear world: American
Indian Studies and Traditional Knowledge, 2003, American Indian Quarterly, Winter & Spring
2004, 28:1&2, 141-7.

141: Fixico rarely gives appropriate credit.

142: Fixico undermines debate about Indigenous research protocol, cultural appropriation,
community accountability, instead affirming that non-Indigenous academicians can see in a
traditional Indian way if they learn traditional ways and accept Indigenous values and beliefs.
143-4: Mimics master-slave relationship and liberal ideology, for example that American Indian
Studies (AIS) has finally become domesticated and relevant to white majority. He ignores the work
of Elizabeth Cook-Lynn.
145: The book is a work of Fixico’s academic narcissism.
Despite Fixico’s liberalism, sometimes you cannot reform the imperial beast, as in the area of nonIndigenous education and research. There is a growing consensus of Indigenous academics that the
best defence is not sleeping with the enemy but defying imperialism “via positions of peace, power,
and righteousness, axiologically focused on Indigenous peoples/community.”
146: This book “is recommended for white academics as an example of the effects of pressure on
Indigenous academics to conform for professional survival, for Indigenous students as an example of
how not to research and write, and for Indigenous scholars to use as an example for your students on
how one can betray kinship responsibilities amongst Indigenous academics.”
Identity
Churchill, Ward, “Sam Gill's Mother Earth: Colonialism, Genocide and the Expropriation of
Indigenous Spiritual Tradition in Contemporary Academia,” American Indian Culture and
Research Journal, Vol. 12, No. 3, 1988, pp. 49-67.

Commentary states that there is a growing tendency to distort and misrepresent Native American
spiritualism in academic and commercial circles.
Driben, Paul, Donald J. Auger (Ojibway Pays Plat First Nation, north shore Lake Superior),
Anthony N. Doob, Raymond P. Auger (Pays Plat First Nation, Robinson Superior treaty area),
"No Killing Ground: Aboriginal Law Governing the Killing of Wildlife Among the Cree and
Ojibwa of Northern Ontario", Ayaangwaamizin 1:1 (Spring 1997): 91-107.

Differences between European and Native American laws and ethics regulating hunting.
Native American behaviour show that they do not operate by same standards as Europeans, e.g.,
responding to economic supply and demand.
They may speak to those who violate ethics re non-human animals. But mainly they leave it to the
animal-boss-spirits to enforce sanctions against violators.
Duarte, Eduardo M., "Con-servative Education, Ecological Thinking," Hofstra University,
http://www.philosophy-of-education.org/conferences/pdfs/DuartePESGB07Submission.pdf

Conservative, ecological education as welcoming to the world needs to go back to Aboriginal
origins.
Heidegger-Arendt
Duarte, Eduardo M., “Kant, the Nomad, and the Publicity of Thinking: Finding a Cure for Socrates’
Narration Sickness,” Philosophy of Education 2008. Hofstra University.

Freeing thinking from the sovereignty of the thinker and pluralising the self.
Heidegger-Arendt

Duarte, Eduardo M., “Renunciation, Intervention and Initiative.” Workshop Paper, Philosophy of
Education Society of Great Britain Annual Meeting, New College, Oxford University, April
2006 http://construct.haifa.ac.il/~ilangz/oxford/duarte1.pdf

Heidegger-Arendt
Duarte, Eduardo M., Beyond Fragmentation, Toward Polyphony; Discourse Ethics, Critical
Pedagogy, and the Multicultural Condition, LAP Lambert Academic Publishing ISBN 978-38433-6515-4, ppb, 192 Pages

The musical category of polyphony represents this study's heuristic metaphor of a community life
that is both multicultural and democratic. Within a polyphonic democratic public sphere diverse
people(s) are understood to be dynamically related to one another. They are not simply enduring,
"tolerating," or coexisting in a fragmented detente. Polyphonic democratic community life generates
cultural symbiosis, cross-cultural and intercultural growth. Within this context, self and society are
understood to be fluid and developing, rather than fixed and static. The polyphonic public sphere is
thus based upon the concept of mestizo agency, and described as a borderland culture. This study
advances a critical philosophy of education that is propelled through a dialectic of deconstruction
and dialogue, and sustained through the empathetic imagination.
Forbes, Jack D. (Powhatan-Renápe, Delaware-Lenápe), “Finding a Good Path, a Path with Heart,”
Columbus and other Cannibals, 181-192.

181: Gotama [Buddha] and Native American teachers use similar teaching methods of direct
perception by senses and non-ordinary experiences such as dreams, visions.
We are mixed with and part of what Europeans call the environment. But for us, there are no
surroundings. I can lose various parts of me and still survive but cannot do without air, sun, earth,
water, plants, animals. So what is my real body?
182: We are not autonomous, self-sufficient beings as Europeans mythologise. We do nothing by
ourselves… [many excellent examples]
I am a circle of consciousness in a series of circles… [examples]
183: And these circles are all mutually dependent and overlapping into love, that mystery that holds
it all together, But Europeans insist on their dogmatic myths, perhaps because they cannot tolerate
mystery in the “real world,” or love of the earth.
184: It is even a mystery that can be doubted whether the earth or we are alive, have souls, love. But
nothing can reproduce by itself. And death happens to produce life.
185: Seeking knowledge should not be a matter of dogmatism or subordination to someone else or
ambition or simple gratification but a path with heart, a source of great peace and pleasure travelling,
a joyful journey.
186-7: The prospect of one’s death teaches us to gain control over our own lives, to live a
worthwhile life filled with precise acts, beautiful acts, travelling in beauty and humility seeking
knowledge, avoiding wetikos' false masks of arrogance, sophistication, hedonism, greed,
materialism, hollow and meaningless victories.
188: Wetiko kill but are not warriors, learn skill but not wisdom, are surrounded by death without
learning its message, chasing the rewards of a transient world deluded into thinking big tombs can
make it permanent, turns people into werewolves and vampires.
189-92: Descriptions of the right road, e.g., as followed by Cesar Chavez.

Forbes, Jack D. (Powhatan-Renápe, Delaware-Lenápe), “Native Intelligence: Where Do Our Bodies
End?” American Philosophical Association Newsletter on American Indians in Philosophy,
Spring 2004, 194-5.

Short explication of Indigenous person’s identity.
…as bodies without borders, a living system including the universe with its centre everywhere.
Glowacka, Maria D., “The Concept of Hikwsi in Traditional Hopi Philosophy,” American Indian
Culture and Research Journal, Vol. 23, No. 2, 1999, pp. 137-143.

Questions accuracy of rendering hikwsi as soul by many authors but then cites those authors re her
explanation.
1: Many scholars oversimplify hikwsi as Hopi equivalent of soul.
For Hopis, death does not end a person’s presence in the physical world but marks a transition from
one form of being-experience to another. A person’s breath (hikwsi) leave the body and goes to
another place-realm “down below” of existence not separated from the world of the living but that is
not accessible to the senses.
3. Hikwsi links humans to the immanent force of the world as a portion of that force that enfolds the
whole world and invests all its elements. Hikwsi is invisible but tangible part of the physical, sensible
world that provides the body with thoughts, feelings, desires, intentions, speech which manifest
hikwsi as part of the surrounding world in which humans participate.
Maffie, James, "Aztec Philosophy," Internet Encyclopedia of Philosophy.
http://www.iep.utm.edu/a/aztec.htm
Martinez, David (Gila River Pima), “The Soul of the Indian: Lakota Philosophy and the Vision
Quest,” Wicazo Sa Review, Vol. 19, No. 2, Autumn, 2004, pp. 79-104. PH

Analyzes vision quest of Native Americans by using resources of the Lakota. The most famous
resource is the book Black Elk Speaks, which is deemed controversial because of the sacred
knowledge it imparts to the reader.
Meyer, Lois, and Benjamín Maldonado Alvarado (eds.), New World of Indigenous Resistance:
Voices from the Americas, San Francisco: City Lights, April 2010. P 85 C47 N48 2010
Richardson, Troy, “Indigenous Philosophical Conceptions of Pluralizing the Self,” Philosophy of
Education 2008.

376: Re Eduardo Duarte, “Kant, the Nomad, and the Publicity of Thinking”: the movement of one’s
thought apart from the thinker through a public, distancing oneself from one’s own though s it is
refracted and mediated through an other and a public, both indicative of a facilitating a pluralizing of
the self.
377: Many Indigenous philosophies organize a theory of a pluralised self that includes not only a
human public but the multifaceted complexity of the natural world. Cf. Cordova that we have a more
inclusive sense of We than only humans as social beings: the clan includes natural world.
378: The idea of peace and of the public, freedom, liberation is not an exclusively human affair but
includes sociality of plants, animals, etc.
Can peaceful relations be established between vastly different philosophical systems without
requiring universalistic norms, perhaps contrary to Kant and current neoliberal philosophies,
avoiding a conformist sense of what it means to be a person as an abstract unit of cultural exchange?

378-79: For example, Hofstra Natural Resources Department speaks of natural deficiency syndrome
as an illness. Is there a cure in dialogue as translational project between Aboriginal and Continental
philosophies for an understanding of peace, liberation, and freedom through relations with the
natural world?
Verney, Marilyn Notah (Diné tribe, Tah’Bah’Hee clan, Gallup New Mexico), “On Authenticity,” in
Waters, American Indian Thought, 133-39

On Native American identity in context of brief exposition of Heidegger.
138: Ideas written down become objects to be studied and taken apart, separating our being in the
world and risking isolation from all our relations. Native American thought must be taught orally.
Wallas, Chief James, Kwakiutl Legends, “They Laugh at Raven,” 86ff.

Raven tries to curry favour by imitating everyone else’s talents instead of finding his own.
Waters, Anne (Seminole), “Ontology of Identity and Interstitial Being,” in Waters, American Indian
Thought, 153-170.

Includes personal stories of identity.
Introduction

153: This chapter is about the in-betweens of interstitial space, and the cognitive dissonance of
coming into being. In-betweens are not nothing, though they sometimes appear this way. An
interstitial gap, or space, when circumscribed with new defined angles (boundaries or borders),
creates a new interstitial identity. In these interstitial spaces (where being and non-being come
together), we locate an American Indian metaphysics, where everything is, or rather everything is
always coming into being some thing. This metaphysics can help draw an understanding of an
apparent, or real, human cognitive dissonance. The dissonance may be a function of either indiscrete
category classifications blending, a function of discrete category classifications clashing, or the
bringing into being of new identity. These collisions and overlays of blended meaning are part of the
creative process in what I call “the land of Uncertainty,” In the land of Uncertainty, when new being
categories are created from cognitive dissonance, the dissonance, relaxed, releases new meaning,
This chapter argues that unity, or identity, arises from these relaxed interstitial weavings that arise
from being coming-to-be in this Land of Uncertainty.
Voice Shifts in Uncertainty

When reading poetry or papers, I shift from one voice to another, sing or shout, admonish or warn,
soothe or sound philosophically neutral, all sounding my intent as a speaker with shifts of voice and
new meaning born of cognitive struggle.
154: My interest is as a philosopher, poet, lawyer, and most especially as an American Indian.
“Creating new meanings out of cognitive dissonance shifts my way of being, and fills interstices of
coming-to-be.” This sometimes occurs wilfully and sometimes unknowingly. Bilingual talkers make
such shifts regularly and rapidly.
My concern is with interstices of identity shifts carrying potential creation of insurgent
intellectualism, and address conscience that speaks to interdependence of geographical space and
identity formation regarding global resources redistribution.
Identity and Difference

154-5: Cultures that locate identity in a politics of ideas, e.g., Greek thought, tend to colonise other
cultures and rule politically oppressive states. They link individual identity with linear time (of
discrete human events and institutions) rather than with a geographic place. Indigenous cultures
nurture individual identity formation with a communal interdependence and sustainability in a
specific geographic location. Cf. Deloria, God is Red. Hybrid cultures assimilate to identities of
cultural domination.
Outside/Inside Identity

156: Our communicative pathways are 90-95% non-verbal. So cultural behaviours such as human
movement and eye positions are important to intracultural communication.
157: A child is who he is only as he lives a relationship with all his relations in the universe by acting
in the world, learning to see through his mother’s eyes. (Hence requirement that teachers of Native
American philosophy have a community base.]
Hearing as Being

158: How we hear volume is somewhat a function of culture, e.g., music in Harlem. Music is about a
way of sharing and can be sacred in a commodity-poor community, similar to sharing frybread.
For Native American Indians, the voice of the drum, the heartbeat of Earth mother, in harmony with
sky Father, is a voice of our being, of knowing our place among all our relations.
Seeing as Being
Organizing as Being

160: Kant held but I disagree that universal (and hence natural) concepts of space and time organise
cultural conceptual categories. Cultural communities define such categories and hence situate a
person in a community according to communal events, including non-linguistic communication.
A mindspace is an idea about belonging to a place and is formative to the worldview infrastructure of
Native American Indian thought of sights, sounds, smells, breaths, as fundamental as the sound of
the drum. And since we have been raised primarily to see the world from our grandparents’ eyes, our
early visions go back at least two generations.
161: It is possible at least theoretically to join a dance of cognitive dissonance “as a subject knower
from the other’s perspective.”
162: Value judgments are markers informing subjects about which aspects of the observed are
important or not.
Earth Being [re basis in Seminole land]
165: Eventful Being [Great re basis in Seminole history, especially taking in escaped slaves who
become Seminole]

167: US government continues genocide against us: it is moral, religious, legal, sovereignty,
survival, identity issues. And so are newcomers to this land continuing to benefit from this genocide,
etc.
Political Being [re continuing politics and economy]

168: “If the current global genocide of Indigenous peoples succeeds, the worldview of the
historically most violent and intolerant peoples of the colonial world remains intact.”

My identity and that of Native Americans includes my identity and life as a struggle to survive
human, economic, and cultural suicidal madness.
169: Three main historical areas of genocide continue of Native Americans, Black Africans, and
Semites or Jews.
Indigenous resistance to government and corporate takeover of minerals and land rights has been
going on so long, but to all appearances colonized capitalists think it is quite rational and natural
state of economic being.
Current newcomers to North America are part of a system that requires the correlative continued
oppression of people remaining in their own nations as well as in the land they come to.
170: “Because individuals are used to carry out colonizing enterprises, whether consciously or not,
one of my selves stays busy educating those who have the power to dislodge or interrupt the harmful
hegemonic thinking about “what America is.” As an educator, it is crucial that I remember Coyote’s
relation to the moral universe. In this remembering, I know my selves in and with all my relations.
Shifting Identity

I am poet, playing with nuances of the language that belongs to my colonizer. I am the serious
philosopher searching for meaning relevant to being in the world as both a participant in an academic
elite and simultaneously a word warrior against the same elite seen as colonizer. Cognitive
dissonance ensues. I am the lawyer, careful word-crafter restrained from my passion for justice and
fairness, also admonishing colleagues to join the legal struggle for equality in a land not of my
making or being. Cognitive dissonance ensues. I am pat of someone’s problem as I stand against the
American system of false education while using my paycheck from that system to survive. Cognitive
dissonance ensues.
“I am at once with and also against all that I have become.” The entertaining poet and the destroyer
of colonial poetry, the dedicated philosopher and the deconstructionist of Euro-American
philosophy, a supporter of oral tradition and a writer of words on paper, a tribal member and not a
tribal member.
“This paper is about in-betweens of interstitial space, and the cognitive dissonance of coming into
being. In-betweens are not nothing, though they sometimes appear this way.”
Metaphysics
Amoss, Pamela, “Chapter 2: Religious Beliefs of the Nooksack People,” Coast Salish Dancing:
The Survival of an Ancestral Religion, University of Washington Press, 1978
Brown, Joseph Epes, “The Spiritual Legacy of the American Indian,” Studies in Comparative
Religion, Vol. 14, nos. 1 & 2.
Bunge, Robert, “Awareness of the unseen: the Indian's contract with life,” Listening: Journal of
Religion and Culture, vol. 19, pp. 181-191, Fall 1984

The interaction of the spheres seen and unseen are discussed and ontological suppositions such as the
harmony of the universe and the "relatedness of all that is," along with complex visual vs. Analytic
thought and the "reciprocal appropriation" of objective nature in plains aboriginal thought. The
Native American psychophysical world which forms one indivisible whole and the moral personality
or personhood of all that is. Also discussed is the metaphysical question of what it means "to be" in
traditional Native American thought.

Cooper, Guy H., “Coyote in Navajo Religion and Cosmology,” The Canadian Journal of Native
Studies, Vol. 7, No. 2, 1987, pp. 181-193.
http://iportal.usask.ca/action.php?sid=420673592&url=http://www.brandonu.ca/Library/CJNS/
7.2/cooper.pdf&action=go&id=232

In Navajo mythology, the coyote is an important figure representing a wide variety of beings while
also demonstrating and reinforcing concepts of harmony and order.
Cordova, V. F. (Jicarilla Apache), How It Is, Sections II, III, IV, pp. 67-177.
Deloria, Vine, Jr. (Standing Rock Sioux, Fort Yates, North Dakota), The Metaphysics of Modern
Existence, BL 390 D45 1979

We need to create a new, unified worldview and metaphysics from North American and EuroWestern scientific traditions.
Duran, Eduardo and Bonnie Duran, Native American Psychology, SUNY, 1995.

Much cited in Lee Francis, “The Shadow knows: a Native philosophical perspective on the light and
dark side of the soul.”
Duran, Phillip H., “On the Cosmic Order of Modern Physics and the Conceptual World of the
American Indian,”World Futures 63 (1):1 – 27, 2007.
http://www.informaworld.com/smpp/ftinterface~content=a768347798~fulltext=713240930

Indigenous peoples have for millennia observed and lived in deference to the same universe as
scientists who meticulously record and measure information, but their deep knowledge of the natural
world remains unacknowledged by the greater society. This article relates some of that knowledge to
physics concepts, particularly relativity and quantum theory, as an initial step toward conveying
certain realities of the American Indian world into a Western scientific context such that their
meaning is not lost. Modern physics has not only (...)
Emergence and Panpsychism - International Conference on the Metaphysics of Consciousness,
Munich, Germany, June 20-24, 2011

In 1979, Thomas Nagel published a paper titled "Panpsychism". Almost 30 years later, this paper can
now be considered "visionary": On the one hand, Nagel defends the thesis - and this hardly
something completely unexpected - that classical substance-dualism faces too many conceptual
problems to be a viable option when it comes to explaining the pairing of the physical and the
mental. But on the other hand, he argues that non-reductive physicalism will most probably not be
able to solve this problem either. An assessment that has become widely acknowledged: In 1996,
David Chalmers in "The Conscious Mind" argued for this thesis and 2005 Jaegwon Kim conceded
that after all non-reductive physicalism might not be true globally - it might only be true "enough".
As an alternative, Nagel explores the possibility of brute emergence of consciousness from a purely
physical base. And again 30 years later, there has been a systematic revival of the theory of
emergence. Nevertheless, Nagel claims that strong emergence might be "un- intelligible". He argues
that in order to explain consciousness naturalistically, philosophers need to assume some form of the
mental at the very basis of reality
Today, panpsychism and emergence are two main options for explaining consciousness in a nonreductive, nevertheless naturalistic ontological framework. This symposium brings together
distinguished experts on panpsychism and emergence in order to foster discussion on the following
topics.
(1) The Case for Panpsychism and Emergence.

(2) The Interrelation of Panpsychism and Emergence.
(3) Towards an Ontological Framework for Non-reductive Naturalism.
(4) The Historical Background of Panpsychism
(5) Empirical Applications of Panpsychism
FOR DETAILED INFORMATION, please refer to:
http://www.geiststaub.de/MD_2011_Munich.html

Lee Francis (Laguna Pueblo, U. New Mexico), “The Shadow knows: a Native philosophical
perspective on the light and dark side of the soul,” Ayaangwaamizin 2:2, 171-185.
Everything is connected

173: “Also connected are actions (thought/word/deed which are connected) where were/are/will
(past/present/future time is connected and each is connected to actions) be committed.”
173-4: Rather than blaming a god or devil, an apple or woman, a brother (Cain and Abel), another
people, Native people usually take deep personal responsibility for their actions, unless more
acculturated to non-Native society.
174: Regarding story of Iyetiko scolding her sister Istoakoya for constantly bathing in the big water,
and when Istoakoya stopped the rain stopped and the village became parched, Iyetiko “reflects
(present time) backward and forward through time and space on everything (thought/word/action)
that she had done/does/will have done (past present and future time) and decides (present time) that
her harshness towards Istoakoya was/is/will be (past, present, future time) the ‘problem’.”
Harmony and Balance

175: Duran & Duran: Western intuition is seen by Native Americans as an individual being in
synchronisation (as a part of) with Earth forces that already have awareness of all things
Momaday’s “The Delight Song of Tsoai-Talee” re principle of connectedness which nonmetaphorically says I am feather, horse, fish, etc. (although it works in non-Native metaphorical
cosmology, too).
176: All of creation, seen and unseen, is alive. Death is not an ending but a transformation to a
different reality. All things grieve for themselves when this occurs but are delighted for the entity
that has moved on to another great adventure, and without difficulty if the entity is in harmony and
balance with all creation.
Four Interrelated Aspects

177: Along with principles of connectedness, harmony and balance, there are four interrelated
aspects that apply to all creation (including thoughts): spirit (energy), mind (thought), heart
(emotion), body (physicality). So when a Native thinks a thought, e.g., he knows the four aspects are
contained within that thought. So Native people strive to guard their thoughts, especially in a sacred
ceremony. If any of the four aspects are not in harmony and balance with all creation, great
confusion can happen with possible unintended consequences. Native Americans tend to speak more
in the conditional present using “perhaps” and “maybe.”
177-9: So instead of viewing thunder and lightning as a threat, it is viewed as part of the world—
Thunder Beings are playing and having a great time—and so no reason to fear so long as one’s own

spirit-mind-heart-body are in harmony and balance and connected to all of creation: psyche is an
integral part of actual life that holds the Earth itself as an organism.
Both/And—Either/Or

178-9: When asked to create an identity-map of self and other, non-Native students put self and other
at opposite ends of a line (beginning-middle-end, either-or, temporal reality). Native students (often
after apologising for not doing it the right way) often present a circle with self at 3 o’clock and other
at 9 o’clock, and others put self at centre and other at the outer edge of circle (all connected, events
as a function of spatial reality).
Native students with both/and worldview tend not to separate self from family, community, tribe,
nation.
But both/and also include either/or as occurring simultaneously when experiencing the world; and
then both/and/either/or can be re-ordered in sixteen permutations (a perfect four: 4+4+4+4).
180: Both/and includes both spirit-mind-heart-body and the “not” spirit-mind-heart-body, and
similarly for dark and non-dark, light and non-light, etc.
Applying these principles provides the framework for (1) not so much how the world works and how
we can work in the world, and (2) holding onto idea of both light and dark, the soul, the light and
dark side of the soul, etc…
Light and Dark side of the Soul

180-81: Native stories about the soul are not about dark versus light sides but about dark and light
sides because harmony must incorporate both. For a Native person, it is ridiculous to link good with
light and bad with dark (although it seems to work for cultural groups who are light-skinned and
hysterically committed to maintaining their dominance over non-light-skinned groups). One is
needed in order to understand whether the other is present, so we must hold on to the idea of both
and observe the thought without attributing a good/bad value to it, or being prepared to attribute a
variety of such judgments to it in the thought’s various aspects.
183: It’s about the delicate interweaving of good and bad with both dark and light sides, sometimes
one more emphasised and sometimes the other, whether they are in balance within an entity or not so
but still in balance within the whole. Disharmony may be caused from without or may be caused
from within, e.g., in order to learn an important life-lesson such as being able to ask for help.
Sometimes entities may become one with the dark side deliberately so that others may retain or
regain harmony and balance. Only the entity itself knows its own will, whether it be the wind or a
Two-Legged.
184: Evil and non-evil exist in the world, but both are necessary to maintain balance and harmony.
The wisdom of the elders among the People has always been/is/will be the sentinel in our efforts to
understand how we Two-Leggeds can work in the world, but their words are just opinions, not law,
as is this writing. The elders’ opinion is, for example: Every person is given opportunity to be a hero
and some choose not to be so: it is a hard, treacherous journey requiring physical, emotional, mental,
spiritual strength. It is the person’s reaction to being honoured: a hero must never forget that he is
part of the world (community and nature) and not above it.
McPherson, D. (Ojibwa, Couchiching First Nation, Fort Frances, Ontario) & Rabb, J. D., Indian
from the inside: Native American philosophy and cultural renewal (2nd ed. revised and
extended). Jefferson, NC: McFarland & Company, Inc. Publishers, 2011. E 98 P5 M47 2011

McPherson and Rabb contend that unlike Euro-American culture, which sees the world in terms of
absolutes, Native cultures are polycentric.
Review: [untitled] Author(s): Fred Gillette SturmSource: Transactions of the Charles S. Peirce
Society, Vol. 32, No. 1 (Winter, 1996), pp. 137-142Published by: Indiana University PressStable
URL: http://www.jstor.org
Meyer, L. N. and Ramirez, T., “‘Wakinyan hotan’ (‘the thunderbeings call out’): the inscrutability of
Lakota/Dakota metaphysics,” 1996, in S. O’Meara and D. A. West (eds) From Our Eyes:
Learning from Indigenous People (Toronto: Garamond Press).
Nabokov, Peter, Where the Lightning Strikes; the lives of American Indian Sacred Places, Penguin
2007, 368 pp.
Nagel, Thomas, “Panpsychism,” Mortal Questions”
Paper, Jordan D., Native North American religious traditions: dancing for life, 2007, E 98 R3 P227
2007

Paper (emeritus comparative religion, York U.) has taken part in Native American religious
rituals for some 25 years in Canada, the US, and Mexico. Respecting the oral nature of the
events, he never recorded his experience, so his accounts of them are general rather than
detailed. His focus is on the ceremonies, which are observable, rather than on ideology,
theology, or myths. Annotation ©2007 Book News, Inc., Portland, OR (booknews.com)
CHOICE Review
Drawing upon three decades of scholarship and participation in Anishinabe, Cree, Pikuni,
and Tlingit ceremonies, Paper (emer., York Univ.) has attempted a comprehensive
introduction to Native North American religions. The first three chapters sensitize readers to
the history of colonization and repression, differentiated by region and culture area, and the
contemporary revitalization of traditional religions following the decades of Red Power
activism and tribal renewal. The author identifies common features in Native religions as a
this-worldly ritualized connection with numinous "other-than-human beings," and the
elaboration of an oral tradition that includes the charter myths of cosmogony, trickster tales,
and culture heroes who provide the foundation for Native lifeways and the experiential
traditions of "dancing for life." Paper devotes chapters to exploring historic and
contemporary iterations of ceremonies such as the Anishinabe Midewiwin, Navajo
Kinaalda, Muskogee Green Corn Ceremony, Creek Stomp Dance, Kwakiutl potlatch, and
the pan-Indian rituals of sweat lodge, shaking tent, and Thirst or Sun Dance. Paper's
insightful analysis and suggestions for additional reading provide an excellent introduction
for students in Native studies and comparative religion. Summing Up: Highly
recommended. All levels/libraries. J. H. Rubin St. Joseph College
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Speculative realism
Strawson, G. (2006) Consciousness and its Place in Nature: Does Physicalism Entail
Panpsychism? (Exeter: Imprint Academic).

Spirituality
Davis, Michael, “Why I Don’t Teach Philosophy of Religion Any More,” APA Newsletter on
Teaching Philosophy 0:2, Spring 2010.
Henderson, James (Sákéj) Youngblood, “Postcolonial Ghost dancing: Diagnosing European
Colonialism,” in Marie Battiste, Reclaiming Indigenous Voice and Vision,” UBC Press 2000.
GN 380 R42 2000,
McPherson, Dennis H. (Ojibwa, Couchiching First Nation, Fort Frances, Ontario) and J. Douglas
Rabb, “Indigeneity in Canada: Spirituality, the Sacred and Survival,” International Journal of
Canadian Studies, 23, Spring 2001, Spirituality, Faith, Belief,
Lyons, Oren, The Faithkeeper, PBS Video, 58 mins. Text:
http://www.ratical.org/many_worlds/6Nations/OL070391.html

Morality & Politics
General
Birch, T. H., “Moral considerability and universal consideration,” Environmental Ethics, 15, pp.
313–332, 1993.

Read with Cheney, J & A. Weston, “Environmental ethics as environmental etiquette...”
Black Elk, Frank, “Observation on Marxism and lakota Tradition,” Marxism and Native Americans,
ed. Ward Churchill, South End Press, 1984.
Brant, Dr. Clare: Mohawk psychiatrist pioneered work in Native values.
Brock, Peggy, “The Problem of Justice: Tradition and Law in the Coast Salish World; A Sto:loCoast Salish Historical Atlas,” Canadian Historical Review, Vol. 84, No. 1, March 2003, pp. 9599. http://iportal.usask.ca/index.php?sid=420673592&id=4723&t=self_identify

Brief reviews of The Problem of Justice: Tradition and Law in the Coast Salish World by Bruce G.
Miller, A Sto:lo-Coast Salish Historical Atlas by Keith Thor Carlson.
Brundage, Lorraine, “’Ungrateful Indian’: Continuity of Native Values,” Ayaangwaamizin 1:1, 45-54

Implications for teaching. See notes under Education\General.
Clastres, Pierre (Anthropologist): Archaeology of Violence.
Clastres, Pierre (Anthropologist): Chronicle of the Guayaki Indians.
Clastres, Pierre (Anthropologist): Society against the State.
Cordova, V. F. (Jicarilla Apache), “Critiques: I. Against Individualism,” in Cordova, How It Is.

154: Aristotle and the Greeks saw humans as social animals. The contemporary West takes this as an
insult of a mindless mass swarming through mere instinct to whatever fate awaits them. The human

social factor is forced upon autonomous individuals who are not naturally social beings and must be
protected from necessary social intrusions in order to survive. See Hobbes and contemporary
economics.
155: Darwin does not endorse Hobbes but does see an hierarchy from single-celled animals to
angels. Spencer adds Hobbes to evolution: that natural state is to survive only by not allowing
another thing to exist
But look at natural diversity, from snowflakes to human individuals to languages reflecting local
diversities. How can there be only one winner and yet such diversity, including amongst individuals?
156: Human group-beings are seen as archaic tribalism and nationalism preventing individuals from
working in their own best interests. Such an individual can be more easily manipulated since it has
no value but “self-interest” and no sense of self except one’s name, spending much of life finding out
“who they really are.”
In many Native American groups, private names are not bandied about except on occasions of great
import. There were no family names before Europeans arrived [but clans]; names were earned or
taken from circumstances and could so change, requiring a very strong sense of personal identity.
157: A sense of oneself as part of a greater whole is not herd mentality but a greater sense of self as a
responsible being; in a small group, one is never anonymous. One can never claim ‘rights’
demanding others exercise responsibility: I must be responsible for myself and to others.
Native Americans who live both with and without their relatives find lack of anonymity
uncomfortable when with relatives but exasperated by the self-centredness of Anglos.
Individuals fancy themselves self-made! But we are very malleable by the group that raises us,
including being imprinted with the idea of not having any group identity by Western childrearing!
158: The person with his very own worldview is insane and would be unable to communicate with
others because sharing no notions. It is not “what do I think” as if I was operating entirely on my
own, but “what do we think” within the bounds of our culture, language-game. Those existing in
more than one culture see this more clearly.
“There are no self-made persons. There are only those who cannot (or refuse to) acknowledge their
debts.”
Cordova, V. F. (Jicarilla Apache), “Native Americans in the New Millennium,” in Cordova, How It Is,
221-27.

Quick orientation for non-Indigenous to contemporary Indigenous context.
221: Different ethnospheres show an impressive range of human thought, in contrast to narrow
European concept of humans as essentially independent, autonomous, singular individuals driven
solely by self-interest.
221-2: Native Americans is one of the cultures on the verge of extinction by European culture: over
five hundred languages (of which several hundred no longer exist) with diverse lifestyles and mostly
peaceful relations before Europeans displaced peoples into other Native people’s territories in a land
fully occupied.
222: Native peoples saw themselves each as a people in a place they had adapted to over thousands
of years: they were born for that place, in contrast to Europeans who see themselves as rightful
owners of a world for them to subdue and dominate.

Bounded places are appropriate to humans who naturally exist in herds, not as Hobbesian
individuals. Even Europeans become territorial once settled. But the still demand the right to invade
non-European places so as to expand their European homeland.
223: Groups are held together by common language, and so the Europeans set out to eradicate
Native languages.
Contrary to popular portrayals, Native Americans were not nomadic but occupied their own spaces
with extensive trade, including of marriageable youths so that bonds were created between groups
with members who could speak the languages of other groups. But the in-comers became a member
of their new groups and so posed no threat to that group’s identity.
223-4: So there was acceptance of the other as other, e.g., pow wows where no arguments about
whose origin myth is ‘correct’ because they recognise each as legitimately establishing the identity
of a specific group. Even the Navajo creation myth is adapted for specific clans.
224: Tolerance is not inherent to European thinking: outside the Garden of Eden is a barren land with
scarce resources, so the other is an enemy competitor for survival and champion of competing
paradigms: “One World, One People” signals the death of diversity in favour of monoculture.
225: Ethnic cleansing is not new to Europe, e.g., Hebrews told to go into Canaan and slay or enslave
everyone there, a practice carried on by colonialism.
Native American view of Earth as home, mother conflicts with European view that they are special
creation set apart from all other humans and life forms. And the Earth is now seen as only a
temporary source of raw material until we can conquer new planets waiting to be ‘discovered.;
226: Humans are naturally social creatures. Groups turn natural individuals into humans with
language, culture, rules. The autonomous individual is an anomalous hermit, loner, antisocial.
Humans was a successful species adapting to various ecological niches until Europeans (with their
peculiar concept of what it is to be human) imposed the same way of life everywhere and attempts to
adopt the Earth everywhere to the way it ‘should be’ to accommodate European way of life. Again,
“One World, One People,” is intolerant homogenisation as ‘modern,’ i.e., as European in way of life
and thought.
227: With their concept of a bounded homeland, Native populations developed social constraints and
herbal medicines to check population, not having a Western injunction to multiply and dominate. At
the end of one’s bounded space is another people with as much right to survive. Wars were highly
ritualistic and limited until Europeans brought wars of total annihilation.
Native Americans have a “correct” method of living on a bounded planet with our dependence on
some very specific planetary conditions amongst many groups of humans.
Native Americans are treated as living fossils of a European’s imagined past or a living experimental
laboratory for practicing destruction of other cultural perspectives. But Native Americans have an
obligation “to say “I am not that,” and to stand as an alternative way of seeing, interpreting, and
explaining the world.”
Cordova, V. F. (Jicarilla Apache), “Taos Bridge,” in Cordova, How It Is,

Family history with an emphasis on individual autonomy.
Cordova, V. F. (Jicarilla Apache), “What is the Role of a Human Being,” in Cordova, How It Is, 1835, and in Waters, American Indian Thought

Succinct Western/Native American contrast. Cf. “Ethics: the We and the I”

184: 1. Humans are not alone. 2 Humans occupy a specific place. Thus:
1. If we were solitary, we would not need to cooperate and there would be no social groups. But
there are human groups where individuals do not automatically compete with each other; so humans
are naturally co-operative.
2. If our survival depends on certain conditions prevalent in our area, we must maintain those
conditions in order to survive.
184-5: As McPherson and Rabb explain in “Some Thoughts on Articulating a Native Philosophy,”
Native American children are trained to act autonomously without written rules or
reward/punishment to gauge every action: each human is judge and jury of his own behaviour. Those
who do something wrong are perceived as knowing they have done so and so should self-correct. If
they repeatedly fail to do so, they are not criminal but abnormal, defective, and so should be thrown
away—ostracised.
Text
Any discussion about the role of humans in the world necessarily incorporates discussion about the
ethical dimensions of human action. Most ethical discussion begins with the grounds for justifying
one’s actions toward others. In a Christian worldview, humans are seen as tied, first and foremost, to
a relationship with an extraterrestrial god. The relationship is between an ‘I’ (an individual) and the
god: if the ‘I’ follows the rules of the god, he will be rewarded; failure to follow these rules results in
punishment.
In the secular version of this view, an individual is alone and separate from other human beings.
“Right” behaviour results from a contract between humans that is based on self-interest: “I won’t
harm you at the waterhole if you won’t harm me.” An important conception of what it is to be human
in both the Christian and Western secular views is that humans are seen as existing in a state of
competition with one another, even within the group of which they are members. Human
membership in a group is not understood as a natural state; there can, therefore, be no “natural”
explanation for ethical behaviour between human beings. Moreover, since a human being, in the
Western/Christian context, is defined as separate from “the world,” there is no need to include the
Earth in one’s ethical calculations.
The North American view of human beings and their role in the world is very different from that of
the Western/Christian view. It could be said that human beings have an instinct that draws them to
others. It is this instinct that provides the basis for co-operative behaviour. Co-operative behaviour is
“right” or “normal” behaviour. Persons act ethically because they want to maintain their membership
in the group. In order to maintain membership in a group, the survival of the group is as important as
is the survival of the individual, perhaps more so. The individual is dependent on the group for his
survival, and the group is dependent on its individuals for its survival. The group, in turn, as well as
the individual, is dependent on the particular conditions of the area that it occupies for its continued
survival. Other areas contain other people equally dependent on the conditions of their area for their
survival.
One very important fact here, a fact that is missing from the Western/Christian perspective, is that
humans are seen as groups occupying specific niches. The existential and geographical
circumstances of the group will provide the basis for the ethical considerations of the group. Since
each group occupies a specific area, each group will have its own “code of conduct.”
The ethical rules of North American societies would seem to be based on two assumptions:
1. Humans are not alone.
2. Humans occupy a specific place.

What follows from these two assumptions is the following:
1. If humans were solitary individuals, as are some animals, then there would be no need for cooperative behaviour and there would be no social groups. But humans do exist in groups and do not
automatically compete with each and every individual. Therefore, it is “natural” for humans to be cooperative.
2. If our survival is dependent on certain conditions prevalent in our area, then we must maintain
those conditions in order to continue our survival.
The consequences for our behaviour that is not conducive to the welfare of the entire group is a
failure to survive, either as a group or as an individual. “I am good,” in other words, “in order to
maintain my membership I the group.” And, “I must be mindful of what I do to my environment
because I am dependent upon it.”
An article be McPherson and Rabb*, which deals with the training of Native Americans children to
act autonomously, points to the fact that such training leads to individuals who need no written rules
or rewards and punishments with which to gauge their every action. The internalized perspective
derived from the view of humans and humans in the world becomes, perhaps, the unconscious group
that guides individual behaviour; each human being, in this context, becomes the judge and jury of
his own behaviour. The individual who is perceived as having done something “wrong” is also
perceived as knowing that he has done so and is expected to engage in self-correction. Repeated
wrong behaviour is seen, not as criminal, but as abnormal (“There is something wrong with him”).
Ostracism (“throwing him away”) or exile (as in the ancient Greek societies) is the most prevalent
means of dealing with an individual who persists in wrong behaviour that results in harm to other
individuals or to the group.
*Dennis McPherson and J. Douglas Rabb, “Some Thoughts on Articulating a Native Philosophy,”
Ayaangwaamizin 1, no. 1 (spring 1997): 11-22
Driben, Paul, Donald J. Auger (Ojibway Pays Plat First Nation, north shore of Lake Superior),
Anthony N. Doob, Raymond P. Auger (Pays Plat First Nation, Robinson Superior treaty area),
"No Killing Ground: Aboriginal Law Governing the Killing of Wildlife Among the Cree and
Ojibwa of Northern Ontario", Ayaangwaamizin 1:1 (Spring 1997): 91-107.

Differences between European and Native American laws and ethics regulating hunting.
Native American behaviour show that they do not operate by same standards as Europeans, e.g.,
responding to economic supply and demand.
They may speak to those who violate ethics re non-human animals. But mainly they leave it to the
animal-boss-spirits to enforce sanctions against violators.
Forbes, Jack D. (Powhatan-Renápe, Delaware-Lenápe), Columbus and other Cannibals, Seven
Stories Press, 2008 revised.

Indictment and diagnosis of Western and especially contemporary disastrous way of life as
cannibals.
Henderson, James (Sákéj) Youngblood, “The Context of the State of Nature,” in Marie Battiste,
Reclaiming Indigenous Voice and Vision,” UBC Press 2000. GN 380 R42 2000
Hinman, Lawrence M, “The Navajo Holy Wind,” (plus section on Navajo Ethics), Ethics; a
pluralistic approach to moral theory, 4E, 79-83.

…let’s begin with a brief consideration of the distinctive character of an ethic that for centuries
existed in a comparatively small society with an oral tradition,

TRADITIONS AND SOCIETIES Initially, one of the most obvious differences between the Navajo and
many white cultures is simply one of size. For centuries, Navajo ethics was largely oriented toward
guiding the actions of Navajo toward Navajo, that is, toward guiding the actions of people who
usually knew one another or at least knew one another’s families. This is in sharp contrast to much of
Western European ethical thought, which is primarily directed toward regulating behavior of people
who are strangers to one another.
There is a second, related difference. Navajo ethics is an almost exclusively practical; there is
virtually no interest in theory. Part of the reason for this is that it is passed from one person to
another. There is nothing impersonal about the process of transmission of moral values for the
Navajo. This was even more strongly the case before the development of a written language.
Abstract theories rarely exist without the support of the written word. A corollary of this is that it is
more difficult for outsiders to come to understand the Navajo worldview insofar as the tradition is
still an oral one.
DUALISMS AND ANTAGONISMS Whereas classical modern European ethical thought has been
dominated for the past several centuries by fundamental dualisms, the Navajo understanding of
morality is generally free of such dualities. Dualism is pervasive in these European traditions: Body
versus spirit, emotion versus reason, and sensuous inclination versus duty are but a few of the
dualities that recur continually in these traditions. Typically, these traditions try to resolve such
dualities by choosing one side—usually spirit, reason, and duty—over the other.
Not only are these classical European dualities foreign to the Navajo way of understating the world,
but also the idea of choosing one side of a duality would be completely out of keeping with their way
of dealing with tensions and antagonisms in their world, Like the Chinese yin and yang, each side of
any antagonism needs the other. When one exists without the other, it is incomplete. The principal
tension is that of male and female, and virtually everything in the Navajo’s world is either male or
female. Together, both sides create a dynamic union in tension. Good and evil do not exclude one
another. Each needs the other. The Navajo idea of harmony thus involves embracing both sides of an
antithesis rather than choosing one and banishing the other.
The difference between Western medicine and Navajo medicine illustrates how the Navajo
worldview simply has no trace of the mind-body dualism so prevalent in Western medicine, Navajo
medicine is directed toward the whole person—what [Westerners] would call body and spirit,
Western medicine, in contrast, strictly separates body and spirit, Indeed, the body itself is
compartmentalized through medical specialization. Healing, in the Navajo tradition, is a process that
involves the entire person.
A corollary of this antagonistic worldview is found in the Navajo attitude toward evil, which is often
puzzling to the outsider. In large measure, evil—like good—just “is” for the Navajo. This is found
both in their view of a person’s character and in their view of the everyday world. People are a
mixture of good and evil, and there is very little that one can do to adjust the balance in any given
individual. Similarly, evil exists in the world, and its presence is as necessary as the presence of
goodness. A Navajo might look for ways to avoid evil but would not think of trying to create a world
free from it.

Hozho In the Navajo worldview, the principal goal toward which the people strive is hozho, which
is variously translated as harmony, beauty, peace of mind, goodness, health, well-being, or success.
Although some scholars have interpreted this concept in a dualistic way in which hozho contrasts
with its opposite (hochxq), this does not seem to be how the Navajo themselves have traditionally
understood it. Rather, they seek a dynamic harmony with their environment that is characterized by a
proper balance of all things. The function of morality is to guide individuals toward achieving such a
balance by marking out alternatives that prevent the achievement or maintenance of harmony.
Three levels must be harmonized in the Navajo world: the natural, the human, and the supernatural.
Rather than trying to control nature, the Navajo tries to achieve harmony with it. Again, we find a
sharp contrast here to Western views that emphasize the technological subjugation of the natural
world. Where representatives of Western technology would deal with flooding by building a dam,
the Navajo would simply move to higher ground.
THE HOLY WIND How, then, do the Navajo determine how they should act? Clearly, they learn
patterns of behaviour from the myths and stories that comprise their oral tradition, but that tradition
also tells us that there is another source of guidance: the Holy Wind. The wind is a major force in the
Navajo worldview, and it provides a superb example of a concept that escapes traditional dualities.
The wind is physical (we can feel it on our faces when it blows) yet strangely ephemeral (we cannot
hold it or capture it like we can physical objects). It is pervasive but shifting in its direction and
intensity. It is both one (there is one wind, just as there is one ocean) and many (we distinguish
among several different oceans even though they are all connected). The wind comes from the four
principal directions, are associated with the four mountains where the gods dwell, and in some
Navajo creation stories, are even responsible for the creation of the world. It becomes a Messenger
Wind, often called a Little Wind or Wind’s Child, which swirls around and enters the individual
through a hidden point in the ear. The wind then warns individuals of impending dangers,
discouraging them from pursuing courses of action that would upset their hozho. Like Socrates’
daimon, this Little Wind is primarily a negative voice. Rarely does it provide positive guidance about
what we must do but rather just negative warning about possibilities that could lead to disaster. The
individual is free to pay attention to those warnings or to disregard them. In a striking contrast to
most Western worldviews, the wind does not punish. Individuals suffer the natural consequences of
their own actions, but there is no divine final reckoning that punishes the evil and rewards the good.
ONE WHO LACKS FAULTS The person who heeds these Messenger Winds becomes what the
Navajo call “one who lacks faults.” Their concept of a person without faults gives us a clear idea of
what they consider a good person to be. Here are two representative Navajo descriptions (by
speakers designated as HB and CM) of what such a person is like.
This person who lacks faults thinks in a good way, he thinks well of one, one thinks well of him. He
usually smiles, comes up to one slowly and, showing his relationship, shakes one’s hand. (HB)
“One lacks faults” means…he does not argue with a person, he does not steal, he is not mean…
Nothing bad is said about him He is obliging towards everything. (CM)

PRACTICAL ETHICS As we have mentioned, the Navajo do not have a theory of ethics. Their ethics
is purely practical. It may help to get the favour of their ethics to consider some of their typical
guidelines. Many of them follow closely from one of the basic premises of Navajo life—namely, that
“life is very, very dangerous.” Kluckholm and Leighton describe some of the practical directives that
follow from this view of life for the Navajo.
• “Maintain orderliness [i.e., harmony] in those sectors of life which are little subject to human
control.”
• “Be wary of nonrelatives.”
• “Avoid excesses.”
• When you are in a new situation, do nothing,”
• “Escape.”
The practical value of some of these directives is obvious to outsiders. In other case, it is initially
harder to see. Wariness toward nonrelatives, for example, is partially a function of the strength of
kinship ties, but it is intensified by a fear of witches, who are more likely to go unrecognised among
strangers. Similarly, the idea of doing nothing in a new situation derives from a deep mistrust of the
unknown. Safety is found in remaining still and quiet—or escaping. Instead of taking control of a
situation, one tries to remain untouched by it. Again, we see the connection to the idea of harmony,
If you find yourself in a new situation, then you are the foreign, potentially disharmonious element.
As such, you need to do as little as possible until you understand how to act in a way that will restore
harmony.
THE ROLE OF RITUAL The preceding directives help the Navajo avoid disrupting harmony
whenever possible. Sometimes, however, such disruptions do occur. Illness, death (especially sudden
and violent death), and other catastrophic events may disrupt the harmony. When that occurs,
harmony must be re-established. One of the principal ways that is accomplished is through rituals.
Indeed, the very repetitive character of ritual chants contributes greatly to restoring a sense of
orderliness to the Navajo world. Whereas to an outsider this might appear monotonous, to a Navajo
the repetitiveness of the chants is a source of order and safety. The role of the rituals such as the
Blessingway (hozhooji) is crucial in the reestablishment of a harmony (hozho) that has been
disrupted in one way or another. When the Blessingway is performed, the Holy People who first
brought the Navajo out onto the surface of the earth are present through the Holy Wind. Through
their presence, moral harmony is re-established in the world.
AN ETHIC OF HARMONY Thus, we see the central focus of Navajo ethics is the establishment of
balance and harmony among the natural the human, and the supernatural worlds, rather than seeking
to control by brute force or to flee into an otherworldly existence, the Navajo seek to establish a
harmony and balance in their lives. Their ethics is intended to promote precisely this balance.

For an introduction to Navajo ethics, see especially James Kale McNeley, Holy Wind in Navajo
Philosophy (Tucson: University of Arizona Press, 1981); John R. Farella, The Main Stalk: A
Synthesis of Navajo Philosophy (Tucson: University of Arizona Press, 1984); and Leland C. Wyman,
Blessingway (Tucson: University of Arizona Press, 1970). For a classic and insightful introduction to
Navajo culture, see Clyde Kluckhohn and Dorothea Leighton, The Navaho (Cambridge: Harvard
University Press, 1946). There are several excellent essays on Navajo culture, language, worldviews,
religion, and culture in the Handbook of North American Indians, edited by William C. Sturtevant
(Washington: Smithsonian Institution, 1983), Vol. 10: Southwest, edited by Alfonso Ortiz;
unfortunately, none of the essays deals directly with morality or ethics. Gladys A. Reichard’s Navajo
Religion: A Study of Symbolism (Princeton: Princeton University Press, 1977) contains a helpful
chapter on Navajo ethics. John Ladd’s The Structure of a Moral Code (Cambridge: Harvard
University Press, 1957), which is a study of Navajo ethics, is one of the few studies of Native
American ethics by an American philosopher; Richard Brandt’s Hopi Ethics: A Theoretical Analysis
(Chicago: University of Chicago Press, 1954) is the only other such book-length work that I have
been able to find. Much more recently, see Barbara E. Wall, "Navajo Conceptions of Justice in the
Peacemaker Court," Journal of Social Philosophy, Vol. 32, No. 4 (Winter 2001), 532-5466. One of
the principal sources for information about the Navajo is the manuscripts of Fr. Bernard Haile, many
of which are available at the superb Museum of Northern Arizona in Flagstaff. Also, mention should
be made of the mystery novels of Tony Hillerman, which have done much to bring an appreciation
of Navajo culture to a wider audience; see especially The Blessing Way. For an eloquent statement of
the plight of contemporary Native Americans, see especially Peter Matthiessen, Indian Country
(New York: Penguin Books, 1979), and his In the Spirit of Crazy Horse (New York: Penguin Books,
1992). Mourning Dove’s Coyote Stories (Lincoln: University of Nebraska Press, 1990) is an
excellent collection of stories about the coyote figure.
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“For an introduction to Navajo ethics, see especially James Kale McNeley, Holy Wind in Navajo
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Blessingway (Tucson: University of Arizona Press, 1970). For a classic and insightful introduction to
Navajo culture, see Clyde Kluckhohn and Dorothea Leighton, The Navaho (Cambridge: Harvard
University Press, 1946). There are several excellent essays on Navajo culture, language, worldviews,
religion, and culture in the Handbook of North American Indians, edited by William C. Sturtevant
(Washington: Smithsonian Institution, 1983), Vol. 10: Southwest, edited by Alfonso Ortiz;
unfortunately, none of the essays deals directly with morality or ethics. Gladys A. Reichard’s Navajo
Religion: A Study of Symbolism (Princeton: Princeton University Press, 1977) contains a helpful
chapter on Navajo ethics. John Ladd’s The Structure of a Moral Code (Cambridge: Harvard
University Press, 1957), which is a study of Navajo ethics, is one of the few studies of Native
American ethics by an American philosopher; Richard Brandt’s Hopi Ethics: A Theoretical Analysis
(Chicago: University of Chicago Press, 1954) is the only other such book-length work that I have
been able to find. Much more recently, see Barbara E. Wall, "Navajo Conceptions of Justice in the
Peacemaker Court," Journal of Social Philosophy, Vol. 32, No. 4 (Winter 2001), 532-5466. One of
the principal sources for information about the Navajo is the manuscripts of Fr. Berard Haile, many
of which are available at the superb Museum of Northern Arizona in Flagstaff. Also, mention should
be made of the mystery novels of Tony Hillerman, which have done much to bring an appreciation
of Navajo culture to a wider audience; see especially The Blessing Way. For an eloquent statement of
the plight of contemporary Native Americans, see especially Peter Matthiessen, Indian Country
(New York: Penguin Books, 1979), and his In the Spirit of Crazy Horse (New York: Penguin Books,

1992). Mourning Dove’s Coyote Stories (Lincoln: University of Nebraska Press, 1990) is an
excellent collection of stories about the coyote figure.”
Johansen, Bruce E., “Notes from the "Culture Wars": More Annotations on the Debate Regarding
the Iroquois and the Origins of Democracy,” American Indian Culture and Research Journal,
Vol. 23, No. 1, 1999, pp. 165-175.

Looks at the explosion of material that attempts to examine the degree of Iroquois influence on the
origins of democracy.
Johansen, Bruce E., Donald A. Grinde, “Reaching the Grassroots: The Worldwide Diffusion of
Iroquois Democratic Traditions,” American Indian Culture and Research Journal, Vol. 27, No.
2, 2003, pp. 77-91.

Examines controversies about the fundamental role played by the Iroquois in the evolution of
democracy in the USA and illustrates use of that knowledge by other countries.
King, Thomas, The Inconvenient Indian, Doubleday 2012, UFV Library
Kohn, Margaret, “5. Post-colonial Theory,” Stanford Encyclopedia of Philosophy,

Compare with Waters, “Broadening” re particularity of experience, not only of causal universals.
Ladd, John, The structure of a moral code: Navajo Ethics, 1973, 500 pp.
Ladd, John, Two part interview re Navaho Ethics
http://ethics.sandiego.edu/video/Interviews/Ladd/index.html
McPherson, Dennis (Ojibwa, Couchiching First Nation, Fort Frances, Ontario) and J. Douglas
Rabb, “Some Thoughts on Articulating a Native Philosophy,” Ayaangwaamizin 1, no. 1
(spring 1997): 11-22.

Comparison of Kantian and Indigenous bases for why we are autonomous.
Miller, Bruce G., “Folk Law and Contemporary Coast Salish Tribal Code,” American Indian Culture
and Research Journal, Vol. 19, No. 3, 1995, pp. 141-164.
Miller, Bruce G., “The Individual, the Collective, and Tribal Code,” American Indian Culture and
Research Journal, Vol. 21, No. 1, 1997, pp. 107-129.

Focuses on how Aboriginal people themselves approach the incorporation of folk law.
Miller, Bruce G., The problem of justice: tradition and law in the Coast Salish world, KFW 505.5
C63 M55 2001

Comparative study of self-administered justice in one Washington state and two BC Coast Salish
communities.
Norton-Smith, Thomas Michael (Piqua Sept Shawnee), "Consideration of the Use of Indian Sports
Team Mascots," American Philosophical Association Newsletter on American Indians in
Philosophy 1 (2001): 16-18.
Norton-Smith, Thomas Michael, (Piqua Sept Shawnee), "What a Puzzle Teaches about
Justifications For and Against the Use of American Indian Sports Team Imagery,"
Ayaangwaamizin: The International Journal of Indigenous Philosophy 3 (2003): 19-30.

Shank, Signa A. Daum, “Wasakechak Lives in Victoria: Book Review: Recovering Canada: The
Resurgence of Indigenous Law by John Borrows,” University of Toronto Faculty of Law
Review, Vol. 61, No. 2, 2003, pp. 235-240.

Book review of Recovering Canada: The Resurgence of Indigenous Law by John Borrows.
Turner, Dale (Teme-Augama Anishinabae, Bear Island, Ontario), "Oral Traditions and the Politics
of (Mis)recognition," in Waters, American Indian Thought.
Wildcat, Daniel R. (Yuchi, Muscogee), “Indigenizing Politics and Ethics: a Realist Theory,” in
Deloria & Wildcat, Power and Place: Indian Education in America, 87-99. E 97 D47 2001

87-8: Deloria says that American Indians share a foundation—a metaphysics of power and place, a
proto-scientific understanding of the natural world based on human experience and empirical trial
and error found in the cumulative testimony of our people—for their worldviews. Practical policy
issues must be explored from that foundation if we are to achieve democratic practices far removed
from social contract theory.
88: “First, public policy issues in Native worldviews require consideration for the rights
or…”personalities” of plants, animals, and the physical features of the natural world—for example,
land, air, and water—as well as our relationships among humankind…it will, according to their
Western worldview, entail an “irrational” sacrifice on the part of humankind. Of course, seen
through the eyes of traditional Native peoples, today’s governmental policies, especially natural
resource and energy policies, seems as unwise or unsustainable at best and at their worst comparable
to a biological holocaust.
“Second, the goals of this indigenous theory are practical and utilitarian in a sense akin to Aristotle’s
summum bonum; however…the framework for the measurement of the summum bonum…is not
human society but the ecosystem or natural environment that forms one’s political and ethical
community in the broadest sense…
88-9: “Third…nearly all indigenous Native North American worldviews that I am familiar with
consider the world as dynamic, not static. These views acknowledge the biological and physical
principles of emergence—especially in their accounts of creation—which on the whole are much less
anthropocentric and much more ecological and evolutionary (albeit in a sense not reducible to
popular genetic models) than classical Western accounts of creation, whether Greek, Roman, or
Judeo-Christian.”
Aristotle’s Politics and Ethics
89: Aristotle’s two key insights are that humans are by nature political animals and that ethics result
from custom and habit. Politics is the social arrangements whereby individual human virtues are
developed to their fullest, ethics the greatest good within social arrangements or relationships.
Aristotle is correct that humans are by nature social-political animals, which does not mean that we
are by nature ethical in our behaviour which must be learned through experience in a community by
custom and habit, not by teaching and preaching.
90: Aristotle and Native Americans sees human virtue as manifold in many different forms and
practices depending on particular societies and individuals.
91: So each individual possesses some share of virtue, not à la Plato some universal, abstract concept
of virtue. Thus the structure of communities should reflect such diversity. Thus there is no single,
ideal form of the state as in The Republic.
92: A Comparison of Aristotle’s Ideas to Indigenous Thought

93-4: Western thought follows Aristotle by defining politics and ethics as exclusively human issues
and endeavours. Native thought uses a much broader concept of persons that includes plants,
animals, natural features of the environment which are included as part of politics and ethics, e.g., as
seen in Native clan systems and totems: to be Wolf, Bear, Deer is to be kin to these persons. “As
Onondaga elder Oren Lyons remarked during the twenty-fifth-anniversary Earth Day celebration in
Washington DC: ‘We don’t call a tree a resource, we don’t call the fish a resource. We don’t call the
bison a resource. We call them our relatives. But the general population uses the term resources, so
you want to be careful of that term—resources for just you?’”
94: “A radical shift in awareness and behaviour occurs when one no longer considers nature as full
of resources but of relatives. Like all kinship relations certain obligations and rights are assumed
with membership in a clan. The customs, habits obligations, and rights that correspond with clan and
special societies in our tribes served to constantly remind us of the complex community that shapes
our identity and ensures our continued existence.
“…We persons, inclusive of plant and animal persons and the human beings, are all related and
connected. These are the so-called new insights of evolution, ecology, and environmental science.
“Because in nearly all of our Native creation stories animal and plant persons existed before human
persons, these kin exist as our elders…as much as our human elders, are our guides. They are
members of our community. Aristotle proposed that our values—guiding how we ought to live—are
learned from our fellow community members. From an indigenous perspective Aristotle’s basic
reasoning was right, but his notion of community and its members was wrong.”
95: “…Replace the key elements of Aristotle’s theory, human beings, society, and the summum
bonum, with American Indian conceptions of person, ecosystems, and ecosystem sustainability or
health, and you have a complex living system of politics and ethics.”
96-7: ‘Individual liberty and human-scale utilitarianism are replaced by respect and economic
sustainability that is a much more complex summum bonum.’ See John Mohawk’s “Animal Natives
Right to Survive.”
97: Native Americans possessed technology used to affect the environment but guided by the
premise that our natural environments contain many more persons than human selves that require
respect as part of our ethical community. Only thus can virtue be realised in its complex totality.
98: Contemporary ecology only restates ancient Native American concepts, somewhat like
Columbus discovering America. TEK is superior primarily because it operates without the ideology
that humans have a unique nature destined to lie above the rest of the natural world.
Western

American Indian

Human beings

↔

Persons

↔

human beings, plants, animals,
physical features of nature

State

↔

Society

↔

ecosystem

Summum Bonum
(The Greatest Good)

↔

respect and ecosystem
sustainability

Individual liberty and ↔
human scale utilitarianism

99: “A traditional American Indian view of politics and ethics facilitates understanding of a view of
history that accords space or place at least as much importance in a conception of history as that
given to time and chronology by Western civilization. What is thereby gained is an entire body of
collective tribal experience…that can literally ground education for life or living: a foundation
shaping practices and thought that are more applicable to the issues we face on the planet today than

the dominant Western model of politics and ethics, because it contains an inherent or implicit
environmental ethos.”
Justice
Annett, Kevin, “Churches maintain their stonewall on school deaths,” Vancouver Sun¸ March 26,
2008
Archibald, Bruce, Jennifer Llewellyn, “The Challenges of Institutionalizing Comprehensive
Restorative Justice: Theory and Practice in Nova Scotia,” Dalhousie Law Journal, Vol. 29, No.
2, 2006, pp. 297-343.

Explores the significance of the first five years of the Nova Scotia Restorative Justice program
(NSRJ) and the reasons for taking it beyond the pilot project stage.
Braithwaite, John, “Restorative Justice and Social Justice,” Saskatchewan Law Review, Vol. 63,
2000, pp. 185-194.

Argues that restorative justice has potential to reduce social injustice if it can become mainstream in
the criminal justice systems in Canada and Australia.
Braithwaite addresses the specific difficulties and complexities of restorative justice in contexts in
which an offender is from one culture and the victim is from another. He identifies the tension
between restorative justice and social justice for Indigenous people whose lives and culture have
been disrupted by colonialism, slavery, and immigration. In this context, he proposes that restorative
justice may be more useful for avoiding harm than for doing good.
CHIEF WILLIAM'S STATEMENT, 1879, I am an Indian Chief and my people are threatened by
starvation. www.nstq.org/nsts/chiefwilliamsstatement.htm
Corbett, Lee, Duncan Ivison, “Can Liberalism Meet the Challenge of Cultural Pluralism?”
Australian Review of Public Affairs.
http://www.australianreview.net/digest/2003/07/corbett.html

If you asked me a few years ago ‘what is postcolonial liberalism?’ I’d have said ‘an oxymoron’. As
an undergraduate, I thought liberalism was a dirty word. The idea that it could accommodate the
aspirations of those who would challenge colonial authority, authority that called itself liberal,
seemed naïve. As I have begun researching indigenous political movements, and their responses to
democratic theory, I have been surprised to discover that people who call themselves liberals have
been some of those most responsive to the challenges these movements pose. Aside from confronting
my prejudices about liberalism as a political doctrine, my research has brought to my attention the
importance of democratic participation in organising just societies. I am becoming more convinced
that democracy, rather than equality or freedom, should be the watchword of progressive politics. Of
course democracy presupposes a measure of equality and freedom, but it is more than either of these
taken alone.
Editorial, “Nisga'a band moves in right direction with property rights,” Vancouver Sun, November
25, 2009
Flanagan, Tom et al, Beyond the Indian Act: restoring Aboriginal Property Rights, KE 7739 L3 F53

Flanagan, Tom, “First Nations Property Rights: Going beyond the Indian Act, Globe & Mail, March
22, 2010. http://www.theglobeandmail.com/news/opinions/first-nations-property-rights-goingbeyond-the-indian-act/article1508574/
Gray, Barbara (Kanatiiosh), Pat Lauderdale, “The Web of Justice: Restorative Justice Has
Presented Only Part of the Story,” Wicazo Sa Review, Vol. 21, No. 1, Spring, 2006, pp. 29-41.

Relates how colonization and Western influences have caused societal problems in Indian cultures.
Restorative justice models by the Navajo and Haudenosaunee are also explored.
Green, Ross, “Aboriginal People and the Canadian Justice System,” Justice as Healing; a
newsletter on the Aboriginal Concepts of Justice, Vol. 3, No. 4, Winter, 1998.

Indigenous philosophy about sentencing stresses reconciliation and restoring community peace and
equilibrium. Reprint of Chapter 3 of the book: Justice in Aboriginal Communities: Sentencing
Alternatives.
Heath, Joseph Heath, “Culture: Choice or Circumstance?” Constellations 5:2, 1998, Blackwell.
http://www.chass.utoronto.ca/~jheath/culture.pdf

In this paper, I would like to discuss two recent attempts to incorporate group differentiated rights
and entitlements into a broadly liberal conception of distributive justice. The first is John Roemer’s
“pragmatic theory of responsibility,” and the second is Will Kymlicka’s defense of minority rights in
“multinational” states.1 Both arguments try to show that egalitarianism, far from requiring a “colorblind” system of institutions and laws that is insensitive to ethnic, linguistic or subcultural
differences, may in fact mandate special types of rights, entitlements, or compensatory arrangements
for members of minority groups. These proposals are attractive because they attempt to ground these
special rights without reference to controversial philosophical doctrines, but merely through appeal
to the widely accepted political norm of equality. Furthermore, if either of these arguments were to
succeed, it would allow liberals to avoid many of the difficulties that have often led proponents of
“the politics of difference” or the “politics of recognition” to adopt an oppositional stance toward
more traditional forms of liberalism.2.
Helin, Calvin (Tsimshian), Dances with Dependency: Out of Poverty Through Self-Reliance (Orca
Spirit Publishing, available from Spiritorca.com). E 78 C2 H45 2008

Vancouver lawyer dissects hundreds of years of government policies, ranging from misguided to
genocidal. Sparing no one, he also upbraids the aboriginal politicians whom he sees "profiting from
[a] sea of despair and poverty.
Klaussen, Jimmy, “Room Enough: America, Natural Liberty, and Consent in Locke's Second
Treatise,” Journal of Politics, Vol. 69, Issue 3, pp. 760-769, August 2007.
http://papers.ssrn.com/sol3/papers.cfm?abstract_id=1065988

This essay scrutinizes political obligation in the Second Treatise by analyzing the natural liberty
Locke attributes to children, savages, some foreigners, and other tacit consenters. Both natural liberty
and the voluntarism of consent require certain conditions to be actualized, one of the most important
of which is room enough: unoccupied space like that found in America in which it is possible to exit
from the potentially coercive dilemmas of tacit consent and perhaps to originate a founding (express)
consent. Insofar as consent and natural liberty rely on the availability of open space, though,
Lockean liberalism justifies, maybe requires, settler colonialism.
Law Courts Education Society (LCES) 1994. First Nations journeys of justice: A curriculum for
kindergarten to grade seven. Vancouver: LCES

Cited by Archibald, Indigenous Storywork.
Miller, Bruce G., “The Problem of Justice: Tradition and Law in the Coast Salish World,” University
of Nebraska Press 2001,
Review: Jo-Anne Fiske, American Ethnologist, Vol. 30, No. 2 (May, 2003), p. 325
Musschenga, Albert W. “Intrinsic Value as a Reason for the Preservation of Minority Cultures,”
Ethical Theory and Moral Practice 1 (2), (1998).

In the Netherlands, the policy of supporting the efforts of ethnic-cultural minorities to express and
preserve their cultural distinctiveness is nowadays considered as problematic because it might
interfere with their integration into the wider society. The primary aim is now to reduce these groups'
unemployment rate and to stimulate their participation in the wider society. In this article I consider
how the notion of the intrinsic value of cultures, if sensible, might affect the policy regarding ethniccultural minorities. I develop a theory of intrinsic value of culture, as an analogy of the theory of
intrinsic value of non-human natural entities. My conclusion is that the dominant cultural group in
the Netherlands should preserve clearly deviant minority cultures which have considerable intrinsic
value
Proudfoot, Shannon, “Aboriginals earn far less than all other Canadians,” Canwest News Service,
March 30, 2009
Ross, Rupert, Returning to the Teachings: Exploring Aboriginal Justice, Penguin 2009, 304 pp. KE
7735 R67 1996

Wendy Burton recommends.
Wall, Barbara E., “Navajo Conceptions of Justice in the Peacemaker Court,” Journal of Social
Philosophy, Winter 2001, Vol. 32 Issue 4, p532-546.

532: Conception of justice in Navajo cosmology and ontology; its differences from Western
concepts.
532-3: All creation shares an equality that is foundational for Navajo concepts of justice: all creation
is revered. In contrast, Western philosophical thinking is usually discursive with dichotomies, e.g.,
between universal/particular, one/many, animate/inanimate that emphasises distinctness rather than
interrelatedness. Navajo think in universal categories applicable to other situations via connectedness
rather than distinctiveness. Two fundamental principles are k’é (kinship, friendship, good relations,
equality of all members of community) and hózhó (ontological harmony of entire cosmos) that focus
on unity, equality, harmony in balancing spiritual, emotional, intellectual, familial needs of
community and all of creation.
n. 3: Achiel Peelman, Christ is a Native American (1995): Native American religions rejects Western
religious dualisms of cosmos/history, nature/grace, body/spirit, profane/sacred, world/church,
individual/society, man/woman.
533: The concept of equality is established through the relationship of a male (Sun) and a female
deity (Changing Woman), the latter agreeing to live with Sun only if:
You are male and I am female.
You are of the sky and I am of the earth.
You are constant in your brightness, but I must change with the seasons.
You move constantly at the edge of heaven, while I must remain fixed in one place.
You are male and I am female.

You are of the sky and I am of the earth.
You are constant in your brightness, but I must change with the seasons.
You move constantly at the edge of heaven, while I must remain fixed in one place.
Remember, as different as we are, you and I, we are of one spirit. As dissimilar as we are, you
and I, we are of equal worth. As unlike as you and I are, there must always be solidarity
between the two of us. Unlike each other as you and I are, there can be no harmony in the
universe as long as there is no harmony between us.
So it is that she agreed; they would go to a place in the west where they would dwell together in
the solid harmony of kinship.
Kinship and equality are the ideals: equality in difference is a central metaphysical ideal in Navajo
culture, always in creative tension.
533-34: Then are born five-fingered earth people, and a clan system is formed some from divine
intervention, some from Navajo and pre-existing others joining together. Each member of the clan is
equal regardless of origin, age, sex, participating in the cosmic equality of Sun and Changing
Woman. That is the foundation of Navajo culture and justice relying on individual to seek harmony,
truth, justice, common good with the help of Holy People, tradition, ritual.
534: Navajo ontology is based on belief in the Holy People, the creators of hózhó as the world in
order, harmony, beauty, and who teach and empower by teaching the principles of the universe.
Words have power and can be used to compel Holy People to be present. People can also heal
themselves by identifying with the appropriate Holy Person. Words can also be destructive and so it
is important to think good thoughts and speak the truth. Peacemaker courts often refer to creation
myth’s first principles as applied to cases at hand in order to help those in dispute to communicate
and mutually accept resolutions.
Navajo emphasize individual responsibility for self-determination and empowerment. Individuals are
autonomous and connected to a community where people empower themselves and establish and
restore good relations through k’é (ties of kinship), not external force.
535-6: k’é is effective action and solidarity, including love, compassion, kindness, friendliness,
generosity, peacefulness. Justice is relationship oriented, not based on political authority beyond the
individual. Western focus on individual human rights is antithetical to Navajo privileging of the
wholeness of creation as the necessary condition for individual wholeness. In contrast to Western
concept of justice as equality of competitive opportunity, competition is a value foreign to Navajo
philosophy and ethics. In Navajo ethics, good and evil are part of the same whole.
536-7: The world is continuously being recreated in the power of thought and speech to produce
hózhó in one’s environment: a state functioning according to absolute beauty that includes not only
aesthetic standards but also harmony among all elements of the cosmos: beauty, perfection,
harmony, goodness, normality, success, well-being, blessedness, order, ideal. English seems to have
no such terms for simultaneous moral and aesthetic meaning. It also encompasses a sort of cosmic,
abstract, infinite, and invisible whole as opposed to specific, particular conceptions of harmony,
well-being, etc. Evil, the ugly, disharmony (hochxo) are the other side of the coin that come about
through evil deeds; evil is never eliminated but coexists in a creative tension with the good, as do
order and disorder.
n. 17: Gladys A. Riechard, Prayer: The Compulsive Word (1944): since there is an essential unity of
all things: good is evil and evil is good, the difference being presence or absence of control, which
ultimately depends upon knowledge. Opposition is seen as pairing

537-8: There is the polarity of male and female, inner and outer form. Thought, which is male, is the
power for creation and ongoing transformation of life. Speech, which is female, is the outer form of
thought: they are both Holy People, First Boy and First Girl, often identified as parents of Changing
Woman as the earth and source of all life. This is the paradigm for everything: all of creation
possesses and outer (female) and inner (male) form. For peace, harmony, health of mind, and
individual must think good thoughts and speak the truth as perceived and consistent with one’s
actions.
538: Long Life is the static male; Happiness is the active female: the two components of Navajo
religion and metaphysics for which all human life strives.
Justice is restoring right relations: hózhó. On should reflect whether one is I a state of hózhó or of
hochxo (chaos, disorder). Hózhó is necessary to surviving individually and collectively, and that is
the aim of the Peacemaker Court.
539-40: The Peacemaker Court is to take the place of formalized, expensive, inharmonious AngloEuropean legal systems as a body of written laws and precedents superimposed on each situation for
the supposed common good: unalterable, forced decisions, win/lose, punishment dealt out externally
to the culture. Peacemaker Court is seen as horizontal, using hózhó to determine just solutions by
empowering the people in conflict towards reconciliation necessary to one’s overall harmony. All
participants and equal, and determination of a case depends upon the consensus of all involved so as
to open upon communications and restore harmony and good relations: solidarity. Anglo law is seen
as social control by humans, Navajo law comes from creation, life itself and the means to live
successfully.
540: The Peacemaker is a respected member of the community who knows traditional culture and is
trained to be an impartial observer, teacher of the creation story and tradition, using tribal wisdom
and personal experience to assist the parties to seek understanding and solutions to their problems,
Medicine men and women may be present whose wisdom is used to reaffirm hózhó and k’é, perhaps
retelling creation stories to educate and exhort to act according to foundational Navajo beliefs.
Peacemaking is relation- and not agreement-centred: the goal is to restore the community, which
may be accomplished by agreement.
541: In a compromise between Navajo and Western systems, the agreement achieved in the court
may be enforced.
Family and fri3nds may attend the Peacemaker Court; but not lawyers because they are unnecessary
intermediaries. There is no punishment or fines, but agreement on resolution, which may include
restitution by offender and his/her family. Repeat offenders or those who commit heinous crimes can
be understood to forfeit equal status in the community and may be shunned
Wallas, Chief James, Kwakiutl Legends, “Turning the Tide,” 100ff

Deer cuts off Wolf’s tail, bargains to return it only if Wolf allows tides so everyone can collect
mussels, clams…
Young, Iris Marion "Asymmetrical Reciprocity: On Moral Respect, Wonder, and Enlarged
Thought," Constellations: An International Journal of Critical and Democratic Theory (1996).
Young, Iris Marion, "Communication and the Other: Beyond Deliberative Democracy," in Seyla
Benhabib, ed., Democracy and Difference: Contesting the Boundaries of the Political (1996),
120-35.

120: Endorse discussion- (rather than interest-) based ideal of democracy but have two reservations.
Restricting democratic discussion to critical argument is culturally biased that silences or devalues

some. And the assume that discussion processes that aim for understanding must either begin with
shared understanding or take a common good as their goal.
The model of democracy
Interest-based democracy is supposed to be a process of expressing one’s preferences and demands,
registering them in a vote, to decide which leaders, rules, policies best serve the greatest number of
people where each person defines his or her own interests.
121: Deliberative critics object to its irrationality and privatised understanding of politics. There is
no need for public discussion. The aggregative outcome has no necessary rationality and need not be
reasonably arrived at. There is no need for objectivity or generality of view. So there can be no
legitimate invocation of justice of the public good.
Deliberative advocates democracy as creating a public of citizens talking about collective problems,
goals, ideals, actions. Democratic processes are for discussing this common good, not competing for
promotion of each’s private good. Instead, citizens transform their preferences according to publicminded ends and reason together in public, open dialogue about them and the best means to them.
Interest-based is best description of Western democracies, but we do sometimes experience the other
in processes of voluntary associations outside the state, or sometimes in legislatures or public
hearings. But we should reform democratic practices to deliberative.
122: Exclusionary Implications of Deliberative Model
A primary virtue of deliberative model is promotion of reason over power in politics. Hence it can be
more inclusive and egalitarian, unlike interest-based where money and numbers can influence
decisions.
Cohen is close to Habermas and Dryzek. Participants should have an open mind, engage in reasoned
argument, be free and equal, have equal opportunity to participate without domination, towards
arriving at consensus; even when voting is necessary, the result is a collective judgment rather than
aggregate of private preferences.
Deliberative assumes political and economic power are only crucial factors affecting equality of
deliberation. But what of social power including internalised sense of one`s right to speak and
devaluation of some styles of speech and the elevation of others?
123: But this will be true only if we eliminate cultural differences and different social positions since
it otherwise assumes deliberation is culturally neutral and universal. A theory of communicative
democracy recognises the cultural specificity of deliberative practices and proposes a more inclusive
model of communication.
Modern Western model of deliberative communication derive from scientific debate, modern
parliaments and courts deriving from ancient Greek and Roman philosophy and politics and from the
medieval academy. As ruling institutions installed by bourgeois revolutions, they have been elitist
and exclusive and hence mark our concepts of reason and deliberation. They have been maledominated, white, upper-class.
Parliamentary debates and courts style deliberation as agonistic and competitive aimed at winning,
not mutual understanding, forcing concession of defeat when unable to think of better
counterarguments. So those who like contests and know the rules of the game are privileged. Speech
that is assertive and confrontational is valued more than speech that is tentative, exploratory,
conciliatory, usually male over female.
124: Better educated, while, middle-class act as though they have a right to speak and with authority,
whereas others often feel intimidated by argumentative requirements and formality and rules of
parliamentary procedure. If they do speak, they are often found by those in charge to be disruptive.

The dominant group often fail to notice this silence, while the others feel put down or frustrated,
either losing confidence or becoming angry.
Formal and general speech is privileged, that lays out its inference structure, asserts one`s position as
applying generalities and principles to particular instances, is dispassionate and disembodied,
presuppose opposition between mind and body, reason and emotion, identify objectivity with calm
and absence of emotional expression and of emotional bodily gestures, literal over figurative
language. These are the patterns of white, middle-class men.
So we should speak of communicative, rather than of deliberative, democracy to indicate an equal
privileging of any forms of communicative interaction where people aim to reach understanding.
Argument is a necessary part, but it can be expressed in a plurality of ways and along with other
communicative forms.
125: Deliberative Model Assumes Unity
Communicative democracy emphasises that our ideas about political questions change as a result of
interacting with others. They must appeal to others by presenting proposals that are claimed to be
just or right, thus transforming subjective desires into objective claims. Some claims must be
dropped, others must be considered seriously.
Deliberative theorists often describe this as a process of discovering pre-existing (Walzer, Habermas)
or constructing unity among them.
But in contemporary pluralist societies, we cannot assume there are sufficient shared understandings
in many situations of conflict and solving collective problems. Second, appealing to a previous
extant (if forgotten) unity obviates the need for revising opinions in order to take into account
perspectives and experiences beyond us, not merely mirroring us.
126: Other deliberative theorists see unity as the goal whereby we shed particular interests and seek
the good of the whole: we should transcend difference as partial and divisive. But appeals to a
common good are likely to be made best by those already privileged. N14: Cf. chapter 4 of Justice
and the Politics of Difference.
Considering Difference a Resource
The unity that motivates politics is the facticity of being thrown together in geographical proximity
and economic interdependence.
A communicative democracy requires additional unity of equal respect for one another in that all
have an equal right to express their views and to be listened to under agreed upon fair rules of
discussion and decision-making. Significant interdependence, formally equal respect, and agreed-on
procedures are all the unity necessary for communicative democracy.
127: Differences of social position and identity perspective should function as a resource for public
reason rather than a division public reason transcends. Encountering differences of meaning, social
position, or need that I do not share and identify with enables me to transform my preferences.
128: Difference is not total otherness. But it does recognise that it does not comprehend the
perspective of others as being assimilatable into my own, so there is something to be learned from
others. This preserves the plurality that Arendt understood as a condition of publicity. Understanding
does not require mutual identification but instead means learning that there is more behind others’
experience and perspective that transcends one’s own subjectivity. Thus I learn:
(1) By confronting different perspectives, interests, cultural meanings that my own experience is
partial and perspectival;

(2) This knowledge is a problem-solving context forces me to transform my expressions of selfinterest into appeals to justice. Proposals for collective policies need not be made in terms of a
general interest that all can share but may be made for an obligation of the public’s to recognise and
provide for some unique needs of uniquely situated persons. We must appeal across differences to
bridge a lack of understanding, thus transforming the experience itself.
(3) Expressing, challenging, questioning differently situated knowledge adds to the social knowledge
of all by seeing the social processes in which their own partial experience is embedded.
The Breadth of Communicative Democracy
In Gorgias, Socrates distinguishes rhetoric as mere knack of knowing how to please and flatter an
audience from the art of argument of critical thinking and philosophy that sometimes displeases and
discomforts an audience in order to lead them to shed comfortable falsehoods. But this distinction
cannot be maintained: there is only good and bad rhetoric, and Socrates uses it a lot.
129: In addition to critical argument, communicative democracy requires greeting, rhetoric, and
storytelling because they recognise the embodiment and particularity of interlocutors and thus
maintains their plurality that is necessary to publicity. They also provide a means of speaking across
differences in the absence of significant shared understandings.
Greeting: The moment of recognising each other in their particularity that makes not assertion and
has no specific content but establishes trust and respect, often with flattery of honorific titles,
acknowledgement of accomplishments, etc.; non-linguistic gestures of smiles, handshakes, food and
drink; all that is care-taking, deferential, polite acknowledgement of the Otherness of others which is
necessary since much democratic discussion will be fraught with disagreement, anger, conflict,
counterargument, criticism.
Rhetoric: Deliberative attempts to distinguish rational discussion from mere rhetoric usually
denigrates emotion and figurative language. But this denigrates both the situatedness of
communication and its necessary link to desire.
It is not enough to speak; one must also be heard, and here rhetoric helps. Rhetorical figures of
speech constructs the speakers’ situation in relation to those of the audience, appeals to the particular
attributes or experience of the audience and so constructs them, and constructs the occasion.
The discussion also needs for desire to pull on thought through the use of humor, wordplay, images,
figures of speech.
Storytelling: Narrative fosters understanding across differences.
(1) It reveals the particular experiences of those in social locations that cannot be shared by those
differently situated but that must be understood by them in order to do justice. For example,
wheelchair bound students telling stories of social, physical, temporal, emotional obstacles.
(2) Narrative reveals a course of values, culture, meaning even where the parties have serious
divergence in value premises, cultural practices, meanings which can bring conflict, insensitivity,
insult, misunderstanding. Values often cannot be justified through argument but are not thereby
arbitrary; narratives can explain what practises, places, symbols mean to those who hold them.
(3) Narrative reveals a total social knowledge from the point of view of that social position, thus
showing others how they appear from that point of view. The total of narratives produces the
collective social wisdom not available from any one position.
So narrative can often play an important role in argument, e.g., a way to demonstrate need or
entitlement. It tends to be more egalitarian than typical deliberative processes.
Young, Iris Marion, Inclusion and Democracy: chapters 1-3.
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Summary
Under colonialism, the legal systems of Indigenous peoples in Canada have often been
ignored or overruled by non-Indigenous laws. Seven Canadian academics, three of whom

are members of First Nation clans, contribute five essays exploring the relationship between
Indigenous and Canadian legal orders, the importance of Indigenous legal traditions for
Aboriginal communities' autonomy, and the ways in which Indigenous legal traditions might
be recognized and given space in the Canadian legal landscape. The authors' examination of
diverse aspects of and models for the recognition and accommodation of Indigenous legal
orders also provides various visions of legal pluralism. For lawyers and legal academics,
teachers, students, policymakers, and members of Aboriginal communities. Distributed in
the U.S. by the U. of Washington Press. Annotation ©2007 Book News, Inc., Portland, OR
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Turner, Dale (Teme-Augama Anishinabae, Bear Island, Ontario), This is not a Peace Pipe; Towards
a Critical Indigenous Philosophy, University of Toronto Press, 2006.
Introduction: From Peace Pipes to Word Warriors

How can Indigenous groups in Canada best confront their current status derived from colonialism
between bowing to Canada as a nation-state and being subject to individual exploitation?
5: Seperatism may be the ideal but how could it be achieved?
6: Liberal equality proposed by Trudeau and currently supported by Tom Flanagan (Harper’s muse
at U. Calgary) would treat Indigenous persons as liberal, state of nature individuals à la Locke,
without substantial attributes of definition by traditions
Alan Cairns (UBC) proposes tepid recognition of historical and cultural identity within Canada, à la
multiculturalism.
Kymlicka proposes self-government regarding cultural rights subject to Canadian sovereignty.
7-8: But recognition of radical political and cultural sovereignty is necessary. And that requires
robust Aboriginal voices who also can function well within non-Aboriginal thought: word warriors.
8: Royal Commission on Aboriginal Peoples has proposed Indigenous self-government within
Canada; but that requires explaining by word warriors.
9: Word warriors must understand Indigenous philosophy, understand and engage in Euro-Western
philosophy, and critique the latter for its colonial history and implications: i.e., critical Indigenous
philosophy. But it is very difficult to satisfy all three requirements.
10: It requires international community of Indigenous intellectuals to make convincing arguments to
Euro-Westerners. This may be unjust but is necessary and will be resisted by some Euro-Western
and some Indigenous.
4. Word Warriors

71-2: This chapter has two purposes: to explain what I mean by Aboriginal people participating in
Canadian legal and political practices; second, who ought to participate. The problem is reconciling
Indigenous knowledge with Canadian state legal and political discourses, which requires reconciling
Indigenous philosophers with word warriors who engage the legal and political discourses of the
state.
72: First, I briefly examine Royal Commission on Aboriginal Peoples (RCAP) final report and why
it was doomed to fail because it did not reconcile with Indigenous ways of knowing until there is a
change in public attitudes towards Aboriginal peoples and inclusion of their philosophies in
contemporary Aboriginal legal and political practices.
73: Second, how can Aboriginal peoples convince the dominant culture of the legitimacy of the
former`s claims in legal and political discourse. Euro-educated Aboriginal intellectuals represent
their communities to the dominant culture but thereby risk neglecting the former.
74: James Tully speaks of such mediators as a way to accommodate Aboriginal voices on their own
terms but also critically, e.g., à la Wittgenstein, Foucault,...
Our survival as sui generis political nations depends on it.

RCAP, Delgamuukw, and the Problem of Aboriginal Participation

75: Kymlicka s constraint: It is predominantly non-Aboriginal judges and politicians who have the
ultimate power to protect and enforce Aboriginal rights, so it is important to justify them in ways that
such people can recognise and understand.
For many non-Aboriginals, incorporation means extinguishment of Aboriginal rights and
nationhood; but for Aboriginal people themselves, it means that they enter into treaty relationships
on the premise of never surrendering ownership of their lands.
76-7: After information gathering, the RCAP second phase was problematic for trying to incorporate
this information with existing legal and political practices of Aboriginal. Then Aboriginal voices
tended to disappear, although it produced recommendations that seemed to call for returning
Aboriginal peoples to their rightful place, arguing that a renewed relationship required a renewed
understanding of the historical relationship based on mutual respect, sharing, mutual responsibility.
Aboriginal peoples are recognised as original caretakers and inhabitants of this land with distinctive
rights and responsibilities that flow therefrom. Mutual recognition requires equality, co-existence,
self-government. Mutual respect requires courtesy, consideration, esteem for Aboriginal peoples
languages, cultures, ways. Sharing requires mutual giving and receiving of benefits. Fourth principle
of mutual responsibility requires transforing colonial relationship of guardian and ward into true
partnership.The effort required to effect these recommendations is enormous, e.g., both parties being
in a positon to engage in exchanges on an equal basis.
77-8: All that requires improbable if not impossible events: as a matter of justice, Canadian
governments shod recognise the nationhood of Aboriginal peoples and return portions of their land
to them, and should empower Aboriginal communities so they can become more economically and
politically self-sufficient.
78: But the RCAP final report does not comprehensively woven wisdom of elders into its critique of
contemporary Aboriginal policy making in Canada.
Many Canadians view the recommendations as unreasonable and untenable; many Aboriginals think
they do not go far enough, e.g., tht Aboriginal nation could legitimately secede.
79: So the RCAP recommended nation-to-nation political relationship was limited in ways that set
aside Aboriginal understandings of nationhood.
There are many meanings of ”nation,” e.g., from quasi-municipality of Sechelt to international nation
of Iroquois Confederaby, which requires engaging in dialogue with each Indigenous nation.
80: RCAP focused on a core/periphery hierarchy of government powers, i.e., which inherent powers
Aboriginal governments possess and which may be limited by legal and political relationships with
provincial and federal governments.
RCAP political task of making sound policy recommendations to Parliament that would provide
more just foudations for the legal and political place of Aboriginal peoples in Canadian society was
not coordinated with its moral task of reconciling Canadian colonial past with returning a prominent
voice to Aboriginal peoples.
81: This tension supported two reactions to RCAP report: as simply wrong, misguided, unrealistic, à
la White Paper liberals; and as not going far enough in defining Aboriginal rights, sovereignty,
nationhood.
Aboriginal peoples must use normative discourse of the state that speaks of rights, sovereignty,
nationhood.

82: Supreme Court’s Delgamuukw decision helped by requiring courts to accommodate Aboriginal
oral histories as authentic historical evidence.
Aboriginal title ‘crystalised at the time sovereignty was asserted by the Crown.’ From an Aboriginal
perspective, that raises questions about the legitimacy of the initial formation of the Canadian
state, but the Court cannot question that since the Court is based on it. So Court says Aboriginal
title can only be established as recognised and bestowed by the state. And assertions of
Aboriginal title are shaped by R v. Van der Peet which invokes Eurocentric understandings of
culture and of Indigenous cultures.
83: Hence, the perspective of Aboriginal peoples “’must be framed in terms recognizable to the
Canadian legal and constitutional structure.’” Dissenting Justice disagreed, instead invokiong the
context of the history and culture of he specific aboriginal society and so that gives the rights
meaning to the natives.
So, Delgamuukw and Van der Peet do not initiate a cross-cultural conversation about sovereignty or
political legitimacy but aim to develop a short list of Aboriginal rights as constitutional rights that
can be limited in practice and legitimately infringed by the state.
84: So it is a practical and philosophical problem how radically different ways of understanding can
have a respectful, useful conversation about the meaning and context of rights, sovereignty, and
nationhood.
Mediators

Tully invokes Bill Reid’s The Spirit of Haida Gwaii with its disparate, traditional characters precided
over by the chief Who is he?
Tully cites three constitutional conventions: mutual recognition as equal and self-governing
nations; continuity that Aboriginals did not relinquish sovereignty when making treaties with the
Crown (which has been replaced by teh Crown with unilaterally imposed extinguishment); consent
that is required by both parties to any change in their political relationship.
86: So Reid’s Chief is the mediator amongst these diverse peoples facilitating them in political
practice. Hence the meaning of Aboriginal incorporation becomes embedded in the discourse and
practices of the negotiatied relationship itself.
Kymlicka’s constraint implies that Aboriginal ways of thinking are not given equal value, which
implies reconsideration of how Aboriginal ways of thinking should be brought into negotiations,
courts, classrooms.
87: Tully argues that this approach allows legitimate participation by marginalised voices in shaping
the language of philosophical discourse and hence transforming governing practices in question.
Tully cites the role of philosophers of multiculturalism, multinationalis, Indigenous rights,
constitutional pluralism as throwing critical light on struggles for recognition and accommodation of
cultural diversity, including how Euro-Western logocentric languages have unjustly dominated.
Word Warriors

88: Traditional vision quests were ways of understanding the world and the place one was to have in
it. With Euro-Western colonialism, we also need to understand that landscape and how to survive in
it as it has striven to subjugate Aboriginal ways of thinking about property, ethics, political
sovereignty, justice.
89: Knowledge and skills for participating in legal and political discourse on Aboriginal rights are
now a significant part of Aboriginal life. The absence of Aboriginal intellectuals in this discourse has

been devastating. With good reason, many Aboriginal people view this discourse with scepticism
and contempt, but we need to use it more effectively nonetheless.
We need to find a way between abandoning ourselves to the intellectual strategies and categories of
Euro-Western thought and declaring we need nothing outside ourselves and our cultures to
understand the world and our place in it.
90: Non-Aboriginal legal and political community does not recognise Indigenous intellectual
traditons as valuable sources of knowledge or wisdom; the are viewed as only suitable as objects of
study, not as ways of knowing.
Aboriginal intellectuals must both practice within Euro-Western legal and political communities
while remaining part of a thriving Indigenous intellectual community.
Since the Calder decision of 1972, Native Law has become a sophisticated specialty for legal
scholars, mainly non-Aboriginal to date but now with strong participation by Aboriginal scholars.
91: And similarly for history and anthropology, law, philosophy, economics, political science.
A major problem is that universities remain hostile environments for most Aboriginal students since
Aboriginal peoples are treated as objects of study.
92: We must rebuild our ship while we are still at sea.
Tully’s notion of a mediator is helpful and necessarily engages an Aboriginal mediator, a word
warrior, who engages Euro-Western discourse as necessary for the survival of Indigenous peoples.
93: Edward Said’s concept of an intellectual as exile may be helpful: not to respond to the logic of
the conventional but to moving on towards difficult and principled positions.
Reconciling Indigenous ways of knowing with Euro-Western intellectual traditions is not an
anthropological exercise but a kind of vision quest revealed by the investigation itself into how we
should see the world and our place in it while surviving as distinct peoples.

Turner, Nancy J. and James T. Jones, “Occupying the Land: Traditional Patterns of Land and
Resource Ownership among First Peoples of British Columbia.”
http://dlc.dlib.indiana.edu/dlc/bitstream/handle/10535/1952/turnern041200.pdf?sequence=1

A frequent misconception of early European settlers in what is now British Columbia was that the
Aboriginal inhabitants were not really using most of the land, did not really occupy very much of it,
and held no real concepts of ownership for either the land or its resources. This perspective was
encouraged among the newcomers, who otherwise might have had to restrict their own desired
occupation of the land and conform to existing codes of ownership.
In fact, First Peoples throughout the region had well developed concepts of territory, occupancy and
proprietorship over lands and resources with firmly embedded protocols for resource use and
distribution within and among families and communities. These concepts varied from one cultural
group to another, and access to some areas and prime resources, such as salmon streams and
important root gathering and berry picking areas, were more closely controlled than others. In all
cases, however, traditional proprietorship was inextricably linked with responsibilities of the owners
for stewardship and sharing of resources.
We provide examples of different cultural models of land and resource ownership, ranging from
communal control of territory at the tribal level for Salishan peoples, to more specifically focussed
hereditary ownership and control of lands by clan chiefs, as practiced by the Nuu-Chah-Nulth,
Kwakwaka’wakw, Haida, Nisga’a and other Northwest Coast peoples. The implications of these
systems of ownership for resource sustainability are also discussed. The systems have been largely
disrupted from the imposition of European law and property systems, but they still exist, and with
new arrangements for land tenure deriving from Treaty Negotiations, they may be reinstated to some
extent in the coming years. There is a good potential for improving contemporary resource
management through incorporation of some of these traditional models of land tenure and use.
Van der Ploeg, P. A., “Minority Rights and Educational Authority,” Journal of Philosophy of
Education 32 (2):177–193, 1998.

In pleas for the recognition of cultural minority rights, claims to educational authority often figure as
concrete examples. The right to educational authority is said to be an exemplary minority right. This
is striking, for of all minority rights this is one which is impossible to justify. Difficulties involved in
recent attempts to reconcile cultural minority rights with liberal democracy demonstrate that
educational minority rights in particular cannot be justified without underestimating civic and liberal
risks and ignoring the complicated nature of the relationships between communities and 'their'
children and between parents and 'their' children.
Villazor, Rose Cuison, “Blood Quantum Land Laws and the Race Versus Political Identity
Dilemma,” California Law Review, Vol. 96, p. 801, 2008. SMU Dedman School of Law Legal
Studies Research Paper No. 00-21

Modern equal protection doctrine treats laws that make distinctions on the basis of indigeneity
defined on blood quantum terms along a racial versus political paradigm. This dichotomy may be
traced to Morton v. Mancari and, more recently, to Rice v. Cayetano. In Mancari, the Supreme Court
held that laws that privilege members of American Indian tribes do not constitute racial
discrimination because the preferences have a political purpose - to further the right of selfgovernment of federally recognized American Indian tribes. Rice crystallized the juxtaposition of the
racial from the political nature of indigeneity by invalidating a law that privileged Native Hawaiians.
That law, according to the Court, used an ancestral blood requirement to construct a racial category
and a racial purpose as opposed to the legally permissible political purpose of promoting the right of
self-government of American Indian tribes. Close analysis of the dichotomy between the constitutive

notion of indigenous blood as either racial or political has largely escaped scholarship. An analysis
deconstructing their juxtaposition is sorely needed. As recent challenges to blood quantum laws
show, there remain unanswered questions about the extent to which the racialized (and thus invalid)
Native Hawaiian-only voting law impact other blood quantum laws. Among the laws implicated by
the dichotomy between the racial and political meaning of indigeneity are land ownership laws that
privilege indigenous peoples who are not federally recognized tribes. Specifically, in some
jurisdictions in the United States, including Hawaii, Alaska, and the U.S. territories, only indigenous
peoples may purchase or possess property. Perhaps more problematically, these property laws define
indigeneity on the basis of blood quantum. Under the contemporary race versus political meaning of
blood quantum, these laws arguably violate equal protection principles because they do not fit the
current framing of what constitutes political indigeneity. Using these laws, what I collectively refer
to as blood quantum land laws, as frames of reference, this Essay interrogates and criticizes the
juxtaposition of the racial and political meaning of indigeneity. Specifically, the Essay examines the
legal construction of political indigeneity and demonstrates how its narrowed construction would
undermine these blood quantum land laws that were enacted to reverse the effects of colonialism.
Consequently, this Essay calls for the liberalization of the binary racial and political paradigm by
expanding equal protection law's interpretation of the meaning of political indigeneity. Toward this
end, this Essay provides an initial analysis of how to broaden the political notion of indigeneity,
focusing in particular on the relationships among property, indigeneity, and the right to selfdetermination
Waldron, Jeremy, “Superseding Historic Injustice.” Ethics 103 (1):4-28, 1992.
Waldron, Jeremy, “The Dignity of Groups,” Acta Juridica, 2008, NYU School of Law, Public Law
Research Paper No. 08-53, 2008.
http://papers.ssrn.com/sol3/papers.cfm?abstract_id=1287174

This paper explores the application of the concept of "dignity" to groups such as nations, peoples,
cultures, and communities. It suggests that while there are certain difficulties with attributing dignity
to groups, and while the attribution of dignity to some groups can be invidious, and while the
attribution of dignity to a group might in the end amount to nothing more than an emphasis on the
dignity of its members, still the idea of group dignity cannot be ruled out. It cannot be ruled out on
either logical grounds or on grounds of moral and political principle; indeed it may often be the best
way of conveying important moral information about the value of groups to their members.
Wall, S., “Collective rights and individual autonomy,”’ Ethics, no. 117. 2007, pp. 234-64.
We Shall Remain, PBS series on pivotal points in Native American history. View online at PBS.
Weissener, S., “Indigenous sovereignty: A reassessment in the light of the UN Declaration on the
Rights of Indigenous Peoples,” Vanderbilt Journal of Transnational Law, vol. 41. 2008, pp.
1114-1176.
Widdowson, Frances, Albert Howard, “Exposing the Aboriginal industry,” The Star, April 25, 2009.

Value
Ames, Kenneth M., “The Northwest Coast: Complex Hunter-Gatherers, Ecology, and Social
Evolution,” Annual Rev. AnthropoL 1994. 23:209-29.

OK summary of research. Little on values.

Blackstock, M. D., and R. McAllister, “First Nations Perspectives on the grasslands of the Interior
of British Columbia,” J. of Ecological Anthropology, 2004, 8:24-46
Brundige, Lorraine (Cree Métis, The Pas, Manitoba), “'Ungrateful Indian': continuity of Native
values,” Ayaangwaamizin: The International Journal of Indigenous Philosophy vol.1 no.1
Spring 1997 p.45-54
Gooding, Susan Staiger, “Interior Salishan Creation Stories: Historical Ethics in the Making,”
Journal of Religious Ethics, vol. 20, no. 2, pp. 353-387, Fall 1992:

Traditional vs. archaic communalism and abstract individualism.
See notes under Philosophy/Stories.
Lanoue, Guy, Beyond values and ideology: Tales from six North American Indian peoples,

Reviewed in American Indian Quarterly vol.16 no.4 Fall 1992 p.600-602.
McPherson, Dennis H. (Ojibwa, Couchiching First Nation, Fort Frances, Ontario) and J. Douglas
Rabb, “Indigeneity in Canada: Spirituality, the Sacred and Survival,” International Journal of
Canadian Studies, 23, Spring 2001.

In spite of residential schools and conscious policies of assimilation, precontact spiritual values and
world views can still be found in Canada today. This is not to say that some Native people have not
been assimilated. Many unfortunately have been, and many, admittedly, have lost their own sense of
identity and have found nothing to put in its place. But we wish to argue that some have been able to
maintain their sense of self as Indigenous, and have thereby maintained Indigenous values and world
views. Perhaps it may be more accurate to say that they have maintained Traditional values and
Indigenous world views and have thereby held on to a dignified sense of self. In this paper we
explore and explain how this has been possible. We conclude with a warning that by the end of the
twentieth century the greatest threat to Indigenous identity has become the kind of university
education being offered to a growing number of Native students. Universities today are inadvertently
completing the job of assimilation begun by the residential schools.
Reid, Joanna, “The Grasslands Debates: Conservationists, Ranchers, First Nations, and the
Landscape of the Middle Fraser,” BC Studies 160, Winter 2008/2009, 93-118.

Model of parties and interests, including essential inclusion of First Nations.
Interesting, brief survey of interests, areas of conflict and possible co-operation of ranchers
(including their TEK), conservationists (including reliance on ‘scientific management’), and First
Nations as interested parties. Does not look to core of First Nations’ values aside from land question.
Stickel, George W., “The Land as a Social Being: Ethical Implications From Societal Expectations,
Agriculture and Human Values, vol. 7, no. 1, pp. 33-38, Winter 1990.

About pragmatic (Mead) concept of self only briefly using example of Hopi attitudes towards land.
Philosophy
Cheney, J., 1998, “Rivers of thought: the confluence of aboriginal and western
philosophy,” in S. O’Meara and D. A. West (eds), Indigenous Learning: Proceedings
from the Second Biennial Aboriginal Peoples’ Conference, 18–20 October, 1996
(Thunder Bay, ON: Aboriginal Resource and Research Centre).

Diggle, Susan, “Gregory Cajete, Traditional Santa Clara Philosopher,” APA Newsletter on
American Indians in Philosophy, 4:2, Spring 05.
Goodman, N. and Elgin, C. Z., “A reconception of philosophy,” in N. Goodman and C. Z.
Elgin, (eds) Reconceptions in Philosophy and Other Arts and Sciences, Indianapolis:
Hackett Publishing 988), pp. 155–161.
Norton-Smith, Thomas: The Dance of Person and Place: one interpretation of American
Indian Philosophy, SUNY 2010, E 98 P5 N67 2010 Ab
Turner, Dale (Tee-Augama Anishinabae, Bear Island, Ontario), “Why do Philosophy?”
series of short videos: www.arts.ualberta.ca/~whyphil/turner.html#
Mayer, Lorraine, Cries from a Metis Heart, Pemican Publications, Winnipeg, 2007.
Stories
Stories are means of discovery, not mere illustrations. So we should not reconstruct an
Indigenous story simply to support a presupposed conclusion: the story itself must
be recovered in order to discover (the many) what(s) it teaches.
Allen, Paula Gunn (ed), Spider Woman’s granddaughters: Traditional tales and
contemporary writing by Native American women. Boston: Beacon Press, 1989, PS
508 I5 S65 1989.
Reference from Archibald, Indigenous Storywork
Allen, Paula Gunn (producer), Teacher’s storytelling video. VHS. Vancouver: Law Courts
Education Society, 1994.
Reference from Archibald, Indigenous Storywork
Archibald, Jo-ann (Stó:lō– River People and Xaxli’p First Nation, Lillooet), “Coyote’s
story about orality and literacy,” Canadian Journal of Native Education 17(2), 66-81.
PH
66-68: Story of Coyote losing his eyes, trying mouse’s and then buffalo’s
68: So Aboriginals see with mismatched eyes: shrunken oral tradition and overwhelming Western
tradition. {Double-consciousness co-operate. How to remedy?
68-70: Plato a la Havelock, replacing orality’s sensual, emotional, poetic, imagistic, time-series
(thrice removed from reality) with text’s logos of rational, analytic, reflective, abstract, conceptual,
timeless culminating in theory of Forms, math, science; texts as artifacts to be handled, read, taught,
indoctrinated, digested, consulted, quoted, memorised.

71: Orality’s imaginative, communal, personal replaced by impersonal, individualistic, objective,
rational, analytic Western literate style.
72: Indigenous orality sought mutualistic balance and harmony among animal-human kingdom,
elements of nature, and the spirit world.
77: Oral tradition taught social beliefs, family and tribal history, sacred knowledge; used vivid
images of nature and characters on various journeys of adventure; creating a shared dimension of
time, though, words between storyteller and listener; creating new patterns of understanding,
personal and communal knowledge. Oral tradition is a world of circles; Western literate tradition one
of grids dividing the world into parts or segments such as latitude and longitude.
78-9: How to bridge these worlds?
1. Strengthen orality.
2. Maintain autonomy in each path.
3. Converging pathways by using selected elements from each world.
4. Create a new world, e.g., via resurgent coral/literate/visual worlds of internet.
Hoffman, T. (1985) American Indian and Scientific Approaches to Nature: A Dialogue, Western
Social Science Association meeting, Fort Worth, Texas, April 1985. ~Google
Archibald, Jo-ann (Stó:lō– River People and Xaxli’p First Nation, Lillooet), Indigenous
Storywork; educating the heart, mind, body, and spirit, Vancouver: UBC Press, 2008.
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ix: “First Nations/Indigenous stories about Coyote the Trickster often place her/him in a journeying
mode, learning lessons the “hard” way. Trickster gets into trouble when she/he becomes
disconnected from cultural traditional teachings. The Trickster stories remind us about the good
power of interconnections within family, community, nation, culture, and land. If we become
disconnected, we lose the ability to make meaning from Indigenous stories…”
“The Elders taught me about seven principles related to using First Nations stories and storytelling
for educational purposes, what I term storywork: respect, responsibility, reciprocity, reverence,
holism, interrelatedness, and synergy. Experiential stories reinforce the need for storywork principles
in order for one to use First Nations stories effectively. These seven principles form a Stó:lō and
Coast Salish theoretical framework for making meaning from stories and for using them in
educational contexts. I learned that stories can “take on their own life” and “become the teacher” if
these principles are used.
ix-x “During the journey Coyote and I learned that these storywork principles are like strands of a
cedar basket. They have distinct shape in themselves, but when they are combined to create story
meaning, they are transformed into new designs and also create background, which shows the beauty
of the designs. My learning and the stories contained in this book form a “storybasket” for others to
use. Following Stó:lō tradition, I give back what I have learned about storywork, which effectively
educates the heart, mind, body, and spirit”
Coyote-Trickster gets into trouble when disconnected from cultural traditional teachings of
interconnections with family, community, nation, culture, land.
Good Indigenous story-telling requires respect, responsibility, reciprocity, reverence, holism,
interrelatedness, synergy.
Chapter One: The Journey Begins

1: Understanding cultural teachings and their application requires “progress in a spiral that adds a
little with each thematic repetition rather than building an Aristotelian argument step-by-step.”
(Hampton, Eber (Chicksaw), 1995, 6).
3: One has wisdom only when “others acknowledge an individual’s respectful and responsible use
and teaching of knowledge to others.
Finding Coyote
6: The trickster lives in a comic world, surviving by his wits, prevailing in good humour, usually in a
collective and hardly ever in isolation where he almost always is in trouble of a life-threatening
situation he must get out of through ritual or symbolic acts, reversals that connect him back to
imagination, people, places. Trickster is a doing, not an essence, museum piece, aesthetic presence.
(Gerald Vizenor (Minnesota Chippewa) 1987, 295).
Lucille Ball, for example. (Sherman Alexie (Sopkane/Coeur d’Alene) 1995, 48)
7: Christ-like in a way but we learn from our Teacher’s mistakes as well as virtues. (Lenore KeeshigTobias (Chippewas of Nawash First Nation) in Acoose 1993, 38).
Pueblo expression is something like a spiders’ web with man threads radiating from a centre,
crisscrossing, the structure emerging with the making, so you must trust that meaning will be made.
(Leslie Marmon Silko (Laguna Pueblo Nation, New Mexico) 1996, 48-9)
8: Patience and trust are essential for listening to stories. We must visualise characters and their
actions, let our emotions surface, listening with three ears, two on the head and one in the heart.
Coyote’s Eyes story
Holism: Creating a context for orality
12: Coyote in “Coyote’s Eyes” could be a metaphor that only when hearts, minds, bodies, spirits
work together do we have Indigenous education.
Or it could show the relationship between orality and literacy, or the relationship between Indigenous
storytellers and academic researchers: the small eye our denigrated oral tradition by the big eye of
Western literacy with its overpowering position especially in educational institutions; or the large
eye could be orality and the small eye research method. In this book I strive to bring them together
with harmony and balance,
Writing about Oral Tradition: Indigenous Perspective
“Indian elders often remind young people to live the myths by saying, ‘These stories, this language,
these ways, and this land are the only valuables we can give you—but life is in them for those who
know how to ask and how to learn.’” (Cajete 1994, 41)
18: Indigenous discourse “assumes a context in which there is unity and wholeness to be discovered
or reaffirmed” and “the relationship between a person of moral authority and another person creases
the discourse; it is created anew in each generation; it changes, but maintains its stability and its
internal organisation.” (Carl Urion (Dearborn River Metis) 1991, 5)
24: Because stories can be heard again and again, the meaning one makes from them (or not) can
happen at any time.
Principles for Creating Story Meaning
25-6: Oral tradition is inclusive of the actions, behaviour relationships, practices throughout the
social, economic, spiritual life process of the people, not only verbal-vocal stories, songs,
meditations, ceremonies, ritual, philosophies, histories. It evokes and expresses a belief system.

(Simon Ortiz, 1992, 7) Learning how a story fits within a people’s belief system requires living with
ore interacting with that people for a long time, becoming a member of the community.
27: A central instruction to my people is to practice quietness, listening, and speaking only if you
know the full meaning of what you say. You cannot call your words back and are responsible for all
that results from them. Prepare seriously and carefully to make public contributions. (Jeannette
Armstrong (Okanagan Nation), 1991, 90)
Stories are alive, are out ancestors. In the telling, the spirits of our ancestors become present; they
love us and care for us. (Leslie Marmon Silko (Laguna Pueblo) 1996, 152)
Collaborating: Between People, between Languages
31: A reader wanting to understand the oral tradition cannot be a passive observer but must actively
participate in the experience of the story. (Armand Ruffo (Ojibway) 1993, 164)
Interrelatedness between Story and Listener and between Text and Reader
33: Objectivism and text positivism when reading “Indian books” for “Indian courses” does not
encourage readers to think of people and places outside the actual text, to engage my personal
experience as when hearing stories. Instead, the text was treated as complete, self-contained, to be
dissected rather than have a relationship with it. (Greg Sarris (Kasha Pomo Nation) 1993, 186)
Chapter Two: Coyote Searching for the Bone Needle

Taking Directions from Elders
38: Stories must be shared in a manner that includes cultural respect, responsibility, reciprocity, and
reverence. The voices of the teachers, their knowledge, and how this knowledge is represented and
publically shared must comply with culturally proper ways regarding, e.g., telling stories accurately
as handed down, acknowledging the storyteller and not telling story without their permission.
Chief Khot-La-Cha, Dr. Simon Baker
40: Critical rational thinking, questioning, and writing of academe are like one of Coyote’s
mismatched eyes. Many elders often say one must live in two worlds, although there are more
worlds: various academic, social, political, cultural milieus.
Kwulasulwut, Dr. Ellen White
55: “Women speak to the moral and spiritual fibre, and men speak about the laws of the land.”
(Louise Profit-Leblanc (Youkon Tutchone Nation))
57: “It is not important to preserve our traditions, it is important to allow our traditions to preserve
us.” (Gail High Pine, in Hampton 1995, 22)
Chapter Three: Learning about Storywork from Stó:lō Elders

Seeking Their Permission and Guidance
61: It is respect and caring that guides my relationships with Elders, not an obligatory sense of duty.
“Reading the Situation”: Story Intuitiveness
77: Some storytellers say nothing about the meaning of a story while others give an example of a
meaning or moral. It may depend upon how good the listeners are at doing this for themselves and
the ability of storytellers to determine this. Do not tell them everything, keep them curious all the
time, e.g., as with Coyote’s Eyes: Coyote showed disrespect for a sacred kind of knowledge, so
perhaps Coyote’s problem is to find out how to respect certain types of Indigenous knowledge and to
teach and learn it in a culturally appropriate way?

Breaking Cultural Rules
78: Roy Point speaks of not sharing certain knowledge that traditionally one could neither teach nor
learn without the appropriate cultural authority which required rigorous training including
individualised learning through the oral tradition. Such knowledge was associated with some type of
power such as spiritual or healing power that could be used improperly or unwisely, thus producing
poor results. Putting such knowledge into written or other form than oral is still an extreme violation
of a cultural rule. But Roy and others are also worried that such knowledge is being lost if the rule is
observed.
Chapter Four: The Power of Stories to Educate the Heart

83: Some stories may be “owned” as the responsibility of individuals, families, clans; some are
public domain; some are told only at certain times of the year.
These stories are not just texts or linear narratives. There are sacred stories, historical stories. It takes
40 years or so of apprenticeship to have the authority to tell sacred stories in order to lean the
principles for interpreting them.
There is the surface story, how to perform it for others, several levels of metaphor. Text and
performance contains a clue or key to unlock the metaphor. Then there is another story contained
within that story: the implicit, embedded text itself contains specifications for its own interpretation
at all levels as it unfolds.
(Wapaskwan (Walter Lightning’s mentor) 1992, 229-30)
84: Stó:lō has xewoxwiyam that are myth-like stories in the distant past explaining how things came
to be and how to make things right for the present generation; and squelqwel that are true stories or
news about experiences in people’s lives. There is a synergy between the story, the context in which
it is used, how it is told, and how it is listened to
Becoming a Storyteller
In the process of transmitting a story, more than information is transmitted: energy, strength,
important to teaching young people about their identity. (Cuthand 1989, 54)
90: Maybe in “Coyote’s Eyes,” rabbit has responsibility to pass on cultural knowledge, and we find
out what happens if we don’t engage critically in a decolonisation or transformative-action process.
In telling a story, a term, e.g., “longhouse” as a place where particular ceremonies and values are
practices, will not be explained because it is assumed you know or ought to know what it means, or
that you should take the responsibility of finding out. It used to be rude to ask such questions, but
now Elders are willing to explain more because people do not know the traditions.
Living the Power of Story
93: I imagine seeing the world through the eyes of the oral way and memory but realise how few
people live this way now. Then I switch to the literate lens and appreciate its archival function and to
rest the memory and listening functions for a while. Together, orality and literacy find a mutually
beneficial meeting place.
The stories I most remember are those I connected with emotionally at first but also physically (my
own behaviours and actions that needed to be changed or practised more), intellectually, spiritually,
so that it was as if they became embedded in my body, emotional being, consciousness, spirit.
94: Stories “hit” “purposefully in order to promote compliance with acceptable social behaviour”:
“It’s like an arrow, they say, Sometimes it just bounces off—it’s too soft and you don’t think about
anything. But when it’s strong it goes in deep and starts working on your mind right away. No one
says anything to you, only that story is all, but now you know that people have been watching you

and talking about you. They don’t like how you’ve been acting So you have to think about our life.”
(Nick Thompson (Western Apache), Basso 1996, 41)
My planning which story to tell to illustrate some meaning changed to letting my intuitive nature
select the story to be told based on some feeling from the group or situation, waiting until a particular
story came to my mind and being, wanting to be told. The storytelling situation and needs of the
people guide selection of story.
95-6: “The Bird in the Tree
“There were two male cousins; one lived in a northern isolated part of BC, and the other in the city
of Vancouver. One day, the northern cousin came to visit his city cousin.
“The city fellow wanted to bring his cousin to the better, more lively parts of Vancouver. He chose
Robson Street. Robson Street gets quite busy with lots of people walking along the street, shopping
and looking around, There’s lots of traffic, loud music being played from the car stereos. As they
were walking down Robson Street, the northern fellow said, ‘I feel out of place here, this cement
sidewalk is so hard, my feet are sore from walking on it. There are so many people, you get bumped
a lot. It’s so noisy. I miss my home. I miss the quiet. I miss the smell of the land. I miss the trees and
mountains being close by, and I miss the birds’ songs. I feel as out of place here as that bird I hear
singing in a tree at the end of the street.’
“The city cousin said, ‘You must be homesick: how can you hear a bird singing in a tree at the end of
the street with all this noise?’ The northern cousin said, ‘Let me show you something. Do you have
any coins?’ The city fellow handed him a pocketful of change. The northern cousin took it and threw
the coins onto the cement.
“A strange thing happened as those coins hit the sidewalk. There was a moment of silence. In that
moment of silence, the people and their noise stopped. In that moment of silence, those who listened
heard a bird singing in a tree as the end of the street.”
Chapter Five: Storywork in Action

Getting Started: The Curriculum Planning and Development Process of Years One and Two
102: Aboriginal cultures and Canadian court system present different views of justice like Coyote’s
eyes:
“The dominant society tries to control actions it considers potentially or actually harmful to society
as a whole, to individuals or to the wrong-doers themselves by interdiction, enforcement or
apprehension, in order to prevent or punish harmful or deviant behaviour. The emphasis is on the
punishment of the deviant as a means of making the person conform, or as a means of protecting
other members of society.
“The purpose of a justice system in an Aboriginal society is to restore the peace and equilibrium
within the community, and to reconcile the accused with his or her own conscience and with the
individual of family who has been wronged, This is a primary difference It is a difference that
significantly challenge the appropriateness of the present legal and justice system for Aboriginal
people in the resolution of conflict, the reconciliation and the maintenance of community harmony
and good order.” (Associate Chief Judges A. C. Hamilton and C. M. Sinclair, 1991, 22)
Creating Opportunities for Community Involvement
Bridging a Chasm
105: Why such a chasm between Euro-Western and Aboriginal justice system?
“Why do they seem to be so far apart? …Rather than having justice as part of the internal structure
of the community, as in First Nations societies, communities in northern European culture created

external structures to carry out the work that needed to be done in the area of justice. Thus, the
system of justice is external to the community rather than internal. This is the model that was
imported to Canada. (LCES 1994a, “Teacher’s Guide,” 14-15)
106: Canadian legal system is separate from normal, everyday living and how it works is not
understood by the average person, so we need a lawyer to represent us. But in some Indigenous
societies, traditional law is internal, known, embedded in the culture through stories, ceremonies
such as feasting/potlatching where rights to territories or names may be given, exercised, witnessed
by guests.
The former system denies traditional knowledge as evidence, e.g., oral histories.
Ten crucial concepts for First Nations justice: sharing, reciprocity, co-operation, respect, rights,
importance of care-givers, harmony, interdependence, honour, balance.
Introducing Storytelling through Video
112: The storyteller ultimately gives life to the story. Traditional ways favour no or little guidance
from the storyteller. But as a result of colonisation, assimilation, acculturation mainly through
schooling, many are not able to engage in story listening and making story meaning unless directly
guided.
Learning from Life-Experience Stories
Frank Brown (Heitsuk Nation, Waglisla (Bella Bella)) produced a video, The voyage of rediscovery,
about his life-experience, included in the curriculum project as “The Frank Brown Story.” E 78 C2
F58 1993 pt.2?
Teaching through Story: Some Common Approaches
115: Tell the first part of the story, tell the children they will hear the rest later and we will not be
discussing it right away, as in First Nations’ cultures where listeners would not ask questions or talk
about the story but think about what it mean to them, to sleep on it.
In Indigenous adult talking circles, discussions are kept confidential because they may share difficult
emotional experiences and thoughts.
116: Stories may be presented theatrically at large gatherings, through role-play producing empathy
with the characters and their situations.
116-22: Ellen White: The Creator and the Flea
The story is used as a foundational story about the cultural concept of holism by teaching about
aspects of the physical realm: how to connect with ourselves, challenge ourselves, love ourselves,
understand every part of the body; and the body will return this love.
Chapter Six: Storywork Pedagogy

Learning Stories: an Interrelated Approach
134: Teachers should read a page at a time, come to know the story, visualise it, look between the
lines, go into the story themselves.
135: Go into oneself, open yourself, go inside and communicate with yourself; become humble by
practicing respect and reverence.
Teaching Children through Storywork: “We’re going to lift all the little corners of it
138: Short continuation of Coyote’s Eyes: Coyote wanders, confused by his eyes, feeling sorry for
himself, not watching where he is going, falls into a steep canyon and splatters on the ground and
walls.

Rabbit jumps over Coyote’s pieces four times and Coyote becomes whole again, thanks Rabbit and
continues on his journey.
Robert Matthew (Secwepemc Nation, Interior Salish) says adaptations of this type of community
story are allowed because it does not belong to any particular family or community.
“Contemporary native literature abounds with characters who are crushed and broken by
circumstances and disasters, but very few of them perish. Whatever the damage, contemporary
characters, like their traditional trickster relations, rise from their own wreckage to begin again.”
(Thomas King, 1987, 8)
Contemporary Indigenous Elder storytellers are like the rabbit helping Trickster and us to become
whole again through story, “writing [and telling] their cultures back into stability and thereby
assuring survival” (Janice Acoose, 1993, 39)
140: “How can Coyote learn to use his eyes and make them work together?”
Chapter Seven: A Give-Away

Moving beyond Intellectual Property Rights through Reciprocity
145: Native Advisory Committee and Teacher’s Advisory (NACTAC) to the Law Courts Education
Society agreed First Nations storytellers should retain copyright to their stories but stories could be
lent for curriculum use within limitations, e.g., acknowledged, not for publication
Issues That Won’t Go Away
Using Published and Archival Stories
Keeping the Spirit of the Story Alive
149: Stories in print or video cannot replace the magic and power of interaction between storyteller
and listeners whereby story meanings are related to lives in holistic ways.
Non-Indigenous Teachers Telling Indigenous Stories
150: Watching a non-Native woman asking about telling a First Nations story, she knew nothing
about cultural protocol: Whose story was it? Who gave her permission to tell this story? What First
Nations culture did the story come from? She was like Coyote showing off some new found
knowledge without understanding or respecting its significance. She told the story more for her
pleasure than to benefit others. She was appropriating the story!
151: Non-Native people do not have cultural authority even though they may acquire expertise at
telling the story. Disrespect is lessened by using story curricula that includes a story framework and
is prepared by Indigenous people.
152: “I don’t know about no theme.
“That’s funny. Tying up all the stories [with a theme]. Why somebody want to do that?
“Well, theme I don’t’ know nothing about. That’s somebody else’s rule.
(Mabel Mckay, Pomo basket weaver and medicine woman, in Sarris, 1994, 5)
“Don’t ask me what it means the story…Life will teach you about it in the way it teaches you about
life.” (Sarris 1993, 194)
“I resisted doing an expositive book summary of the seven storywork principles of respect,
responsibility, reverence, reciprocity, holism, interrelatedness, and synergy. Each principle has a
separateness that is like a long flat piece of cedar bark used for weaving a basket. As each piece is

woven together, it may lose its separateness and become the in-between space that creates the
background for a beautiful design.”
Armstrong, Jeannette (ed), Looking at the words of our people: First Nations analysis of
literature, Penticton: Theytus Books, 1993.
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Excellent vis à vis European traditions: traditional vs. abstract individualism
355-6 Relationship between cosmogonic moments and the present in Salishan Creation stories is not
natural, linear, evolutionary, or devolutionary. Nor do they divide natural creation from social
relations and the actions of historical individuals. They do not tell a meta-narrative not imply any
natural or transcendental telos and pattern embodying and driving history and so do not endorse
individualism, communalism, or utilitarianism; they do fit with Salishan traditional individualism,

357: “Old-One” story says the earth is made out of woman who is the mother of all the people and
who is still alive but transformed from being a person.
358: Jesus only talked about being good but did not teach how to do so: no arts, wisdom about how
to do things, how to make life easier; nor transform or destroy evil monsters nor change earth’s
features.
359-60: There is no original, authorised version of “Old One” as the story depends upon the tellers in
their particular circumstances of audience and history. The stories belong to no individual, group, or
sacred society; their telling is related to ability, reputation, context, e.g., travelling story-tellers that
often tell stories to children (giving their mothers a break), a cultural education that is subtle,
indirect, not outlined in principles or parables nor inculcated through a single authority.
361: So Red-Arm’s telling after European contact includes Christian events and Jesus as part of
mythic history when Animal People, people, and animals moved on earth. Jesus is ineffective
because one-dimensional by isolating the spiritual realm with goodness abstracted from everyday
contexts. Jesus talks instead of teaching and transforming.
363: European renditions typically attempt to isolate the ontological status of Tricksters, to purify
regional variations to explain ‘primitive’ consciousness, to represent a naturalised and linear history
of “man.”
364: The authority of a particular story-telling depends upon the web of stories that preceded it, the
audience, the teller, and immediate historical realities of teller and audience. In contrast, Europeans
attempting to generalise from incommensurable human experience must create abstract principles,
e.g., Hobbes’ first principles of natural law that make naturally inevitable a single sovereign
authority.
366: “…for all the good things you do, you will be honoured and praised by the people that are here
now and that come afterward. But, for the foolish and mean things you do, you will be laughed at
and despised. That you cannot help. It is your way.”
371: Speech is a mediation of reality, not a mirror of a reality to which speech is extrinsic. Names are
not simply representations of object but also themselves objectual and substantial with a weight and
materiality of their own. People have many names signifying events in their lives.
374 re 366: Coyote acts as a whole person constituted by the accumulative and not necessarily
consistent aspects of his character, not as a unified person. The actor Coyote mediates these aspects
as a creative actor, calling on his own power or medicine (which is not simply an extension of his
person but something to which he has access), on others such as his wife Mole and various Animal
People, on his own reflection and strategising as he smokes his pipe. There is no key single measure
or first principle but a measure of effective action in relation to the evolving context of history.
375: Coyote represents a traditional ethic of accumulative individualism and strategic autonomy, in
contrast with the ideals of archaic communalism and of abstract individualism. All moments and
contexts are open to cosmogonic transformation, and the cosmogonic events of these stories are open
to events and actions of immediate history. The relationship between myth and history is dynamic
yet mediated by traditional forms so that myth and history are not dichotomised as often in European
traditions and their interpretation of religion/culture of Indigenous peoples.
376: Often when Coyote merely imitates without calling on his own capacities, then transformations
do not result.
Cosmogonic products in these stories constitute an accumulative, traditional metaphysics with these
transformative events mediating material and embodied forms of personhood.

377-8: Each creation transformation produces local, concrete relationships. There is no central
location for such events, worship, sacred text. Sometimes the meaning of the event can only be
enacted through ceremony such as sweathouse. Relationships do not represent something beyond
themselves. Thus it is essential re land claims to maintain their relationship to particular geography,
interpersonal, historical, not abstract. It does not make sense to ask how central is a particular place
to the people’s religion-culture.
378-9: Interpersonal relationships potentially exist between all forms of life. When such potential
relationships are created, it produces a standard for ethical-aesthetic action based on an historical
tradition. It is not best understood pantheistically or as a type of animism with a generalised worship
of nature. Instead, it tells of the construction of the sociality of “nature,” a tradition that precedes any
nature/culture dichotomy. Stories tell of the construction of identities in intersubjective contexts with
plastic continuity of socially constructed personal and socio-political identities.
379: In contrast, European traditions attempt a unity of identity and assert a pattern prescribed and
deemed natural in cosmogonic events that may be theological, national, psycho-biological, or
philosophical. Differences of identity are evaluated via an essential, natural pattern encoded in an
event, then employed to evaluate other groups. E.g., Plato, Hegel base differences such as status,
class, race, gender on nature, e.g., Plato’s noble lie.
379-80: Hence the difference between prescriptive and traditional individualism. In European model,
identity is maintained by conforming to prescribed models that do not fluctuate. In Salishan, identity
is open to historical contingencies that construct relationships. Autonomy and identity do not require
rejecting traditional identity. Differentiated individuals are responsible for constituting tradition
rather than it being natural or inevitable.
380-1: European tradition distinguishes need from personal desires, e.g., Rawls procedures for
unbiased moral consensus. Communitarian and dialogue ethicists attend to the relationship between
needs, interpersonal relationships, desires. For example, Iris Marion Young, Benhabib argue that
aesthetic dimensions cannot be excluded from consideration of rational and communicative
definitions of need such as those in Habermas.
381-2: Though repeated patterns can be seen in stories, that are not all of their meaning, which also
includes their openness to immediate contexts of need that may require retelling of the cosmogonic
stories. What are understood by European approach as oppositions or isolated, antagonistic realms,
are brought into relationship with each other by Salishan in the context of immediate historical need.
But this ambiguity is also not the meaning of these stories. Contemporary Salishan communities and
individuals have the responsibility for maintaining and creating the events of their cosmogonies in
the context of the immediate history of interpersonal relationships, particularly those of asymmetrical
power and survival.
383-4: The details of Salishan communicative traditions reveals an accumulation of local relations
that transforms the very meaning of “sovereignty” and “nationess” as understood by European
tradition. There is a long tradition of egalitarian and peaceful social organisation that cannot be
reduced to some original and unchanging practices of sovereignty. Instead, any practice may be
understood by way of rupture, contradiction, integration in evolving strategic contexts that are
considered by way of traditional forms. Thus the very meanings of terms such as “principles,”
“ontology,” “systems,” are challenged. Meaning is traditionally of contextual, accumulative,
evaluative, and local form.
384: The notion of nature as an order beyond the contingencies of history makes no sense in these
creation stories. Hence nature/history, essentialism/relativism are mediated by Salishan cultural
constructs. In contrast to deconstruction to unmask power relationships, Salishan design and mediate

relations of power though a contrasting form where the tension between nature and history is the
ground for creative action.
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Humans born of Sun and Moon, felled by pride, money, disobedience, finally to return with fire.
30-33: 1. The Beginning of the World

Origin of world in courtship between Sun God and Moon Goddess.
56-7: 5. Tsee-o-hil, Mankind

K’Hhalls (Sun God) allows Tsee-o-hill to proceed with its proud adventures, thinking it does not
need K’Hhalls.
89-94: 13. See-Yah-No, the Sorcerer

See-Yah-No ventures forth and brings back money-bones, and his sisters forsake him, find him again
but cannot keep their eyes closed; and so he leaves them, leaving money-bones to them.
95-99: 14. S-nig-y-ap, the Coyote’s Son

He ventures forth and finds Tsuh-Way-his, K’Hhalls Bird, and his wife, who allows S-nig-y-ap to do
as he will so long as he does not touch three boxes. But S-nig-y-ap opens them, letting out wasps,
hornets, snake, spider, mosquito, and finally wind with rain, mist, snow. The wind blows them all to
earth, where S-nig-y-ap is saved by the fir tree allowing S-nig-y-ap to cling to him.
100-102: 15. O-ah-bitz, child of the Sun

O-ah-bitz is born of Ghi-lo-ghi-sogh, daughter of K’Hhals, who eventually gives him fire, which he
gives to his people, so that Tsee-o-hil regained his full height, after the flood and struggle, new nope
of the earth.
Smith, Jane, “Placing Gitxsan stories in text: Returning the feathers, Fuuxs mak/am
mik’aax,” PhD dissertation, UBC, 2004.
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Wallas, Chief James, Kwakiutl Legends, as told to Pamela Whitaker, Hancock House,
1989
“Ts’igis, Monster of the Deep,” 18ff.

The need to conquer fear with two-headed serpent by looking it in the face.
“Mirrored in Stone,” 22-3.

So busy preparing for opportunity that misses it when it comes, not even knowing what opportunity
for is sought.
“Rat Fish,” 24-5.

Man without goals is turned into rat fish for life.
“Speaking Blind,” 26-7.

Blind old ladies insult Transformer as smelly, are given sight and must feed in smelly mud for rest of
lives.
“Go Not Alone,” 28-9.

28-9: Two men fighting each other to kill time, each are split into man and wife and sent their own
ways.
“They Laugh at Raven,” 86-91.

In one big village lived families of bear, deer, ravens, kingfishers, sparrows and others. It was a time
where there was not much to do.
“How shall we pass the time” the people of the village wondered.
“Let’s get the families together and sing and eat,” suggested Raven.
“Sure,” said Kingfisher, “that’s a good idea. Let’s start tomorrow. You can all come to my place.”
So Kingfisher got his fine spear ready. He went down to the river and out to the end of a long tree
that hung over the water.
“Oh boy,” the people thought as they watched. “Maybe we’ll have a salmon feast.”
Kingfisher could see a shape under the water, moving up river. He struck, embedding his sharp spear
into the fish behind its gill. He brought the salmon out and soon had two more.
The next day the people all came to his home for the feast. They were very happy, laughing, singing
and eating. Then one asked, “Who is going to be next?”
“That’s me,” said Raven. “I’m going to be next. May I borrow your spear in the morning?” he asked
the kingfisher.
“I don’t know…,” said Kingfisher. “It’s a really good spear—the only one I’ve got. You might break
it if you miss a salmon and hit the rocks on the river bottom.”
“Oh, I won’t do that,” Raven assured him. “I’m good at spearing salmon, I will be very careful with
it.”
So the next morning Kingfisher lent his spear to Raven. Raven went out on the same tree hanging
over the water that Kingfisher had fished from. He waited till he saw a large salmon swimming up

the river, then drove the spear as hard as he could. It pierced the salmon close to its tail and the big
fish pulled Raven into the water. “Help! Help!” he cried.
The people gathered on the river bank to watch. Raven did not let go of the spear because he did not
want to lose it. Someone went into the water finally and pulled him out. He was a mess of wet
feathers.
“Why did he do that?” the people questioned. “He’s not good at spearing fish.”
Sparrow said, “I’ll give the next feast. Come to my place tomorrow.” The people wondered what the
little bird could give them.
The next day Sparrow asked the people to help him bring berry bushes into his house. There were no
berries left on the branches. When lots of bushes were stuck into the dirt floor and all the people had
gathered, the little bird sat on one of the limbs and stared to sing a beautiful song. Suddenly berries
came out on all the bushes—fat berries that looked like clumps of fresh salmon roe. They were
salmon-berries and enough for all the people.
The guests were enjoying themselves very much. They asked one another, “Who will be next?”
“I’m next,” shouted the raven.
“What are you going to give us?”
“Salmonberries, just like the sparrow,” retorted Raven.
So they all went again to Raven’s house where Raven had got his helpers to stick a bunch of bushes
into the floor just like the sparrow had. They watched as he tried to sit on one of the branches. He
was so heavy the bush wobbled. It could hardly hold him. Raven started whistling and trying to sing
like a sparrow. One or two blossoms came out on the bush and only one half-rotten berry.
“He’s always imitating someone,” exclaimed the guests and they turned their backs on him in
disgust.
The next day they were all invited to the deer’s home for a nice roast of venison. The raven would
not go. He was thinking about his past two failures and how all the people laughed at him.
“Come on, Raven,” they called.
“No, I won’t,” Raven sulked, but then he smelled the delicious meat cooking and changed his mind.
“It’s too late now,” he was informed, “but if you want some meat, you can stick your beak thought
that knot-hole and we will give you some.”
So he put his mouth through the knot-hole. They gave him a strip of meat. It was wrapped around a
small stone that had been heated red hot in the fire.
“Gwa-gwa-gwa!” cried Raven when he tried to gobble it down. Then he flew away.
But when all the people had gathered the next day at Harbor Seal’s house, Raven was there, too. The
harbour seal had made a big fire in his house and lined up several wooden pots beside it. He bathed
and stood close to the fire, holding his hands to the flame. Oil started dripping from his fingers into
the pots and, when they were all filled, he divided the oil among the people.
“Who is going to provide the feast tomorrow?” the guests asked as they were happily leaving home
with their good oil.
“I am! I am!” shouted the raven.
“What? What are you going to give us this time?” the people queried, but the raven did not answer.

The next day the raven built a big fire in his home, Then he bathed in the river. He looked strange
with his feathers dripping with water. He held his feet to the hot fire, but only one drop of oil came
out. You could hear his skin cracking. That is why Raven has such rough skin on his feet today.
“Why do you try to do what everybody else does?” the people asked. “Why don’t you do something
of your own?”
“Tomorrow you will have salal berries from me,” stated the bear to those assembled. They all turned
to look at him.
“Where will he get them?” they asked one another. All the bushes around camp had been stripped.
The next day the bear bathed thoroughly. When the people came to his home he asked the biggest of
all his brothers to come and slap him on the backside as hard as he could. The biggest bear game him
a mighty whack and all the wooden pots were filled to the brim with salal berries—nice clean berries
with no stems on them.
Of course the raven tried to copy the bear. He too bathed in the river and assembled some wooden
pots. Then he asked a bear to smack him on the bottom.
Smack—and the raven went tumbling across the room. All that came out was some dirt. The people
went home, laughing again at raven.
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Forward, by Jo-ann Archibald

10: Stories told for students to figure out for themselves, not to be told what to think.
“Xeel’s” translates as Creator but is not a Christian God: it means that new things come from
existing things, a brand new something happens. These stories are examples of new things made
from Xeel’s energy, including making meaning or understanding from a story.
11: The Road of Learning is Dark and Narrow

If you falter and you fall, you get embarrassed.
You jump up and look to see if anyone saw you,
you look around and you go.
What did you learn?
The only thing you learned is embarrassment.
When you want to learn,
when you fall
even in darkness,
you feel it, taste it, smell it, think it.
Then even in darkness,
you will see.
Grandpa Tommy

The Creator and the Flea Lady

Community and co-operation. Producing future generations. Never stop asking questions.
The Boys Who Became a Killer Whale

Teaching new generations in order not to lose them.
The Sockeye That Became a Rainbow

Personal identity without individualism; respect without homogenisation. (Sexy!)
The Marriage of the Seagull and the Crow

Governing by including the community in making decisions.
Importance of teaching the young about love, marriage, sex, respect and responsibility. One must
make decisions in order to learn how to make decisions, look after one’s self, learn about and respect
those who are different. Parents cannot own their children or anyone but must love children for who
they are.
How different societies can learn from and cooperate with each other without losing their identities.
Learn about different events that happen to us and be aware of how you feel, to recognise and name
the feeling and your situations in life.
There are always four choices: the light road, dark road, hot road, cold road.
White, Ellen, Kwulasulwut II: More Stories from the Coast Salish, Theytus Books, 1997.
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