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ABSTRACT

In Northwestern Ontario (NWO) there is a need to assure a more complete 

understanding of the Indigenous voice. The researcher, who examined existing theories 

and research methodologies in sociology, determined that these frameworks of the 

world have difficulty conceptualizing Indigenous-based cultural worldviews. This 

impedes adequate awareness and understanding of this population. This study was an 

exploration into the need to develop alternatives to the standard sociological theories. 

The researcher argued that it is only by exploring alternative theoretical frameworks that 

we can develop and create awareness and understanding of other cultures. An 

Indigenous, culturally based theoretical framework was used to explore the personal 

standpoint of the Lake Nipigon Anishinabek Metis, as represented by the writings of one 

of its Elders. The Anishinabek Metis worldview and ways of learning about the world 

was revealed and described in these stories. This way of learning about the world 

through stones and story telling has been documented by other disciplines such as 

anthropology. What is unique about this study is that the researcher is interpreting these 

stories from her culturally based vantage point The researcher uses her subjectivity 

and experience to assist in the interpretation process of the stories told. It is intended 

that this, utilizing an Indigenous-based theoretical framework and examining it by using 

an Indigenous voice will create an awareness and understanding of this population in 

NWO.
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CHAPTER ONE 

Purpose of (be Sfudy 

The purpose of this study was to assure a more sufficient understanding 

of the Anishinabek Metis voice. Many contemporary sociological theories and 

research methodologies have difficulty with conceptualizing Indigenous thought. 

Consequently, these ways of learning prove to be insufficient when studying 

Indigenous cultural groups. This often results in research data and conclusions 

that may be incompatible with Indigenous thought and communities. This study 

was an exploration into this issue.

This study offered one such developing theoretical framework based upon 

the personal experiences, ethics, values, and community knowledge of the Lake 

Nipigon Anishinabek Metis. The written stories of one Anishinabek Metis Elder 

evidenced this. This study focused on these stories of his life: It is his culturally 

mediated framework of looking at the world. In this study, his daughter explains 

these actions in a culturally framed manner by. This discussion of this 

Anishinabek Metis framework is an attempt to create more awareness and 

understanding of this population in NWO.

This study reflected on the ability of a specific Indigenous culture to 

change but maintain an underlying Anishinabek Metis essence. The following 

questions directed the initial enquiry:

.1. What are aspects of the worldview of the Anishinabek Metis?

2. How does it relate to ways of learning in the world?
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3. Can culturally based frameworks assist in assuring more complete 

understandings of Indigenous populations in NWO?

4. How can this cultural frame be applied to a specific situation?

5. Is this cultural framework reflective of the Anishinabek Metis ways of being?

This study utilized qualitative data to add to the limited body of information 

and research of the Anishinabek Metis people in Northwestem Ontario (NWO). 

This discussion will enable others outside of the Anishinabek Metis culture to 

consider the social and political worlds that comprise and contribute to our 

worldview. This it is hoped will lead to more awareness and understanding of this 

population.

77?e Prob/em

There is a dearth of information and research available in sociology about 

the experience of the Anishinabek Metis in NWO. A culturally mediated 

framework from the Anishinabek Metis on their past and present changing 

worldviews is also lacking. This paucity of information means that there is no 

awareness of how the Anishinabek Metis negotiate and renegotiate how they live 

in their social world. Exacerbating this situation is the manner in which their 

experience is transmitted to the world: There is a sense that Indigenous peoples 

live in frozen and static cultural states and that they cannot contemporize their 

cultures because to do so means that they would have to change who they 

.essentially are. Consequently, accurate and meaningful information about the 

Metis in Ontario is scarce and about the Anishinabek Metis it is rare or non­

existent. There have been limited attempts to rectify this situation in Canada
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(Redbird, 1980, Petersen and Brown 1985, Sprague, 1988, Dunn 1994, Adams, 

1999) but more has to be done within academia and within Metis and 

Anishinabek Metis communities to ensure a more complete understanding.

The lack of information may be a result of the overall invisibility of 

marginized Indigenous groups in Canadian mainstream society. This was true for 

other groups as well. The growth of feminist thought increased the awareness of 

women's place in society. It certainly opened dialogue and the development of 

theory dealing with women's experience and their methodical exclusion from the 

ranks of academia. The postcolonial and multicultural theorists that arose from 

these critiques by women and Others ensured that people outside of the 

mainstream have a voice and must have a voice within conventional theory.

The classical theories of sociology certainly do not afford marginalized 

groups a meaningful way to interpret and comment on their experience in 

Canadian society. In fact, some early schools of sociology, Marxism, Structural 

Functionalism, Functionalism, and Systems theories, were reflective of their 

societal context in that certain groups were studied as objects rather than as 

active commentators of their respective social conditions. In recent years, there 

have been a growing number of critiques from women, gays, lesbians, and 

peoples of colour as well as Indigenous groups, whose unique perspectives and 

worldviews have not been given a balanced consideration by academia.

A/eed /or (be Study 

There is a need to assure a more adequate understanding of the 

Indigenous voice. Contemporary social theories and research methods are
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problematic when they are applied to Indigenous cultures because Indigenous 

worldviews, much like dominant cultural ones, specify how stories are transmitted 

and conveyed within a cultural milieu. This study will help to broaden the 

knowledge base of the Anishnabek Metis in NWO. This study will augment 

existing studies on the Other Metis, (see terminology section for definition) in 

Canada, and it may provide the foundation for other studies. The Anishinabek 

Metis has little research devoted to examining their lives and experiences in 

NWO and Canada. This holds true for both genders: they have been either 

ignored or unrecognized. The dialogue about altemative epistemologies and a 

developing framework applied to the stories and experiences of one Anishinabek 

Metis Elder may contribute to a deeper understanding of this population and add 

to the body of knowledge about the history of NWO.

The grounding of the resultant research was based on the paradigm that 

exists on the margins of academia, that is. Indigenous perspectives and theories. 

Many Indigenous theorists advocate exploring other paradigms (Campbell 1992, 

Accoose 1995, Geystick and Doyle 1995, Adams 1999, Smith 1999, Battiste, 

2002, Little Bear 2002). The perspective used as the framework for this study 

was unique because it was interpreted using an Indigenous paradigm, as well as 

having been written by an Indigenous Elder. This study demonstrated that a 

process of cultural change and social adaptation has continued for a long time, 

j]ut is not discussed as common knowledge. This is a space that needs to be 

occupied. Other theorists outside the mainstream, such as hooks (1990), stated:

I am waiting for them to stop talking about the 'other,' to stop even
describing how important it is to speak about difference. It is not just
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important what we speak about, but how and why we speak. Often this 
speech about the "other" is also a mask, an oppressive talk hiding gaps, 
absences, that space where our words would be if we were speaking, if 
there were silence, if we were there. This "we" is that "us" in the margins, 
that "we" who inhabit marginal space that is not a site of domination but a 
place of resistance. (151-152)

This study is an attempt to fill that "space" that hooks said exists, namely, "That 

space where our words would be if we were speaking" (p. 152).

The next section is a discussion of the researcher's personal position and 

how she has interpreted and filtered the research for this study. Feminists have 

argued that "one is always positioned, and how one observes and interprets is 

always transfigured through the lens of personal experience and training" 

(Azoulay, 1996, p. 134; hooks 1990,1992, Smith 1999). They have asserted that 

the use of the Self can result in richer, more useable research, the test of which 

is its truthfulness. With this focus on truth comes a responsibility to reassess the 

research that is socially produced, reproduced, and distributed, along with the 

overt and covert messages contained within it.

Persona/

When I started university, I searched for any information that could help 

me reflect upon my experience in the world. I needed to experience something 

that was familiar in that academic environment that was foreign to my 

experience. I located some information on the Metis Resistance in the West, but 

it did not address my contemporary community interests (Howard 1952, Redbird 

1980, Peterson & Brown 1985, Sprague 1988). I also found some information on 

the involvement of the Metis in the fur trade in northern Canada. The fur trade
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journals mentioned only mundane aspects of life, such as how much food was 

bought and sold, how many furs went to the main depot, and so on. If Metis were 

mentioned at all in these journals, it was to comment on their physicality and their 

contributions to the meat stores from large game animals, (Thompson 1916, 

Thompson 1916, Long 1791,1971, Radisson 1885, Harmon 1920). Social 

relations were only mentioned if they concerned men in the fur trade and 

Indigenous women. Disparaging comments usually followed these entries about 

people "going savage" or "going native."

I knew who I was as an Anishinabek Metis, but I could not find any 

historical verification of that in my research. My family, my community, and I did 

not exist as anything more significant than footnotes in the academic historical 

records. If this was the case, I was determined to explore other fields. Sociology 

was one that I considered because it is concerned with analyzing social life, 

relations, and change. A discussion of Indigenous peoples, such as the 

Anishinabek Metis, must be there. It seemed logical to me as I was in a university 

that was located in a northern environment. I remembered hearing my father 

discuss John Porter's (1968) study about the social hierarchy and that 

Indigenous peoples were at the bottom of it in Canada. This was the first time 

that I had heard about social research and sociology. It served as my introduction 

to this discipline.

There were some studies on Indigenous peoples in sociological theory 

and research, but they only dealt with negative social Indicators, such as rates of 

suicides, violent death, alcohol and drug use. I found some information on ethnic
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studies and race relations, but nothing that was real to me. Nothing reflected 

either my reality in the world or how I negotiated my path. I argued a great deal in 

university about this state of scholarly affairs. In every class, I made sure that 

Indigenous peoples were mentioned as part of that body of knowledge and space 

that should have been there, but was not. I was consciously not silent because 

silence is often considered to be consent. I was not invisible, even if I wanted to 

be; I was always representative of Indigenous peoples. I reflect now on my 

university experience and think that I met my responsibility to ensure that 

Indigenous peoples were treated in a respectful manner and that the people 

around me learned about the unique position that we occupy in Canada and why 

we occupy that space. My parents engrained this sense of responsibility in me.

This study, based on my father's last written work, was a task that I 

willingly accepted from my parents and other family members. The completion of 

this study ensures that my community's knowledge, wisdom, and experience will 

be treated in a respectful, cultural way. It speaks to that space that we occupy 

and assures that our voices are heard, n// baba dfbaa//mo g// g;k/noo'amaagoz/ 

debewfn This is my father's story of his teachings of truth. These words written in 

An/sbnabekmow/n specify that it is a story based on a true account as it is told in 

our dualistic world. These words will become more understandable as this study 

continues. They are part of the overall frame that is being built in this study. This 

.study will serve as an introduction to this theoretical framework of the 

Anishinabek Metis community of Lake Nipigon and the cultural mediated ways 

that they ensure that their stories continue.
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Oe^n/f/ons of Terms 

Aboriginal: word coined by the federal government and provincial premiers at 

the First Ministers Conference in 1986/1987; legal term meaning the original 

peoples of Canada.

Anishinabek/ Anishinabekinini/ Anishinabekquek: original name of the people 

called the Ojibway, Ojibwa and/ or Chippewa, a word, respectively, meaning first 

man and first woman.

Anishinabemowin: language of the Anishinabek.

Anishinabek Metis: people who originated from the Anishinabek and various 

European people; this lineage is recognized in their worldviews and practice; 

they are usually from the geographical area surrounding Lake Nipigon and Lake 

Superior.

E ider old man or woman who has the community-acknowledged expertise and 

knowledge of the Anishinabek and/or Anishinabek Metis culture and language, 

indian: legal term written into the Canadian govemment legislation to represent 

the Indigenous peoples of Canada; a stereotypical term that is often used, 

indigenous: political concept developed by the international movement for the 

world's Indigenous populations to specify land of origin and people original to the 

land.

O ther This word in this study will denote those peoples that are usually those 

.who are studied. These people are usually considered to be the opposite of the 

dominant majority and are considered in a pejorative manner by them.
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other Metis: term coined in 1994 by Dunn who developed the term based upon 

the need to have a way to identify people who do not fit standard definitions of 

the Metis in Canada: that is, all other Metis people outside of the Red River 

settlement definition: Dunn first used this term while researching a paper for the 

Royal Commission of Aboriginal Peoples as a way to recognize that the Other 

Metis were not written about in Canada; it is a term that recognizes the diversity 

of the Metis population in Canada and the United States (Congress of Aboriginal 

Peoples, 1996, 1998,1999; Paul, 1999).

Red River Metis: Metis who claim historical ties to the Red River; they can be 

located in Manitoba, Saskatchewan, Alberta, and a small section of NWO; it is an 

exclusionary term developed by the Western Metis; the people covered by this 

definition of Metis are part of the historical Metis, a term that has considerable 

relevance in Canadian courts and legal systems (Canada First Ministers 

Conference, 1984; Indian Afkiirs, 1979; Red Bird, 1980).

Teachings: life story that can specify lessons in leaming for other peoples; a 

traditional story informing one how to behave in the world; specific instructions 

given to individuals to hold sacred stories (Hale, 1991; Johnston, 1976,1990, 

1995). These stories are usually based on personal and/ or community truth. 

Truth: In An/sb;nabekmowrn, the word is debew/n. This means that you are 

telling the truth. The way the concept of truth is used in this work is one that 

. recognizes that there are many levels of truth. Nelson (2003) raised this issue as 

he was explaining to me his work on epistemology. He described it as comprising
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differing layers sucfi as individual, community, academic, sociological, historical, 

etc.

10
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Reseamb Oes^n

This study was experiential in its design. The researcher attempted to 

develop a theoretical framework and epistemology based upon an Indigenous 

framework of looking at and leaming about the world. A specific case was 

examined, namely, the personal experiences of an Anishinabek Metis Elder of 

Lake Nipigon as expressed in his written stones.

L/m/faf/ons

The results of this study cannot be generalized to include others. The 

study was based on a specific case. However, the information on theory and 

story telling can be applied to other studies that are based within the cultural 

group of the Anishinabek Metis.

Assumpf/ons

* Existing conventional sociological theory does not reflect Indigenous ways of 

being and leaming about the world.

* By exploring altemative theoretical frameworks and epistemologies, a more 

accurate picture of Indigenous groups will emerge.

# A culturally based paradigm accounts for changing aspects of Indigenous 

culture(s).

# The documentation of this story will contribute to the body of knowledge of 

this population(s) in NWO and Canada.

11
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Ove/v/ew of Tbes/s

The focus of this study was the Lake Nipigon Anishinabek Metis and their 

attempts to ensure that cultural knowledge becomes transmitted in a 

contemporary context. This study was diachronic as it unfolds this story. A more 

balanced and adequate understanding of Indigenous peoples that is based in 

their ways of being and leaming about the world is needed. Other 

understandings that are developed to transmit leaming are insufficient for this 

purpose. This study explored this consideration through a literature review that 

describes how theories and research methods are reflective of social, cultural, 

and political realities and concems. Much of the postmodem, post-colonial 

critiques of modernist research are concerned with these types of discussions 

about different cultural understandings and how they impact on academic theory 

development and research, (Collins 1986, Lincoln 1987, Lionnet 1989, hooks 

1990, Accoose 1995, Abdo 1996, Daly 1997, Denzin & Lincoln 1998, Fine 1998, 

Goulet 1998, Cary 1999, Smith 1999).

The second chapter of this study is a discussion of the Anishinabek Metis 

worldview and epistemology that posits that these are based on dynamic and 

flexible frameworks. The basic premise is that Indigenous cultures change and 

adapt ways of transmitting necessary knowledge to the next generation. This 

ability to change is an inherent part of the worldview presented. Tfie third chapter 

.elaborates on this premise. The developing framework is applied to the thematic 

stories in the fourth chapter. It is discussed, summarized and analyzed in the fifth 

chapter. Chapter six then concludes with a discussion of how this study

12
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demonstrates that a more balanced understanding of the Indigenous voice 

results when altemative theoretical frameworks are developed and 

epistemological frames based upon them are explored and interpreted within a 

culturally mediated manner.
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CHAPTER TWO 

Literature Review 

/nfmducbon

The literature review explores contemporary social theories and methods 

as being reflective of unique social, cultural and political realities. It attempts to 

show how these ways of learning about the world are insufficient when 

considering other cultural groups. It also demonstrates the need for the 

development, exploration, and examination of altemative epistemologies to 

expand our knowledge and understanding of the changing aspects of Indigenous 

worldviews. Theoretical frameworks and methodologies are centred in unique 

societal environments and reflect the concems that exist within the societies in 

which they are based. Much of the post-modem, postcolonial, and multicultural 

critiques of theory and methods are concerned with these types of discussions. 

The ideas of such theorists as Abdo 1996, Accoose 1995, hooks 1990,1992, 

Said 1979, Smith 1999, and Denzin and Lincoln 1998 are highlighted in this 

literature review. Their thoughts are scrutinized because they are representative 

of the critiques of conventional theory and methods such as ethnography, life 

history, insider and outsider perspectives, and autobiography.

The postcolonial and multicultural critiques act as an introduction to new 

and appropriate theories and epistemologies. This section begins with a 

discussion of social theory's creation, generation, and transmission to introduce 

the main arguments of this study, namely, that altemative epistemologies reveal 

changing Indigenous worldviews from a more balanced perspective. The

14
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researcher offers a developing experiential approach that uses a cultural 

framework as a platform for allowing one to speak from personal experience. The 

researcher will be using this framework as this study is presented. There will be a 

level of informality that is usually not present in scholarly studies, which is an 

underlying argument of this study. This study reflects the ways of being and 

leaming about the world of the researcher and the level of informality of the 

narrative tradition that she has been exposed too. This study presents praxis for 

this type of story telling. Following this will be a presentation of the various 

critiques that have contributed to this study and the reasoning underlying how it 

is being told.

Confempomry Soc/a/ Tbeo/y

Social scientists are primarily observers of the social world. The term 

scientist is key to understanding the growth of sociological theories and research 

methods. An early scientific movement in sociology sought to emulate the theory 

used to study the natural sciences. This impacted the development of 

sociological research methods. Sociology developed as a social science, similar 

to the perceived hard sciences, with their scientific neutrality, rigor, and distance.

During the last 30 years, this influence on methods has been questioned 

and critiqued by various theorists. As Clifford and Marcus (1986) pointed out, 

social scientists are observers of the social world that they participate in. They 

.make their observations within a socially mediated framework of their own 

cultural meanings and symbols: their reality. Social scientists describe and make 

sense of their world within their reality to develop their theories. Denzin and

15
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Lincoln (1998) expanded on this critique and concluded that the chosen research 

methodologies impact researchers' work as they help in the process of "making 

sense of experience" (p. 501). Other people, feminists, postcolonial, and 

multicultural theorists, such as Said 1979, hooks 1996, Denzin and Lincoln 1998, 

Smith 1999, have argued that this theory and method process was developed to 

rationalize and extend a distinct cosmology on all societies and with all peoples. 

These kinds of concems lead to a questioning of how is social theory generated, 

and by whom?

The researcher took a pragmatic, experiential approach by using the 

cultural framework that is the most familiar to her, which is her own. I am 

Anishinabek Metis, and I have been taught that one must speak from one's 

personal experience. Teachings and leaming have to be personal and integrated 

into one's life as it is unfolding. I also included a discussion of the various 

critiques that have contributed to this story being told as it is. The underlying 

premise is that theory generation and creation is a human endeavour that takes 

place within a social context for different subjective purposes.

The completion of this study presented challenges to me because it is not 

based on how I have been taught to speak. This study is a hybrid of how I was 

taught to speak culturally and how I was taught to speak academically. In my 

family and in my culture, I have been socialized to speak from my personal 

.experience. In order to finish this study, I had to ensure that the end result 

followed my community's cultural protocols and my own values and beliefs about 

the world. I had to ensure that my father's story was told, as be wanted it told. I

16

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



had to ensure that this family and community obligation and responsibility, which

I willingly accepted, was based on Anishinabek Metis truth and respect. I had to

ensure that this study would create an awareness of my community and generate

a curiosity that will enable others within this community to write their life stories. I

wrote from a subject position that includes my "self and who I am in this world:

my reality. As Rogers (1996) noted:

"I" announces a biographical creature whose experiences grow out of and 
beyond an array of social roles and subject positions. Its presence 
presses against the traditional boundaries of social theory and raises 
awareness of the multiple sites of consciousness where theory originates 
and takes shape, (p. 13)

Some academics may refer to this study as the subaltern speaks, as this

supposedly specifies that the people who are usually studied, the Other, has

developed the capacity to speak for one's community. I differ. In this study, there

is a recognition that this story and other similar Indigenous based stones must be

told. If we are to meet our responsibilities to future generations, we have to use

available contemporary tools to ensure that these stories, told from our

perspective, live on. They can offer a counterbalance to the historical record and

add to the development of Indigenous-based written theories and methods.

Given the oral tradition of Indigenous storytelling, this may seem a contradiction,

as is my writing in English. As Lugones and Spelman (1996) argued:

You and we do not talk the same language. When we talk to you we use 
your language: the language of your experience and of your theories. We 
try to use it to communicate our world of experience. But since your 
language and your theories are inadequate in expressing our experiences, 
we only succeed in communicating our experience of exclusion. We 
cannot talk to you in our language because you do not understand it (p. 
21).
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Ritchie (1995), a postcolonial theorist, was even more pointed:

When we speak the language of the oppressor. We must be aware of how 
we are being swallowed up by concepts we did not create, and that as 
members of a non-dominant community, we must exercise caution and 
restraint in our attempts to develop our communities and enter the multi­
cultural arena, (pp. 314-316)

I am a realist. I recognize that there will be no retum to a time when we 

were living on the land, surviving in our own environment, and practicing our 

cultural ways. My father taught me that much, for he was a realist who often 

surprised people with his views. In deciding to tell this story, I realize now, how 

true is it: What I have been told within my cultural framework is that your truth 

and your "self" within a community context results when you are telling a story 

based upon your subjectivity. You begin to see the connections and 

interconnections that exist within your community and other communities by 

speaking from your experience and using that as your foundation when telling a 

story. The descriptions and explanations of my social world are based "in the 

originator's culturally anchored selfhood [and subjectively occur with the] 

dynamics of history, culture, social structure, and... life stories" (Rogers, 1996, p. 

13).

This study is subjective; it is neither neutral nor scientific. Esterberg (2002) 

contended that "theories are just stories about the world, and if they are stories 

about the world, then they are constantly in a state of revision and there is the 

possibility that there is multiple alternative stories that could be written" (p. 9). He, 

further, noted, "In this sense, we are never really done theorizing, and we can
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rarely reject theories out of hand. Instead, we need to think about the multiple

stones that might be told." If we follow this reasoning, then Richardson's (1991)

comments are not surprising:

When we begin to acknowledge that theories are at some level personal 
stories that need not be privileged, we also begin to question whether we 
should or need to call it science at all. When we allow science as a 
domain of truth to be contravened, then the scientists voice becomes part 
of the broader public discourse, (p. 352)

The process of telling a story is very different than the process of arguing 

that one paradigm about the world is privileged and, therefore, more believable 

because it is based on scientific fact. Scientific ^cts are generated in a social 

context; they are not neutral. Behar (1993) discussed her attempts to consciously 

frame a story by stating, "I have had to cut, cut, and cut away at our talk to make 

it fit between the covers of a book, and even more important, to make it 

recognizable as a story, a certain kind of story, a life history" (p.12). Clearly, 

Behar has an acute awareness of what she is attempting, and she understands 

how difficult social editing can bê  She has a privileged position as well as a 

social scientist to ensure that her story about these people is told, as she wanted 

it told.

Another challenge that presented during the writing of this study was the 

required format mandated by academia. I was expected to use either an existing 

theory or to develop one. Theories are not just descriptive. They are "a form of 

explanation that is grounded, testable, and includes conceptualization" (Daly, 

1997, p. 349). Postmodem thought supposedly ushered in an era of openness 

and willingness to explore other world viewpoints. This has led to a proliferation
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of writing by some groups that either agree or disagree with the scholarly works

written about them rather than by them. The notion that someone from another

cultural perspective can represent your reality more accurately than you can is

disappearing in some scholarly works. Daly noted:

Post modernity would suggest that we could no longer go merrily along 
presenting theory as an objective account as if it represented the reality of 
the participants. However, we continue to do this when we do not account 
for the theorist's self as a thinking, imposing, reflecting and participating 
member of the social reality being presented, (p. 349)

The post-modern works that exist and have been written by the Other bear 

a striking resemblance to extant works. As Daly (1997) concluded, as academics, 

"we are there to organize, select, and construct explanation" on the phenomena 

presented to us, (p. 350). As Other scholars and potential ones who are schooled 

in Westem universities, we are aware of the criteria for being accepted and 

offered full membership into the exclusive club of Westem academia. The 

concem that I have is what we must sacrifice to join this club. Do we risk giving 

up our "self"? Our family? Our community? Do we continue to use existing theory 

and generate more that resemble and fits with theories already developed in and 

from other cultures? Do we do this, even if we know that these theories are 

dichotomous to our way of being in the world and to our ways of looking at the 

world? If the goal is to organize, select, and construct explanations rather than 

merely describe, do we put the "self" aside and do what is required? Do we write 

as if we agree with Westem theory? Do we ignore our "self" and our experience 

and act as a dispassionate voice when we offer explanations? If the cultural 

group that we are part of, such as the Anishinabek Metis, requires us to use our
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experience as a way of determining truth, do we respect this requirement, or do 

we generate theory and act as if our experience is not relevant? How do we 

present what we create so that it is true to academia and our community?

These are the questions that I pondered as I undertook this scholarly 

venture. I have thought about my reasons for writing this study, and I have 

prayed for guidance. This is a prohibition as well. In Westem social theory, one is 

not allowed to show or admit to having spiritual base for one's work. My spiritual 

nature is a large part of who I am, and it helps me to make sense of my world. I 

cannot ignore it when I am explaining something. My parents raised me in an 

environment where I knew that another world existed in my dreams and visions. 

Should I now forget this part of my identity of "self?

Lugones and Spelman (1993) commented that theorizing in order to be 

meaningful means "not divorcing life from the telling of it or talking about if  

(p. 22). They explained that theory, if successful, means that we recognize 

ourselves in it. Spirituality must be part of this writing. It is an integral part of my 

"self." It frames how I exist in my world, and it is a large part of life for other 

Indigenous groups in NWO and Canada. This includes all spirituality, Christianity 

based or otherwise, and the related practices.

Rogers (1996) stated:

To theorize is to engage in abstraction for the sake of understanding. 
Theory gives us a place to stand beyond the boundaries of our thoughts 
and feelings, beyond the limits of our observations, beyond the 
interactions constituting our connections with other people. No matter 
where we stanii though, we remain agents embodied in social space and 
history, (p. 11)
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Theory does not enable us to step outside either our situated lives or ourselves.

Theory moves beyond the descriptive into analysis, a higher level of thinking. If

this does not happen, the work is judged to be less worthy, less scholarly, and

less scientific. What occurs is that the "personal tends to be removed from public

statements (i.e., theory); these are full of rational argument and careful

discussion of academic points" (Stanley & Wise, 1979, p. 361). They also

commented on the difficulty that no person (i.e., researcher) could separate her

or himself from person-hood and then attempt to derive "second order constructs

from experience" (p. 361).

Schultz (1971) articulated this tension between scientific and everyday

reality when he distinguished between first- and second-order construct. Schultz

argued that all knowledge involves constructs, including both commonsense and

scientific knowledge. According to Daly (1997), these are "abstractions,

generalizations, formalizations and idealizations" (p. 347). Scientists study

second-order constructs, which are "constructs of the constructs made by actors

on the social scene, whose behaviour the scientist observes and tries to explain

using the procedural rules of his science" (Schultz, p.6). It is at the nexus of

these two constructs that "we encounter the irreducible dilemma of reconciling

two spheres of meanings" (Daly, p. 347). Daly also noted:

The influence that is not well accounted for in the literature is the way that 
the individual characteristics of the scientist shapes the way that 
theoretical meaning is imposed on everyday experience. Although, there 
has been a good deal of emphasis placed on how professional, (i.e. 
theoretical, methodological or paradigm) leanings affect how we create 
social scientific products, we have placed less emphasis on how our 
personal characteristics shape the product, (p. 349)
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People create theory, but the history of theory building has been "to deny, 

disclaim, and subvert this fundamental reality" (Daly, 1997, p. 350). This denial Is 

present in quantitative and qualitative, positivist and post-positivist, and 

interpretive methodological domains. "The theorist's interests and social position 

routinely shape the contours and content of his/her work" (Rogers, 1996, p. 11). 

Yet, we are not told this during the writing; if we are told, it is usually either a 

couple of pages at the beginning or at the end of the document. We usually do 

not receive sufficient information that would enable us to be offered a grasp of 

how the academic writer thinks, believes and /s in the world. The social location 

that is present in the world is usually located within the work, beginning and/or 

end but not throughout the work. This then counts as presenting the social 

location of the author. The problem that I am identifying is that throughout the 

actual academic work, it is written as a dispassionate observer of some 

phenomenon. This is the usual practice that is expected in academic writing and 

which I had to learn.

There have been some changes to this situation with postmodernist, 

postcolonial, and multicultural critiques, as well as other emergent theories. Daly 

(1997) acknowledged this situation, although "there is greater acknowledgement 

of the role that the self plays in the research process, the self is usually left out of 

the final theoretical product of the research endeavour" (p. 350). The critique that 

Daly asserted remains: the self is not party to the final product.

Denzin and Lincoln (1994) suggested that the researcher is a bnco/eur 

who understands that research is an interactive process shaped by personal
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history, biography, gender, social class, and ethnicity for both the researcher and

the people in the research setting (p. 3). It follows, then, that research would be

written in a certain manner.

Denzin (1978) wrote that theory is necessary in science because if we fail

to move beyond just observation of particular phenomenon, then we risk leaving

the research report at the level of descriptive empiricism. Others theorists have

made critiques of the writing process based upon the nature of the enterprise.

Foucault (1977) noted:

A private letter may have a signatory, but it does not have an author; a 
contract can have an undenvriter, but not an author; and similarly, an 
anonymous poster attached to a wall may have a writer, but he cannot be 
an author. In this sense, the function of an author is to characterize the 
existence, circulation, and operations of certain discourses within a 
society, (p. 124)

He continued:

Discourse that possesses an author's name is not to be immediately 
consumed and forgotten; neither is it accorded the momentary attention 
given to ordinary fleet words. Rather, its status and its manner of reception 
are regulated by the culture in which it circulates, (p. 123)

Foucault and Denzin asserted that writing reflects the culture(s) in which it 

orientates and circulates. Writing focuses on what is important in a culture; some 

cultural stories simply do not need to be explained within that culture.

Some theorists have implied that the story or narrative that results from 

jrespective studies is "couched and framed in a specific storytelling tradition"

(Daly 1997, p. 349). Daly argued that researchers have specific reasons why 

they want to distance themselves from the theoretical story:
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Personal accounts and influences threaten legitimacy. In the interests of 
marketing the theoretical product, there are a variety of residual positivistic 
forces that encourage the explanation to be framed in positivist language 
so as to create and maintain the commonly accepted pretence of 
accuracy, precision, relevance, and rigor, (p. 350)

Gatekeepers such as scholarly journals, publishers, etc. insist that real academic

work must be written and presented in a way that is positivistic dr quasi-

positivistic so that there is a healthy distance of the self from the end product.

Yet, when discussing the research process, an irony arises in that one is

expected and encouraged to maintain a dose, intimate relationship with one's

respondents. It is only in the written work that this mutual relationship must end.

Induding personal experience in your work is to be considered by one's

colleagues as an emotional exhibitionist (Ellis & Flaherty, 1992). It is suspect.

When the work is critiqued, the danger is that the self also may be critiqued. We

make ourselves vulnerable and subjed to critidsm. Tierney (1997) explained that

the empathy that is expected of researchers while doing research should not end

when writing the text:

In effect, we make ourselves, rather than the Other, vulnerable; we reveal 
ourselves in the text as a narrative character, not as a act of hubris but as 
a necessary methodological device to move us toward a newer 
understanding of reality, ourselves and truth, (p. 56)

Tiemey argued that it is only when we indude ourselves in our research that we

become real. He noted.

In relating these experiences, individuals help to define the ideology that 
drives their lives and the image that they have of their own lives and the 
lives of others. It is only when we put these two views together, researcher 
and researched, [that] we can achieve some limited understanding of one 
another and of our multiple realities (p. 58).
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Because subjectivity is seen as not being central to theory, if we do include 

affective experience, then "we lessen the power of our voice [and] deprivilege the 

authority of the objective account" (Daly, 1997, p. 351). This is especially true 

when one is trying to gain credibility or authority in one's field. Human beings 

and subjectivity are excluded from theoretical accounts by emphasizing the 

rational nature of the story. "Logical consistency and coherence have always 

been the championed criteria for evaluating good theory" (Daly, p. 351). In this 

scheme, there is no place for emotion. Esterberg (2002) concurred with Daly 

when she argued "social scientists who work within this tradition argue that social 

research must be value-free and objective...(they)...must free themselves from 

the social and cultural values that govem other kinds of human activity" (p. 11).

By definition, subjectivity is the antithesis of scientific: It is not objective in 

nature. Emotions are not seen as a base for doing theory but rather an 

obstruction that must be overcome. However, as feminists and other theorists 

stated earlier in this paper, science is not neutral, and there is no neutral theory 

or methodology. As Kleinman and Copp (1993) said, "In the name of wanting to 

present ourselves as objective and neutral social scientists, we still seek to leave 

out our identities. Ideologies and political views" (as quoted in Daly, 1997, p.

351).

The positivist traditions within the social sciences are still very much in 

practice, in spite of the ^c t that social research methods involve studying 

multifaceted human beings who have "the capacity to reflect on their actions" 

(Esterberg, 2002, p. 11) and who can and do change their behaviour as they are
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being studied. This facet of human nature has contributed to another critique and 

change in the way research has been told.

Stoller and Olkes (1987) described what they considered to be a crisis 

when their expertise and methods failed them with the Songbay. These two 

researchers were studying the Songhay and their lives. It was during this process 

that they found that the information that they were gathering was inaccurate. 

Stoller commented in their study that he found that "everyone lied to me 

and...the data that I had so painstakingly collected were worthless. I learned a 

lesson: Informants regularly lie to their anthropologists" (p. 229). This led him to 

change the way that he did his research practice and his writing as he began to 

write himself into the story he was telling. Stoller and Olkes found out that 

changing behaviour often is a conscious act and that people being studied 

provide the information that they think the researcher wants, rather than what is 

true. Some of this preceding discussion on ethnography was prompted by the 

Others: The people who were being studied, who were assumed to be passive 

participants in the research process, revealed their active involvement. This 

contributed to the crisis of representation as people began to challenge older 

models of truth and meaning (Rosaldo, 1989).

/ was fo/d a story about a soc/a/ screntrst who went rnto the Armstrong, 

Ontarro, area about 15 years ago. Tb/s was betbre Wb/tesand Frrst A/atron got 

veserve /and trom tbe tedera/government. Tbe l/Vb;tesand communrty was 

actrve/y wortdng to recerve compensatron because tberr communAy bad been 

tfooded as a resu/t of tbe Hydro dam. Tbe communrty was forced to move bom
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tbe sbom/fne of Lake fV^ /̂gon because (b/s boodmg bad caused a severe ems/on 

of tbe sbore/fne.

/Vegodabons /nc/uded ensudng fbat researcb was done on wbaf bad 

happened. An/sb/nabek peop/e /n fb/s area were sk///ed at knowfng wbat tbe 

researcb process rnvo/ved. Tbe pepp/e a/so knew tbat tbey bad to get a /and 

base tor tbe/r commun/ty because tbey were cons/dered to be squatters on tbe 

/and tbat tbey currenf/y res/ded. Cons/dered to be squatters, tbey cou/d not 

access tedera/ funds to deve/op a commun/ty /nbastructure and serv/ces. /t was 

rmperatrve tbat rf tbey cou/d not //ve on tbe/r /and near Lake A/^/gon, tbey bad to 

negot/ate tor otber /and.

A man came bom a unrvers/ty and to/d tbe peop/e tbat be was undertak/ng 

an rmportant study about tbe 0//bwa. /-/e wanted to study ma/e bebav/our among 

tbe 0//bwa peop/es rn tbat area, /-/e wanted to know tbe rttes tbat a young man 

com/ng of age must undergo, /-/e wanted to ta/k to tbe E/ders /n tbe area about 

trad/t/ona/ cu/ture and buman bebav/our. Some peop/e ta/ked to b/m; One o/d 

man to/d b/m tbe k/nd of story tbat be wanted to bear about manbood rttes. /t was 

an /mposs/b/e pbysrca/ feat /nvo/v/ng a moose. Tb/s soc/a/ sc/ent/st d///gent/y 

recorded wbat be was to/d, rn sp^e of tbe /augbterand /anguage used. / was to/d 

tbat tbe commun/ty d/d not rece/ve a copy of tbe study, but peop/e knew tbat one 

bad been written.

There was a great deal of laughter when this story was related on many 

levels: the enjoyment of the telling, the humorous nature of it, and the teaching of 

practicality. The man did not use his common sense when he was recording this

28

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



story. If he had, he would have realized that the people were joking with him and 

that the story was not true. Lake Nipigon Anishinabek people have a highly 

developed brusque storytelling tradition that includes telling stories like this one. 

The notion that a researcher can understand and interpret what their research 

participants think is a lesson in futility and ignorance.

If this man had been serious about conducting an important study, it was 

have been more worthwhile for him to study the people's pursuit of an adequate 

land base. He may have had a meaningful experience rather than a research 

study that was based on frivolity and lack of candor. Research in the social 

sciences is full of situations similar to this one and these are starting to be 

discussed and critiqued. These stories contribute to the nature of the critiques 

against doing research in what is called a modemist-positivist tradition. These 

critiques are considered in the next section with an examination of the research 

method, ethnography. This story about one community on Lake Nipigon reveals 

the premise of the early development of this research method. Latter 

ethnographical studies would respect community needs and attempt to balance 

them with research needs as discussed by Rosaldo 1989, DeVries and DeVries 

1996, Azoulay 1997, Goulet 1998. These innovative ethnographic studies will be 

interspersed throughout the next discussion.

Efbnog/apby

Naturalism is part of the research tradition in the social sciences. As 

Esterberg (2002) commented, "In naturalist inquiry, the researcher attempts to 

observe as carefully and accurately as possible and to present the story of those
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being studied in their own voices" (p. 13). She explained that the researcher must 

establish close, personal relationships with people and must attempt to become 

fully engaged in their social world to represent an accurate portrayal of the social 

world being studied. Criticisms of this method have been based on the argument 

that researchers really do not capture the way people look at the world; they only 

write studies that describe what they think (their interpretation) about the world 

that they have under study (Geertz, 1973).

Geertz's (1983) challenge was that he stated that all anthropological 

accounts are essentially interpretations of interpretations; he argued that 

because the person observing has no privileged voice, the resulting story is a 

story crafted by all people involved. How can a researcher accurately describe 

and explain a social world to which he or she does not belong? The methods 

based upon naturalism assume that this social research is possible and 

plausible. Researchers, Esterberg (2002) maintained, "select what they think is 

important about the social world and creates their own version of reality" (p. 14).

Rosaldo (1989) called this idea of a naturalist ethnographer, the story of a 

male scientist who went off in search of his native in exotic lands (p. 30). Four 

beliefs and commitments are the basis of this type of research: objectivity, 

imperialism, monumentalism, and timelessness (Rosaldo). These beliefs and 

commitments, as well as neutrality and Eurocentricism, are the foundational 

criticisms of modemist-positivist research.

DeVries and DeVries (1996) argued that the standard definition of 

ethnography as a "portrait of a people" (p. 484) is problematic. They contend that
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this idea of a capturing a picture of any people implies a static and unchanging 

concept of research and the Other who is being researched. This is a 

postcolonial criticism of positivist research. The danger in writing about and 

researching one's own family, as DeVries and DeVries emphasized, lies in 

authority and power: The greater is the intimacy, the greater is the potential for 

error and misuse of power.

Simultaneously, DeVries and DeVries (1996) also argued "one must know 

one's audience" (p. 489). I would argue that one must also know one's reasons 

for undertaking the research. On an academic level, I am completing my father's 

manuscript to meet the requirements for a graduate degree; on a cultural and 

family level, I was chosen by my father to complete this text; on yet another level, 

my family expect that I will complete it soon. I am also completing it because I 

want the children in my family to retain a memory of my father. These are the 

underlying rationale for completing this study and they must remain clear as this 

process unfolds.

Regarding the research process, I do not feel any need to follow existing

guidelines to ensure that I am accurately portraying another culture. I plan to

follow my experience in my social world. The supposition that one can immerse

oneself into another culture and remain separate is a concept that others have

struggled with. As DeVries and DeVries (1996) noted about a study that they had

.completed on Cape Breton:

It meant establishing and developing relationships with neighbours, getting 
to know people and allowing others to get to know us. It also meant that 
this had to proceed in a way that was more or less compatible with local 
customs, (p. 488)
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They also stated, "In sum, before one can actually begin collecting information 

considerable acculturation to local culture and its many nuances must take place. 

It also means fitting into the structure of community relations" (p. 488). Their 

Post-modemist case study of Cape Breton utilized an ethnographical approach to 

examine the intersection of class and culture. It was completed with a view to go 

beyond "only imagining what is happening to real social actors caught up in 

complex macroprocesses" (DeVries & De Vries, 1996, p. 484).

Early ethnographies were presented as "authoritative representations of 

the worlds represented" (Meyers, as cited in Daly, 1997, p. 347). Researchers 

then used their power to represent their story about the individuals whom they 

researched. Foucault's (1980) notion of power was envisioned as a process 

constantly moving in differential patterns circumscribed by context, individuals, 

culture and society, (p. 59). This compels us to be aware that anything that we 

attempt is never ideologically free. We cannot, like the hard sciences, move back 

into the lab and simply record data. As Foucault noted, research is inherently 

infused with power. Daly commented that the resulting theory, if any, is a product 

of the researcher and "that account is hegemonic" (p. 347).

Daly maintained, "with the post-modem tum... new epistemologies, 

paradigms, and discourses have resulted in more reflexivity and concem about 

the products of the ethnographical endeavour" (p. 344). Ethnography as a 

jnethod is reflected in the writings of Azoulay 1997, Cruikshank 1990, and Goulet 

1998. These writings situated their authors in their research as they are in the 

process of observing social realities of either their own culture or another culture.
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Goulet (1998) sought a particularly ambitious task, that is, a comprehensive

description of the Oene Tba ontology, epistemology, and ethnics. He completed

his study by gleaning what he had learned from observations made over 12

years of working with the Oene Tba. He spent approximately three years in the

community. The result is a narrative ethnography in which he is situated as fully

experiencing that which he is studying. It is a work that takes ethnography into a

whole uncharted area. Goulet discusses how the relationships that he made the

Dene Tba extend into his own life and have helped in changing who he thought

that he was. This approach of "thick descriptions," as Geertz (1973) suggested,

results in "thick interpretations." This is precisely what Goulet was attempting. He

offered a descriptive analysis in which he was one of the central characters in the

story that he wove from his extensive fieldwork. This is an improvement over past

research and is one of the recent examples of postmodern methods.

This recognition that we must deal with social and cultural contexts as we

navigate the world is an important development in how research is conducted, by

whom, and for whom. To conclude, Daly (1997) commented:

Specifically, there has been a call for the final public texts of ethnography 
to reflect various levels of interpretation and meaning, to be socially and 
culturally located, and perhaps more importantly, to not make any 
privileged claim to represent the truth or reality of the experiences being 
described (p. 344).

This sense of ethical regard of the people studied will be elaborated in the

chapter on research methodology.
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H/sto/y

Social science research assumes that understanding is possible in social

realities extant in the different worlds that we as human beings construct. The

Chicago School of Sociology had a huge impact on the early life history

approach. As Denzin and Lincoln (1998) explained, "With its emphasis on the life

story and the slice of life approach to ethnographical materials...(they)...sought

to develop an interpretative methodology that maintained the centrality of the

narrated life history approach" (p. 15). This emphasis, they continued, "led to the

production of texts that gave the researcher-as-author the power to represent the

subject's story" (p. 15). The use of power and power to represent people as data

is the main critique for this method.

Tiemey (1997) stated that "who we are and how we relate to those with

whom we work circumscribes our daily research interactions" (p. 52). Tiemey and

other researchers (Lincoln 1997, Page 1997, Wolcott 1997) have asked who the

researcher is, what the dynamics that one builds with one's informants are, and

what explanation must be given to the reader. Tiemey raised the question:

Do I record lives as if there is an inner logic that makes sense to me, or do 
I try to come to terms with the differences and inconsistencies and in 
doing so risk creating a text that may not be understandable to readers 
and that may not be publishable in academic joumals? (p. 53)

He continues by noting that "no book can simply give us an inside glimpse of a 

hidden universe. We are complicit, involved, and framed in the making of the 

book and the definition of how we think about constructs" (p. 54) in the world we 

live in.
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This struggle, that Tiemey raises in the preceding paragraph, of how we 

present where we, (as writers and creators) are in the text and how we influence 

what we do has been a constant struggle for me in doing this study. Part of me, 

considers the critiques identified thus far in this review and realizes that there is 

such power in being a researcher and in being a writer. In my view responsibility 

and power often are two sides of the same issue. In the case of this study, my 

^mily offers me the expectation that I will be true to both my family and my 

community and that I will ensure that my father's story is told the way that he 

wanted it done. He wanted a record of his life that detailed what he wanted 

emphasized; this is why he started to write it. It was his story and I have to 

ensure that it remains his story. These are the concerns about power that 

Tiemey discusses when examining authors and authorship.

Tiemey (1997) attempts to consider how the story is crafted and by whom. 

He identifies three points that help to shape the author and/ or researcher role: 

reflexive culture, reflexive subject, and empathie identity. Reflexive culture 

ensures that one's social and cultural assumptions are described as to how they 

frame the nature of the undertaking. He argued that these assumptions are 

examined so as to understand differences and to avoid painting all with the same 

brush. He continues by stating, "Cultural relativism certainly has a noble streak to 

it, but when we avoid discussing issues of power, we inevitabiy mark cultures in 

relation to stabilizing norms that privilege some and marginalize others" (p. 55). 

Power is a continuing dynamic in the discussion of research.
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Tiemey argues that a discussion of culture is important in this exploration

of research because cultures are different. The researcher's role is to identify and

catalogue these differences. The reflexive subject means that researchers must

be aware of the differences in culture so that they can work across and with them

in an inclusive process and in a dialogue. The reflexive identity adds to this, as

one must be aware of their own identity and how this may impact on the research

process (Tiemey, p. 56).

Tiemey commented that he undertakes life histories so that he can come

to terms with how people see the world and how their stories of their histories

have shaped the world in which they live. He believes that the "life story is a

personal narrative whose ontological status as a spoken interaction between one

or two individuals helps to create, define, and hopefully change reality" (Tiemey,

p. 59). He prescribes to a postcolonial critical perspective, and he acknowledges

the need for social research to help in creating social change with the

populations that they work with. He stated that when "we undertake such

research (we must) challenge the oppressive structures that create the

conditions for silencing" (p. 4). Tiemey admits that there are inherent dangers in

using this approach, such as either over-sympathizing with our respondents or

attempting to save them. He noted:

Postmodernism teaches us, however, that we must shake up our realities 
and not settle back into easy roles of power and domination in which I ask 
questions, and by my frames, you respond. If you are from a group with 
which I hold sympathy, then I can claim solidarity- an all too easy word to 
assert in the 20'*' century- and we reinstill in our relations not only who is 
right and who is wrong but also that the researcher maintains power, voice 
and authority, (p. 56)
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In spite of Tierney's concerns about using empathy, he continues to advocate

this as an essential organizing framework for research. The portal approach of

life history will now be presented. This approach differs from the life history

approach advocated by Tiemey.

Unde (1993) focussed on the portal approach to life history. This

"approach attempts to use the life history to leam about some reality extemal to

the story, which the life history is presumed to mirror" (p. 48). As he explained,

"From this perspective, we study someone's life so that we might gain insight

about not simply that life but also an objective account of the way that people

live" (p. 56). This is the perspective that Linde takes in looking at the portal

approach to life histories: It is possible to glean an objective accounting of other

people's lives, no matter how different. He continued,

"We seek to understand a world different from our (sic); such 
understanding will not merely enlighten and enthral us but perhaps will 
also enable us to come to terms with a particular social phenomena" (p. 
58).

This approach was in direct conflict with Geertz's (1983) support of a 

process approach. He emphasized a narrative process that says that to assume 

that we can "present a life history that enables us to understand the Other is 

flawed" (p. 58) Geertz contributed to the discussion of life history research by 

exploring interpretation. He stated, "What do we claim when we claim that we 

understand the semiotic means by which, in this case, persons are defined to 

one another? That we know words or that we know minds" (p. 68).
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Linde (1993) asserted, "We assume we know our world, and the intent of 

the study is to understand other worlds" (p. 57). I am not assuming that I know 

my social world, nor am I assuming that I know my father's world. His world and 

the issues that he dealt with are very different. I am merely ensuring that what he 

wanted-done, that is, having his life history written and published, is completed.

In doing so it helps me to meet my obligations to him, my family, and my 

community. "Without equally strong-willed attempts to reframe the undertaking by 

the people whose life histories we collect, we end up reinforcing social relations 

that inevitably privilege the researcher. I ask the questions; the native gives the 

answers" (Linde, p. 57). My father ensured that he was the one writing on his life 

and that he would choose what was going to be said and when it would be said. 

He chose who would do it and when it would get done.

Tierney's (1997) critique of the portal and process approaches to life 

histories is that "research ought to do more than merely describe a situation or 

enable readers to gain partial understanding of altemative realities" (p.58). Life 

history research should tell us something not so much about the real but about 

how individuals remember what they perceive to be real (Tiemey 1997). Lionnet 

(1989) outlined the idea that by writing life history texts, that it is "the defining of 

one's subjective ethnicity as mediated through language, history and 

ethnographical analysis" (p. 99). Tiemey noted that autobiographical texts create 

the opportunity to "represent reality in our own ways and in our own categories, 

[hence] confronting dominant forms of representation and power in an attempt to 

reclaim, through a self-reflexive response, representational spaces that have
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marginalized those of us on the borders" (p. 60). Researchers have to remain 

mindful that power is always present, so they must circumscribe their 

relationships within the research process.

The Roya/ Comm/ss/on of Abong/na/ Peop/es (RCAP, 1996) assumed the 

task of completing life history research for at least three Indigenous generations. 

It was done to present an alternative to the standard views of historiography in 

Canada. The next section examines two of these reports.

Blumhagen and Andersen (1994) concluded that while they were doing 

their research, they needed "insider savvy" to interpret and make sense of the 

shared, everyday knowledge among the peoples they were studying. They stated 

that the "incredibly dense web of shared knowledge from ordinary conversations" 

(RCAP 1996, CD ROM) ensured that they had to attempt to achieve a more 

/r?s/der perspective in the community that they were studying. In addition, they 

found that the complexities and contradictions of lived experiences must be 

presented in terms of the life histories that they had gathered. The process of 

"remembering and the recollection of memories are social practices as much as 

psychological processes; so is forgetting" (RCAP, 1996, CD ROM). Blumhagen 

and Andersen noted that the "shaping, storage and retrieval of memories is 

experienced within a cultural milieu" (RCAP, 1996, CD ROM). The middle ground 

can be achieved through the telling of stories within this milieu and audience.

Marcott (1995) focussed on the life history approach. She wrote about 

three generations of francophone Metis who explained the strategies that they 

use to maintain their Metis identity. The purpose of Marcott's study was to
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strengthen the understanding of the unique Metis identities across Canada. 

Marcott noted that "research on the Metis has been insufficient and is particularly 

lacking on Metis women" (RCAP, 1996, CD ROM), so she investigated the 

French Metis and their descendents. This study was an attempt to address the 

imbalance of previous scholarship on the Metis. It attempted to "express the 

events and sentiments" that the francophone Metis view as important rather than 

portray a "conventional history." Marcott presented the Metis persona as 

common yet distinct in Canada.

The bulk of research and scholarship on Indigenous groups is concerned 

with life history stories. A key component of this research deals with 

autobiographical stories, which are addressed in the next section.

Aufob/ograpby

This section examines the "confessional narratives and autobiographies" 

that Grande (2000) referred to in her criticisms of recent "essentialist theory" (p. 

345). One part of this study described an Anishinabek Metis man's experience in 

his social world: an autobiography. According to Krupat (1985), an autobiography 

is a European invention and its principal elements are "egocentric individualism, 

historicism and writing" (p. xvi). He explained that an autobiography is the 

antithesis of so-called "Indian concepts of selfhood, time, and literary expression" 

(p. xvi). He argued that this form of written expression could only arise from 

cross-cultural contact and that this model had no prior models within tribal 

cultures (p. xvii). Krupat maintained that "Indian literature is not textual [and that] 

Indians. . . did not write" (p. xx).
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Krupat (1985) noted that the production of autobiographical texts involves 

a degree of alienation that in Native American works of this nature reveals "a 

further dispossession the already dispossessed" (p. xvii). He explained that most 

text of this nature is "an account of white [s/c] ideas about the Indian" (p. 6). 

Indians, he argued, were deemed unworthy of textualization until 1833, when an 

autobiography of Black Hawk was published. In Krupafs account, "No aspect of 

Native American autobiography escapes the shaping power of the discourse of 

the dominant culture: character, plot, culture, history- the influence of white 

culture is pervasive" (p. xix). This statement assumes that there is an underlying, 

essential Indian culture and that these cultures do not change; in fact, we can 

find them if we remove all aspects of White culture.

Krupat (1985) commented, "the advent of the real Indian in text would only 

occur, ironically, with the demise of Native American autobiography itself and the 

end of bicultural collaboration" (p. xix). The concept of the real Indian in texts 

assumes a stereotypical, static, natural, disguised person. Who determines what 

and who a real Indian is? The number and diversity of Indigenous cultures in the 

Americas belies the enormity of the task.

The term /nd/an itself is problematic on many obvious levels. The genre 

that Krupat (1985) discussed is that of an Indian autobiography in which an 

author spends time with some notable Indigenous person and then writes either 

about or in collaboration the person. Krupat, similar to but different from Grande's 

approach, discussed the underlying premise of doing this is. He asked, "The
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claim of Indian autobiography...(is)...that the white man is silent while the Indian, 

no longer a mute or monosyllabic figure speaks for himself?" (p. xx).

Other problems arose in the way in which this genre developed. 

Representation was one of them. As Hymes (as cited in Krupat, 1985, p. 2) 

conceded, it is difficult to know what Aboriginal peoples think about their world 

because in many written works about them, the interviews were often not 

transcribed or not preserved. Hymes stated, "The problems of understanding 

what Native American narrators have intended and expressed is difficult enough. 

It is far more difficult if, in a certain sense, we do not know what they said" (p. 2).

Krupak (1985) recognized that to experience Native American literacy art, 

both Native American and American, it would be in textual form exclusively. He 

concluded that it would not be the "presence of the voice" but just a trace of the 

culture, "a pale trace of what their voices performed" (p. 4). Krupat expressed his 

belief that "there simply were no Native American texts until whites [s/c] decided 

to collaborate with Indians and make them" (p. 5). He argued that Americans 

defined themselves against the Indians as wholly Other. In doing so, they made 

the Indian a figure that is simultaneously heroic and tragic. They also ensured 

that they would control the images and the way in which Indigenous peoples are 

viewed. The privileged, authoritative voice would not be Indigenous in this 

schema.

Brandon (1971) and Rothenberg (1972) revised and rewrote Indian 

materials, thereby claiming to have achieved a more authentic Indian version 

than literal transcription and translation could provide (as cited in Krupat, 1985, p.
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7). There are many questions about how these texts were made. The process 

and form of historical reconstruction was questioned. Krupat asked how are 

Indian texts made, by whom, and for what purpose(s).

Three Canadian representative texts in the genre of biographical accounts 

written in collaboration with indigenous peoples are Cruikshank et al., 1990, 

Geystick and Doyle 1995, and Vanderburgh 1977. These individuals attempted 

to capture oral history. Geystick was a respected Ojibway teacher and medicine 

man. Before his death, he wrote his experiences and the stories passed on to 

him. He detailed sacred stories interspersed with stones from his life in a modem 

context. He depicted women and men as participating equally in the many 

ceremonies that occur during the yearly cycle. He discussed being careful in 

ensuring that roles and responsibilities are met.

Vanderburgh (1977), in collaboration with Verna Patronella Johnston, an 

Ojibway woman, produced a text that focused on changes in Johnston's 

community over a period of time. Johnston was presented as a cultural broker 

interpreting Ojibway society in relation to the outside world. She was a woman 

held in great respect for her role in her society.

Another form of narrative account produced in cooperation with 

Indigenous peoples and academics is one that involves working in collaboration 

with one another and sharing power and authority. A recent example is that of 

Cruikshank et al. (1990), who worked in collaboration with Athapaskan and 

TIingit Elders to produce a narrative account of the women in these tribes. 

Cruikshank was asked to complete this work by the women and included herself
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as a part of the qualitative research. This ethnographical work was done to 

ensure that the culturally embedded stories that were necessary to interpret the 

past of the communities were continued. It captured, in the women's own words, 

their descriptions and depictions of the history of the area. The recurring theme in 

these stories was one of relationships to self, ^mily, community, tribe, and 

environment.

Cruikshank et al. (1990) noted that this theme of relationships acted as a 

frame for the stories. She noted that women's stories of their lives rarely present 

a coherent synthesis, and she maintained that the form of presentation is often 

discontinuous, which reflects the nature of women's experience in the world. 

Cruikshank argued that this is doubly so for writings dealing with those women 

who are marginized in society. The nature of their experience is not a coherent 

whole and it cannot be related as such.

The comments expressed by Cruikshank et al. 1990, Geystick and Doyle 

1995, and Vanderburgh 1977 raised some interesting issues for me. The level of 

collaboration and friendship that Doyle appeared to have for Geystick is apparent 

in the book that they wrote. Vanderburgh obviously respected Johnston, and their 

book appears to be a joint effort.

Cruikshank et al.'s (1990) work with the Elders resounds within this study 

on my father's narrative. Cruikshank discusses how their lives are not one 

narrative but many narratives. My father's work is written as one uninterrupted 

narrative: There are no headings, breaks, or introductions. His focus was on his 

life in the North and how he saw and participated in many of the developments

44

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



that occurred. The manuscript that he left behind depicts his family, community, 

and developing nation. It explains how one exercises responsibility and 

detemiination in one's life. As Cruiskhank et al. maintained, women's form of 

presentation is discontinuous, which reflects their experience. This is true for 

men and women who are perceived to be in a marginal position in society.

In this study, I attempted to examine in the wider social context of NWO 

the story that my father wanted told. In doing so, I hoped to enhance what he had 

already written. I did not bracket my thoughts and emotions in a way that others 

who have looked at, examined, and explored similar studies have done. When I 

told people about the subject of my thesis, they asked me how it could be 

construed as being academically significant. For Indigenous peoples, the 

response was, "How can I do the same in my family and community?" Clearly, all 

of these comments were significant but for different reasons. For people who 

asked about the academic basis of my thesis, I replied that if I were a Canadian 

student who discovered an unpublished work by an Indigenous Elder and 

decided that I was going to base my thesis on it, what would their response have 

been?

I make no assumptions of objectivity or neutrality in this work. This would 

require me to bracket my whole life. I t)elieve that it is not possible to bracket or 

partition oneself from an emotional response. I recognize that doing so can 

-create some discomfort, especially with academics that argue about the inside/ 

outside perspective. This is the next subject of discussion.
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Stanfield (1998) wrote,

"People of colour, women, and others traditionally outside of the domain 
of research authority have argued that only those researchers emerging 
from the life-world of their subjects' can be adequate interpreters of such 
experiences" (p. 335).

This viewpoint has provoked controversy, particularly from researchers outside of 

the groups that they are studying. Stanfield maintained that dominant 

researchers have argued against outsider scholars' claim to have an insider 

monopoly on the production of knowledge regarding the life-worlds from which 

they hail.

These concems, of outsider/ insider status have not been considered from

the outsider studying 'the other' that is studying the subject, that is, White

cultures. White culture is the dominant subject and it is not studied as it is

privileged. Stanfield noted.

Th e ethnic hegemonic character of American and other Eurocentric 
traditions in the social sciences has made it quite problematic the 
legitimation of competitive, empowering research questions and strategies 
in work with people of colour" (p. 337).

The hegemonic character is apparent in "the historical Euro-American dominance 

in defining and constructing the organizationai configurations of social science 

knowledge production and disciplinary public culture" (Stanfield, 1998, p. 338). 

Stanfield's thoughts introduce the next section, which investigates multicultural, 

feminists, and postcolonial critiques on social theory and social methodologies. 

His comments on the hegemonic nature of Eurocentric social knowledge, 

creation, production, and dissemination serve to highlight the main criticisms.
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MuWcu/fura/ Cnfrques 

The development of feminist thought, as well as postcolonial and 

multicultural theory, has helped in ascertaining other ways of viewing the world. 

The feminist critique of how knowledge of the world is constructed and 

reproduced to exclude people is insightful. In particular, the analysis of standard 

ways of looking at the participants in research and the accompanying criticisms 

has offered a new perspective on Westem scholarship in relation to its study of 

"Other" peoples and cultures. The writing of texts, narratives, and literature about 

Aboriginal peoples has largely been interpreted through a Eurocentric, 

paternalistic worldview of progress and civilization. Aboriginal peoples in this 

framework have been perceived as less than, childlike, closer to nature, 

uncivilized, savage, as the "other."

Collins (1987) argued that the inner logic of the Eurocentric systems 

should be analyzed to discover what purpose(s) such frameworks served. The 

objectification of the "Other" has served dear purposes in the framework of 

colonialism. Recent scholarship, such as Hall 1991, hooks 1992, Abdo 1996,

Fine 1998, Smith 1999 on the "Other" has revealed that the "Other" was 

constructed as a measurement, a gauge; the "Other" is an invented tool. Hall 

(1991) argued:

History changes your conception of yourself. Thus, another critical thing 
about identity is that it is partly the relationship between you and the 
Other. Only when there is an Other can you know who you are. To 
discover that fact is to discover and unlock the whole enormous history of 
nationalism and of racism. Racism is a structure of discourse and 
representation that tried to expel the Other symbolically -  blot it out, put it 
over there in the Third World, at the margin, (p. 16)
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Fine (1998) suggested that this binary opposition helps to prevent the

exploration of what is in between, which is the critical task for researchers. She

called this "working the hyphen" (p. 134). In the process of doing so, researchers

invent themselves and the "other." Fine discussed how the

"%elf and Other are knottily entangled. This relationship, as lived between 
researchers and informants, is typically obscured in social science texts, 
protecting privilege, securing distance, and laminating the contradictions" 
(p. 135).

Another critique about this issue of "Other" is centered on discussions 

about Orientalism, Eurocentrism, and the social sciences. Abdo (1996) began by 

defining these invented concepts that help to show other peoples the hegemonic 

nature of social theory and methodologies. She explored how this concept has 

provided a foundation for the dominant social discourses occurring in European 

society to ensure their broad transmission to society.

Orientalism is broadly defined as "an epistemological construct designed 

to study, describe, analyze, and understand the Orient (e.g., India, China, Arab 

Near East, Egypt, and North Africa)" (Abdo, (1996, p.1). She suggested that 

Orientalism has provided the philosophical and political foundations for 

colonialism because it is linked to the hegemony of Europe and the United States 

over the "Orient". Dominant religions also have played a role in providing the 

moral and philosophical basis for colonialism as well.

Abdo (1996) argued that Eurocentricism is intimately tied to Orientalism. 

"The notion of a culturally and scientifically superior society with strong roots in 

Greek civilization is coupled with a need for links to the democratic tradition of 

the Greeks" (Abdo, p. 9). Social science inquiry was constructed to measure the
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"Other," which required alternative methodologies distinct from the ones used to 

study privileged societies. Abdo contended that Oriental and Eurocentric notions 

of society are, ultimately, a discussion of power. She critiqued the tenets of 

Orientalism and Eurocentricism that the world is polar and oppositional, namely, 

that a binary exists between "Us and Them," and that one has cultural superiority 

over the other. She discussed the concept of "Othering" and the Orient, whereby 

the "Other" has fewer redeeming qualities and is lacking in a number of different 

areas. The "Other" is perceived as having no history, no civilization, and no 

science. This focus on oppositional binary terms prevents one from seeing that 

the relationship between the "Other" and the "Self is one of mutuality and 

interdependence. The relationship is symbiotic.

In a similar vein as Abdo's criticisms, hooks (1992) presented a argument 

for those considered less dominant to take control of their own social discourse, 

hooks asserted that throughout their history. Black people have shared their 

observations of White people with other Blacks. In a White supremacist society, 

whiteness has meant "a location where black [s/c] folks associated whiteness 

with the terrible, the terrifying, and the terrorizing" (hooks, p. 170).

The fascination with the differences between White people and Black 

people has generated measurements on each, "details, facts, observations, and 

psychoanalytic readings of the Other" (hooks, 1992, p. 65). That Black people 

.consider White people in this manner is surprising to White people. This is itself a 

form of racism, hooks argued, "...racist thinking perpetuates the fantasy that the
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other who is subjugated, who is subhuman, lacks the ability to comprehend, to 

understand, to see the workings of the powerful" (p. 168).

Stereotyping is a form of representation that is projected onto the "Other" 

to make them less threatening (hooks, p. 170). She examines stereotypes about 

white people in her experience as well as others. She posits that it is necessary 

to rediscover the past, the shared history that we all have, hooks commented,

"To bear the burden of memory, one must willingly joumey to places long 

uninhabited, searching the debris of history for traces of the unforgettable, all 

knowledge that has been suppressed" (p. 172). This joumey, hooks maintained, 

will assist in the theorizing of black experience. Said (1982) noted that theory can 

"threaten reification, as well as the entire bourgeois system on which reification 

depends, with destruction" (as cited in hooks, 1992, p. 172). hooks commented 

that "the hegemonic experience of travel can make it impossible to articulate 

another experience or for it to be heard" in White supremacist society (p. 174).

Abdo (1996) examined the impact of feminism and how a concept such as 

"Othering" as a form of social domination and subordination is not confined to just 

one group. The assumption that both sides of the equation have imaginary 

visions and accumulated myths of one another can be seen in hooks' (1992) 

discussion. Perhaps a more balanced discourse would enrich rather than detract 

from scholarly discourse. A plethora of voices and social discourses can only add 

4o the social discourse of society.

Other theorists, specifically Indigenous theorists, continue to critique these 

modemist and social scientific perspectives, (Campbell 1992, Accoose 1995,
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Abdo 1996, Adams 1999, Smith 1999, Frost 2001, Battiste 2002, Littie Bear 

2002). The global research that has focused on Indigenous peoples has 

contributed to the review of modemist research and the way that it has been 

conducted. This is due to

"the centuries of intellectual hegemony and academic colonialism where
whites defined Indian history and American Indians served as the objects of
definition" (Grande, 2000, p. 349).

Smith, (1999), in Oeco/on/z/ng Mefhodo/og/es- Research and /nd^errous 

Peop/es, explores scientific research as a key tool in the arsenal of European 

colonization of Indigenous Peoples and communities. In a section on imperialism 

and history, she presents a summary of common elements of history as it is 

currently presented.

1 History as a totalizing discourse that includes a classification system of 
what knowledge to include and what to exclude.

2 History as a universal that has fundamental values and characteristics 
that applies to all societies.

3 History as a chronology of events and developments that occur over 
time that are recorded, usually written. This makes them real and 
factual.

4 Related to the above, is history as developments. The whole notion of 
progress and stages of moving from a savage ' state to 'civilization'. 
Writing and books are related to this.

5 History as one narrative that contains all the facts' so that we can have 
a good idea on what the past was. This assumes that a 'true' history 
can be gathered.

6 History in recording all the significance facts is neutral. "Facts' can be 
discerned with no interpretation. History is innocent.

7 History is constructed around binary categories; this is related to 
history as chronology. There must be a beginning and criteria for 
determining when something occurs. Everything before belongs in the 
realm of myths and is outside the domain of history.

8 History is patriarchal. Women did not make history. They were outside 
the main activities that did, that is those who developed the 
underpinnings of the state, (Smith: 30- 32).
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Smith argues that colonialism demanded tools that would ensure that it was 

successful. These four concepts are imperialism, history, writing and theory. In 

her work, they are examined, discussed and conceptualized because they are 

problematic.

They are words which tend to provoke a whole array of feelings, attitudes, 
and values. They are words of emotion which draw attention to the 
thousands of ways in which indigenous languages, knowledges and 
cultures have been silenced or misrepresented, ridiculed or condemned in 
academic and popular discourse" (Smith: 20).

Smith maintains that colonialism is present in the ways in which aboriginal

societies was examined, research methods used, agendas behind the research

and the philosophies underpinning the research. The sole purpose in these

practices was to present aboriginal societies to the world as less civilized,

savage, less human, and, most importantly, as primitive with no understanding of

land tenure. This would further the colonial agenda and ensure that it proceeded

in a predictable fashion. It would also ensure that aboriginal peoples had no

basis for claims to the lands and that public opinion would be against them, as

these practices were widely dissimilated throughout colonial society as well as

the imperial center.

In spite of this idea that Indigenous peoples are peripheral to the

mainstream academic project. Indigenous scholars continue to analyze

intellectual projects emanating from academia and being written in academic

joumals. As an example, Grande expressed the view that American Indian

intellectualism has been shunted in favour of discussions about identity:

In the moment of late capitalism and cultural postmodernism, the central 
questions regarding American Indian intellectualism and the academy
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continue to be defined in terms of identity: Who counts as American Indian 
and who should be allowed to speak from the authority of that voice? Who 
can conduct research on behalf of American Indian communities? What 
counts as real history and who determines what counts? (p. 343)

Like many multicultural theorists, she argued that research should include some

form of-social transformation. She suggested that the end result of American

Indian discourse being centred on questions of identity is an obfuscation of the

"real sources of oppression, substituting the possibility for radical social

transformation with a politics of representation" (p. 343). She stated:

A subsidiary effect of defining rights issues in terms of identity is that the 
work of American Indian academics raising the difficult questions of Native 
rights is passed over for the more marketable and seemingly more 
relevant confessional narratives and autobiographies, (p. 348).

This comment is a synopsis of Grande's central argument. She maintained that 

the impact of essentialist discourse and its misperceived struggle "over 

authenticity is best seen in the myriad of turf wars currentiy playing out among 

subaltern scholars of colour and Whitestream academics" (p. 348). She 

continued by stating that questions of who is Indian enough, Black enough, or 

othenvise subjugated enough to write and speak for the marginalized seem to 

dominate such circles" (p. 348).

Indicators such as the categories of race, gender, and other social 

groupings are viewed as stable and homogeneous as if the members possess 

some unique or innate set of characteristics that sets them apart from "Whites' 

(Grande, 2000). These indicators of authenticity spell out the differing degrees of 

purity that exist. Grande explained the main problem of this approach:
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...Racial groups are not stable or homogeneous entities and racial 
differences are equally unstable effects of social and economic 
contradictions, the matter of drawing lines becomes equally fraught with 
the same power-politics inherent in the system of Whitestream imperialism 
(p. 349)

Grande (2000) stated that because Native American academics are so 

caught up within relathnstic issues of authenticity and legitimacy, the underlying 

reasons of sovereignty and land-based struggles have been forgotten. In the last 

section of this literature review, I discuss the impact of identity on the completion 

of this study. This discussion was attempted with an awareness of essentialism 

and how identity contributes to essential types of discussions.

/denWy

This section does not focus on the varied nature of Metis identity in 

Canada, although it is an interesting topic. When my M her was writing his 

narrative, he did not include any areas that could be construed as a discussion of 

his identity as an Anishinabek Metis person. Regardless, there is a need to 

comment about identity as it pertains to this study. Grande (2000) noted that 

these concems about identity and Indigenous peoples detract from issues that 

are vital for our communities, such as cultural survival and integrity. My father 

was concerned with issues that dealt with his and his family's survival in the 

NorOi. He had no time to think about how identity impacted his worldview. He 

knew who he was. A general discussion of identity issues is offered merely as a 

conclusion to this section.

People have shifting identities and shifting memories. Identity is not fixed; 

it is dynamic. We use the way that we perceive ourselves, that is, our identity, to
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make sense of our world(s). There is not just one version of the past. Norquay

(1990) expressed it as:

Feminists and poststructural theorists have argued against there being a 
single narrative of a unified self, but rather several tellings with which we 
present and represent ourselves within different contexts and 
configurations of our locations in our gender, race, and class. Both 
feminists and poststructuralists have suggested that identity is multiple, 
shifting and contradictory, (p. 291)

In other words, we have different subject positions from which we engage with 

the social historical contexts in which we live our lives. The social differences that 

result from our social relations are not a consequence of either biological or 

inherent characteristics (Norquay, 1990). Through this study, I can relate how my 

father changed and his life changed throughout his lifetime. In this story, multiple 

and contradictory selves is apparent. It is acknowledged in the views of 

aboriginality and self. For my father, there was no contradiction between his 

being Anishinabek and Metis at the same time; this was true for others in his 

social group. This idea assisted in the establishment of unique social and political 

organizing and eventually organizations. Norquay (1990) explained that the belief 

that identity is shifting, changing, and contradictory arises from a post-structural 

position:

The post-structural insistence on the influence of historical and social 
structures in the formation of subject positions is integral to this position. 
Identity is constructed, not by genes or personal interactions with universal 
truths but rather by the interplay of changing historical and social 
structures with individual subject positions, (p. 291)

According to this view, "each telling of the past is an ongoing renegotiation 

of the past" (Norquay, 1990, p. 295). When I think back on my life to this point, I
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can see that I am not the person I was 20 years; in some cases, I am not the

person I was last year. When we relate our lives and our experience, we choose

what to relate and how it impacts on the situation at hand. This is the whole

process of leaming about one's "self." When I relate my life experience, I

reconstruct "the social and ideological world in which those memories were

formed" (Norquay, p. 294).

There is a complex interplay among the categories of ethnicity, race,

economic location, class and gender, operating to construct a past as

contradictory and an identity as shifting, that also must be considered (Norquay,

1990). As Goodson (1999) stated:

To establish a broader picture we need to locate the stories and 
collaborate in the discussion and understanding of stories and narratives. 
A life, it is assumed, is cut of the whole cloth, and its many pieces with 
careful scrutiny, can be fitted into proper place. But this writing of a life... 
is constantly being created as it is written, (as cited in Cary, 1999, p. 415)

Goodson demonstrated clear insight into the way that people perceive, think, and 

feei about their lives as they are living them. When my father was writing and 

finishing his manuscript, he was preparing to leave his life. This record of his life 

and worldview is his legacy.

The framework discussed in the literature review is based upon the 

contention that standard social theoretical frameworks and research methods do 

not convey an accurate picture of Indigenous worldviews and experiences. 

Consequently, they are insufficient in presenting Indigenous thought and cannot 

adequately discuss the changing aspects of these worldviews and experiences.
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Denzin and Lincoln (1998) argued that theory should assist in the process 

of making sense of experience for people in society. Daly (1990) noted that 

social theories exist to organize, select, and construct explanations for society. 

This study maintained that conventional theory does not do these tasks for 

Indigenous peoples and other marginized groups in society because they are not 

part of the broader public discourse of academia and society. Lugones and 

Spelman (1996) asserted that theorizing must be meaningful to lived experience 

for people to recognize themselves in it.

Attempted in the literature review was the beginning of the use of a social 

theoretical frame that is based on the worldview of the Anishinabek Metis and 

their ways of being and leaming in the world. This paradigm is centered on 

teachings of truth and how one presents one's truth in Anishinabek Metis society. 

It is important to remember that this truth is based on an individual's experience 

in the world. For the Anishinabek Metis, it is the starting point for any discussion 

of leaming about the world.

The discussion of the Self in relation to the story being told enables one to 

reflect upon the story and apply it to one's situation or to perceive it as evidence 

of one's leaming. This focus on the self ensures that one is included in the story 

and ensures that the ^mily and community are treated in a respectful and honest 

manner. The inclusion of self acts as a guarantee that this will be done. Also 

-understood is that a proper and respectful manner means that reciprocity will 

occur in the same way.
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Subjectivity and spirituality are large segments of the social world of the 

Anishinabek Metis. They are key to ensuring that truth at all levels is part of the 

stories being told. It was noted in the literature review that the self has to be 

included in all aspects of a study, not just the final product; Anishinabek Metis 

teachings are a part of this process. The focus on the subjective elements, 

namely, spirituality and dreams, implies that cultural protocols will be met.

Summary

An overview of the salient issues dealt with social theory: development, 

transmission, and critique. The discussion began with an exploration of theory: 

How is it generated, and by whom? I utilized the pragmatic experiential approach 

of a cultural framework in which one speaks from one's own life experience. The 

underlying premise is that we must accept responsibility for our own leaming. 

Following was a discussion of various critiques that have contributed to this study 

and how it is told. The supposition is that the generation and creation of theory is 

a human endeavour that occurs within a social context for different, subjective 

purposes.

This review explained that theory and research methods are reflective of 

social, cultural, and political realities. The postcolonial and multicultural critiques 

demonstrated the need for the development of alternative ways of leaming about 

the world. They also underscored the need for the development, exploration, and 

examination of alternative epistemologies to portray the changing aspects of 

Indigenous worldviews. It is only then that we can expand our knowledge and 

understanding of other cultures in more balanced ways.
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In the next chapter, I discuss the development of a framework based upon 

the worldview of the Anishinabek Metis of Lake Nipigon. This inner world informs 

the epistemology of this cultural group. It dictates how leaming occurs, and within 

what context. It explains how one evaluates and transfers knowledge to others. I 

also investigate the importance of storytelling as an epistemological method of 

gathering and retaining knowledge.
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CHAPTER THREE 

Research Methodology 

/nfmductron

The main purpose of this study was to explore an altemative theoretical 

framework and epistemology that more accurately portrays the changing 

worldview of the Anishinabek Metis. What follows is a discussion of the research 

methodology that is divided into three main areas: Anishinabek Metis theoretical 

paradigm and epistemology. The first area of discussion is the Anishnabek Metis 

worldview. This framework is a useful way to appreciate the changing features of 

Aboriginal peoples by examining the personal viewpoint of the Lake Nipigon 

Anishinabek Metis. I used it to consider the narratives left by an Anishinabek 

Metis Elder, my father, who died in 1987. This paradigm assures a deeper 

understanding of the changing nature of the Anishnabek Metis because it reflects 

their world experience. Contiguous to this discussion is the subjective 

interpretation that is provided throughout by my personal standpoint.

Research Oes/grr

The literature review communicated the need for more Indigenous-based 

theoretical and methodological frameworks. Throughout the literature review, I 

argued that standard social theoretical frameworks and research methods do not 

convey an accurate assessment of the Indigenous world experience. Because 

these frameworks and methods are insufficient in expressing an Indigenous 

perspective, they cannot adequately articulate the changing aspects of this
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experience. The development of altemative frames and epistemologies could 

provide more meaningful and culturally appropriate theories and methods.

This section focuses on gathering information in a culturally based 

manner, which allow for the discussion of an altemative information-gathering 

methodology. Related to and flowing from their own descriptions, explanations, 

and analysis of the world and their way of being and place in it, the Anishinabek 

Metis would accept a research methodology that is based on information 

gathered through storytelling. Stories are the foundation for creating, recreating, 

valuing, and transmitting key community relationships (Hungry Wolf 1980, 

Cruikshank et al. 1990, Johnston 1990,1995, Dunn 1994, Geystick and Doyle 

1995, Von Gemet 1996, Goulet 1998, Frost 2001). In this account, I elaborate on 

the experiential approach discussed in the literature review as the starting point 

to developing an Anishinabek Metis-based theoretical framework and 

epistemology. Subjectivity plays a large role in this exploration of the inner life of 

this community, and experience-based leaming is the basis for this discussion. 

This means that in order for this to be considered a truth based story, one must 

ensure that they are speaking from their own experience and teachings of the 

world.

An/sh/nabek Mebs Parad/gm

This section focuses on the Anishinabek Metis people's interpretation of 

their world by exploring a paradigm that forms the basis for a distinct Indigenous 

based framework. "A paradigm may be viewed as a set of beliefs (or 

metaphysics) that deals with ultimate or first principles" (Denzin & Lincoln, 2000,
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p. 26). It comprises the worldview, which defines for the individual or the 

collective, the relationships that can be established in the world and their place in 

it. An inquiry paradigm defines something similar for the researchers: It specifies 

what the research process is and considers where they are in their social world, 

and it sets the parameters for legitimate inquiry. It is based on one's personal 

experience, that is, how the world and others respond to a person as well as how 

intimate familial and social relationships define one's place in the world. It is how 

one learns about the world.

In this part of this study, I took an experiential approach to gathering 

information. I used an Indigenous, culturally based framework of speaking from 

one's own experience. The underlying premise is that one must accept 

responsibility for one's own story as well as one's own learning.

My name is K/sbsbe/rabayque/r, the woman who stands in the snow 

whirlwind. I received this dream after I had been sick for a long time in 1993.1 

have been told that my dodem is Bayaou (Lynx/ Cat), even though my mother is 

from the Bear doddm and my father may have been from the Cougar or Jackfish 

dodem. I understand this to mean that family members may not have all been the 

same dodem within the Lake Nipigon area that I was raised in, namely, around 

MacDiarmid, Ontario. Not having the same dodem makes sense in small 

communities because it ensures that the community and accompanying 

-relationships and responsibilities, rather than famiiy relationships, are the primary 

relationship. This means that the social glue, the dodem, holding the community 

together is and remains strong. In 1987,1 became a registered treaty Indian
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under the /nd/an Act. I was involuntarily registered by the /nd/an and A/odbem 

A%/rs Canada into the Sandpoint Indian Band at that time.

Another name that I have is A/okom/sans (little grandmother). I received 

this name after I became a grandmother for the first time at thirty-two. This is who 

I am. In the winter of 1994-1995,1 had recurring dreams of an animal. Often, 

these dreams kept me awake all night. They weren't nightmares, just different 

kinds of dreams. I talked to my mother about these dreams. She listened and told 

me to pray for a teacher to come and tell me what to do. She told me to trust 

myself during this time.

Meanwhile, I moved from Thunder Bay, Ontario to Fort Frances, Ontario 

to take a new job. These dreams continued. I told a friend, Albert, that I needed 

to speak with an Elder. Albert said that he was going to Lac La Croix First Nation 

and that an old man lived there. I asked if I could accompany him. I took some 

gifts and tobacco as an offering of respect, just in case I had the opportunity to 

speak with this Elder.

We visited with Ron Geystick, whom I liked immediately. He was a good 

person whom I could trust. He invited us to eat; after supper, he said, "Okay," got 

up, and went into his room. I followed him. I gave him the gifts that I had brought.

I proceeded to tell him about the dreams that I had been having. He listened 

intently to my story. When I was finished, he sat silently for a while.

He then proceeded to tell me that the spirits are awake in the winter and 

that they sometimes try to communicate with us. We have lost the ability to 

understand what they are saying, so we must participate in a ceremony. A year
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to us is one day to the spirits. They eat twice a day. Perhaps if I gave them some

food to eat to fulfill their need and the need for reciprocity, they might help me to

explain my dreams. Prayers must accompany this simple ceremony and this

offering must be left in the bush. He told me that a shaking tent ceremony would

happen in Mc/racouseamanacan/ng First Nation, soon. If I wanted to, I could

come and ask my questions to the spirits directly.

After we finished discussing these matters, we sat and talked. I told him

about the gossip at work and asked what to do about it. He said that he did not

know what to do about gossip either. We had a good laugh and went back to the

kitchen to visit. This story will be examined in a culturally based context that

might assist with the understanding of why it is being told.

Little Bear (2002) asserted, "culture comprises a society's philosophy

about the nature of reality, the values that flow from this philosophy, and the

social customs that embody these values" (p. 77). He further stated,

"Individuals within the culture will have their own personai interpretation of 
their collective cultural code; however, the individual's worldview has its 
roots in the culture; that is, in the society's shared philosophy, values and 
customs" (p. 77).

This personal interpretation of the collective culture is apparent with the Lake 

Nipigon Anishinabek Metis, whose worldview involves personal experience 

foremost. You must say who you are when you tell your truth. When discussing 

whatever phenomenon you are concerned about, you have to speak from your 

own experience. This is done so that your truth is apparent.
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I was taught to speak from myself: what I say, do, feel, think, and

experience. This is the starting point of any exploration in my culture. Subjectivity

in the forms of dreams and intuition guide us in our reality. The spiritual nature of

our environment must always be considered and respected. These needed

relationships, to human beings, in the physical and spiritual world are paramount

and have to be maintained. According to Little Bear (2002):

In Aboriginal philosophy, existence consists of energy. All things are 
animate, imbued with spirit, and in constant motion. In this realm of energy 
and spirit, interrelationships between all entities are of paramount 
importance and space is more of an important referent than time. (p. 77)

Spirits exist in another reality, but it does not restrict them to that reality. 

They are animate and travel in the way that spirits travel through time and space. 

They have connections with this world of physical senses, and we are able to 

contact them, when we honour the sacred relationships given to us by the 

Creator. Multiple realities surround us, and responsibilities and obligations exist 

that we must respect. Ron was telling me to renew my relationships with the 

spirits around me.

These spirits must be respected, and the balance given to human beings 

must be maintained. The sacred cycles of the seasons act as guides. This is 

what Ron meant about a feast in the spring and winter months and a ceremony. 

Our lives follow this circular path. All of us are connected to all parts of life.

The worldview of the Anishnabek Metis is subjective; that is it is based on 

intuition, feeling, and spirit. Reciprocity and renewing one's responsibilities and 

relationships is part of this as well. One needs to meet one's obligations in this
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world of the senses and of the spirit. The teachings that I received from my 

mother and Ron reinforced my understanding that we are spirit first in this reality. 

Elders hold the expertise and knowledge of the Anishinabek Metis culture and 

language: They are the old women and men of our communities. However, not 

all old people are Elders, for Elders are recognized by the way in which they live 

their lives. They are humble and honourable people. They do not ask for gifts for 

their teachings. One brings gifts because reciprocal relationships exist in the 

universe: You give to receive.

This is like the Earth, which must be nourished as the cycle of renewal 

and rebirth continues. This is the teaching that the Elders follow. They do not 

separate themselves from those who come to them for assistance. Although they 

are the acknowledged experts of the Anishinabek, they are not all knowing. If 

they do not know something, they will say it. Our guides appear, as we need 

them and when we can understand them. We must be patient: We cannot force 

the universe to act. Everything happens at the appropriate time. Trusting yourself 

and your intuition to know when this time comes is paramount. My father died in 

1987, and he requested that I finish his story for him. The time to do so is finally 

here.

Ep/sfemo/ogy

The knowledge that flows from the ontology is based on leaming "through 

subjective experiences and introspection" (Ermine, 1995, p. 102). In this view of 

the world, there is no separation between the metaphysical and the physical 

aspects. The relationships in the world, and in us, are holistic in nature. "It is the
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mysterious force that connects the totality of existence- the forms, energies, or 

concepts that constitute the outer and inner worlds" (Ermine, p. 103). The 

assumption that all life is connected and has spiritual elements allows human 

beings to access these forces. Ron was telling me how to do this so that I could 

receive understanding.

Transformation and renewal are elements of the Anishinat)ek 

epistemology. The starting point for any transformation is the self, which 

subsequently radiates outward to the world. This is a key component of 

transformation. Our relationship to the environment is reciprocal and is based on 

respect. It must be renewed each time we ask for guidance and understanding. 

The spiritual nature of the world must also be recognized and respected. As 

Deloria (1995) explained, "The personal nature of the universe demands that 

each and every entity in it seek and sustain personal relationships" (as cited in 

Battiste, p. 107). The knower and the known are part of the same process. They 

are involved in a relationship that mirrors the workings of the universe. This is 

equally true in the inquiry process. Subjectivity allows us to gain insight into the 

world. Consequently, the knower and the known are intimately connected 

(Denzin & Lincoln, 1998, p.26).

Afefbodo/ogy

What theoretical framework flows from the worldview and epistemology 

-that have been presented? It is apparent that culturally based ethics must be 

presented and respected in any form of inquiry that is undertaken. This should be 

done; as the Anishinabek Metis believes that all knowledge derives from the
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Creator and that it is primarily spiritual in content and essence. The Anishinabek 

Metis are put on the earth to live their lives in Afenob/mad/zenw/n (i.e. life in 

balance, the Good life, respectful life). The ultimate goal is respect for all life. 

Seven teachings that have been passed down from Elder to Elder are the ethical 

foundation of Anishnabek and Anishinabek Metis society:

# AaWehew/n - Bravery

# A/bwaa/raaw/n -  Wisdom

# Zaag/dw/n -  Love

# Afnaadendmow/n -  Respect

# GwekwaadzMn -  Honesty

# Obaadend/z/n -  Humility

# Oeb we w/n -  Truth

(Note: The source for this is a personal communication with Barb Riley, a Elder in 

1996, although, these are not her or anyone else's teachings of the world. They 

belong to the Anishnabek and Anishinabek Metis peoples).

Inherent in this view is that social and subjective connections exist 

between people. Human beings are active and equal participants in their worlds; 

hence, they are active and equal in any endeavor that impacts them.

Researchers who adhere to this view must t>e aware of themselves and their 

history. As Denzin and Lincoln (1998) discussed, researchers must be aware of 

Itheir unique social location, gender, class, racial, cultural, and ethnic 

perspectives. They must also appreciate other ways in which the world is viewed. 

Knowledge of one's self before beginning any inquiry is crucial.
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Vizenor, an Ojibway Metis scholar and writer, called for new approaches 

to the tribal discourse. He stated, "Social science theories constrain tribal 

landscapes to institutional values, representationism, and the politics of 

academic determination (as cited in Payne, 1999, p. 363). The ethnic hegemonic 

character of Eurocentric traditions in the social sciences has made it difficult to 

develop alternative ways to view the world (Denzin& Lincoln, 1998, p. 337).

The risk in attempting to present altematives to standard research 

paradigms is "a reduction to consumable artifacts, quaint but not really legitimate" 

(Vizenor, as cited in Payne, p. 337). In spite of this risk and the criticisms of lack 

of objectivity, as well as being too close to the study participant, or object, as the 

case may be; too parochial; too subjective; and so on, I focused on storytelling as 

a method of epistemological research in an oral-based society. This method of 

gathering and transmitting information is familiar when used and discussed in an 

oral-based context; it is less familiar when used in a written English format. I 

chose this method because the ways in which stories are told is changing, which 

is a reflection of the changing worldviews and epistemologies of Indigenous 

groups. This can be demonstrated by a well-known, traditional story about 

A/anabozho that has been told and written in different formats, such as children's 

stories and traditional stories. It is a story of hunger and famine in the winter 

months:

A/anabozho, a bfcW er and cu/fura/ %ure of g/eaf power; cou/d oof ^nd 

arry Axxf /or brs /iamr/y to eat. He went to vfs  ̂d/fferenf an/ma/s. 77?e ^rsf he 

vfs^ed was (he wood^aecker: The woodjoecker had hu/k h;s home around an o/d
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p/ne s(un?p. Khow/ng (haf A/anabozho was wafch/ng, he fook h/s h//d A)nn and 

kew fo (he p/ne s(un?p and s(a/fed ca(ch/ng wo/ms. These worms he dropped 

rn(o h/s /ddge, where (hey (umed rn(o raccoons. He prepared (hem (o he cooked 

and asked h/s wke (o cook (hem. He gave A/anabozho mea( (o (ake home and 

(ieed h/s (am/(y. Hanahozho wen( home and (hough( ahou( wha( he had seen and 

heard. He dec/ded (ha( he wou/d /mka(e (he woo/ÿecker. He moved h/s /odge hy 

an o/dp/ne s(ump. He (hen proceeded (o do every(h/ng (he woo(ÿ)eckerhad 

done. He made h/mse/f a tbeak ou( of wood and proceeded (o hammer (he s(ump 

wkh h/s new heak. H/s w/fe shook her head and (aughed when he hurt h/s nose, 

and k was a// ()^  and red. He was no( success^//. He cou/d no( e/(her rmka(e (he 

woo(ÿ)ecker's hammerrng or produce (he A)od k?a( (he wood)oeckerhad. A(fer 

(h/s, he (hen (rave/ed (o o(her an/ma/s /n (h/s s(ory and rece/ved o(her /essons.

Wisdom and knowledge are found in good stories. In this story,

Nanabozho teaches us that we cannot be what we are not. He also teaches us 

that in order to learn, we must be silent, listen closely, and observe the 

environment and interactions around us. He also tells us not to be serious and to 

appreciate the humour in everyday life.

These same teachings can be applied to the qualitative inquiry process. 

Johnston (1976) a respected Anishnabek storyteller commented that a story well 

told should have at least four levels of meaning: enjoyment, moral teaching, 

philosophy, and the metaphysical. He stated that stories are humorous in that 

they reflect the skill of the storyteller and the element of absurdity in all aspects of 

life and living. In his view, stories are much more than simple legends of the past.
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They offer teachings that can guide us in the present. Narratives provide us with 

a sense of who we are and what we can do in the world. They can be "viewed a 

way of knowing or remembering, and as a means of shaping or patterning 

emotions and experiences into something whole and meaningful" (Bourgeois, 

1994, p.11).

Within most Indigenous societies in Canada, there exist long traditions of 

oral performance and storytelling. This form of oral transmission was important in 

transmitting and retaining past knowledge. The culturally based historiography 

that orientates and flows from it ensures that past events, traditional stories, land- 

based stories of origin, ancestor stories, and so on, have been preserved for 

future generations. The method of transmission has delineated the types of 

stories told and has specified when and how they should t)e told. Related 

features are teaching stories, which are primarily philosophical in nature but offer 

practical lessons on how to live in the world and, more importantly, how to relate 

to one another. For Anishinabek peoples, the principle values of reciprocity, 

sharing, responsibility, and maintenance of relationships in the world are rarely 

absent from these stories.

There are different words for telling different types of stories within the 

Anishinabek language. These words dictate the protocol for telling the story. In 

Anishinabek and Anishinabek Metis societies, some story categories include the 

-following: When someone is telling a traditional story, aad/zookaan, the 

An/sh/nabemowfn word for doing so is aad/zooke. When someone is telling a 

story, dKbaa/zmowm, the word dadrbaa/rmo specifies that they are telling a story. A
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traditional storyteller is known as aacKzookewmm/, and a storyteller is 

dad/baa/Zmoow/n/n;.

How these words differ in meaning is in the manner in which the stories 

are related. For example, I was told a teaching story, g/k/noo'amaage 

dadfba /̂Zmo, about my family. The story involved Maennoz/bWra, a man raised as 

a son by my grandmother. Waennonfwke was A/und wben my grandmofber and 

mypafema/ aunfs were (reve//ng across Lake ZV /̂gon by carroe. He was /bund, 

cryZng and dZrfy, on an Zs/and. He was yusf a young boy. HZs mother and 

s/ep/a/ber bad Ze/f bZm on (bZs ZsZand wbZcb was a s/oppZng pZace wben goZng 

across /be Zake. Tlbey Zek bZm because wben /bey were bave/Zng, be was no/ 

ZZs/enZng and was ac/Zng as a cbZZd does. Tbe woman dZd no/ s/and up /or bar son 

agaZns/ bernew busband, sbe abandoned ber cbZ/d. Sbe knew /ba/ o/berpeopZe 

wou/d be frave/Zng and wou/d be s/oppZng a/ fbZs same ZsZand.

Some members of my /amZ/y, Znc/udZng my pa/ema/grandmo/ber; were 

goZng across (be Zake. 7??ey /ook pZ/y on /bZs Zk//e boy. ZWy grandmo/Z/er rea/Zzed 

wba/ bad happened wben sbe saw bZm runnZng back and /br/b on /be Zs/and, 

cryZng. Tlbey s/opped and rea/Zzed /ba/ /bey knew /be boy's grandfg/ber They 

waZ/ed A)r bZm because /bey knew /ba/ be wou/d soon be frave/Zng across /be 

Zake. M/bZZe /bey were waZ/Zrrg, fbey made a bra and some /ea, prepared a Zuncb, 

and c/eaned up /be ZZff/e boy.

A//er /be boy's grand/afber arnved, my grandmo/ber /o/d bZm wba/ /bey 

bad wZfnessed. TTre granrkafber was angry wZ/b bZs daugb/er /or ZeavZng ber son. 

He /o/d my grandrr?o/ber (ba/ (bey dZd no/ deserve /o have (bZs cbZZd any Zonger.
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He (ben asked my grandmotber fo ra/se b/s grandson. 77i/s /s bow Afaennon/wke 

came /o be caked my unde. A^ grandmo/ber (ook Afaennon/wke as ano/berson 

and (avoured b/m because sbe pk/ed (be boy and wba( b/s mo(ber bad done (o 

b/m. Afy o(ber unc/es were yea/ous of Afaennon/wke. Wben (b/s happened (o 

Afaennon/wke /n Y9/6, be was on/y 5 or 7 years o/d, be /s now about 66.

This story has many layers. It is a powerful teaching story about 

respecting and protecting children. It is a cautionary story about the 

consequences of not doing so. It reveals the worldview that said that children 

were considered a gift form the Creator. This value still exists in some 

Anishinabek and Anishnabek Metis communities and areas. Children are sacred 

and are a gift from God. This is a debwe aa//m g// Afaennon/wke, a true story 

about Afaennon/wke. This old man, who is still alive, is a lesson in the treatment 

of chiidren. He was raised as an adopted brother to my father. My parents related 

his story to me.

Stanfield II (1998) discussed the need to develop altemative research 

paradigms from the perspective of those who are usually studied. He called for 

"qualitative methods epistemology to be grounded in holistic rather than 

fragmented and dichotomized notions of human beings" (as cited in Denzin & 

Lincoln, 1998, p.393). In this view, oral life histories (i.e., narratives) can capture 

how people construct their realities. All holistic aspects of human beings—  

spiritual, emotional, physical and intellectual—must be considered. The 

environment, family, and community also must be included. The key is to 

remember that relationships exist in different spheres of the world. The
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researcher is merely one small part. Obligations and responsibilities exist to 

present an accurate and truthful account of the exchange.

Oueskons and Process 

This study reflected on the ability of a specific Indigenous culture to 

change and adapt over time yet maintain an underlying Anishinabek Metis 

essence. The main research questions of this study were:

1. What are aspects of the woridview of the Anishinabek Metis?

2. How does it relate to ways of leaming in the world?

3. Can culturally based frameworks assist in assuring more complete 

understandings of Indigenous populations in NWO?

4. How can this cultural frame be applied to a specific situation?

5. Is this cultural framework reflective of the Anishinabek Metis ways of 

being?

These questions directed the initial inquiry and acted as a guide as the study 

progressed.

This focus of the study was an Anishinabek Elder, my father. He died in 

1987 at the age of 70 from complications related to various chronic illnesses. The 

community considered my father to be an Elder because he had initiated 

community development in his hometown of MacDiarmid, Ontario, and in other 

Metis communities throughout Ontario. He founded two Metis organizations: the 

Onfano Afef/s and Hon-S/a/us /nd/an Assoc/akon, now called the On/ado Afeds 

Abodg/na/Assoc/adon, and the A/odbwesfam On/ado Afebs Pederabon,
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forerunner of the Afebs A/abon of On/ado. Ironically, these two orgaiiizations now 

complete with one another for members.

About a year before his death, my father began writing. My sister Cecilia, 

Paulette Desmoulin, and I typed his story. Writing was a difficult feat for him 

because he had severe rheumatoid arthritis in his joints. This disease crippled his 

hands. When my father was dying, he gave me permission to tell his story. He 

had initially given his manuscript to his friend Jim Stevens, a local author, to 

complete. He later told him that I would be completing his story. It was a 

responsibility that I neglected for about 13 years. My reasoning had to do with 

how his death was difficult for me to accept. It took me a long time to heal. It was 

during this process that I realized that my own experience would have to form 

and frame the telling of his story. It was for this reason that I avoided it for so 

long. Ironically, it was this realization as well that enabled me to start figuring how 

this story should be told and why it should be told as well.

/nA)rmeb Consent

My father chose me to finish what he had started. This was the protocol. I 

did not have to ask his permission because he had freely given it to me. I 

followed what he told me when I typing and proofreading his manuscript. He 

wanted his book to be called "My Life in the North." He wanted it to focus on his 

life's experience and how he was raised around Lake Nipigon, Ontario. He 

-wanted to ensure that his unique life experience informed people and educated 

his grandchildren, great-grandchildren, and so on. He wanted his story to be told, 

but he knew that he could not complete it. By completing what he started, I am
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fulfilling the obligation that I accepted when he asked me. I have met my 

responsibility to my father, family, and community by doing this study.

In 1993,1 was very ill and had to be hospitalized. The dreams that I was 

having told me how sick I really was. One of these dreams was about my father. I 

was told, "You must show respect to your father." This dream told me that I 

should finish telling his story. Nevertheless, I still hesitated. Recentiy, I had 

another dream of my father. We were smiling and laughing together. He was 

giving me advice, and as I walked away from him, I continued on my journey. I 

was happy to receive this dream because it now feels right that I am completing 

his story.

I think that higher education should be a mutual undertaking and a family 

effort. My children, grandchildren, parents, siblings, and other family members 

supported my post-secondary education. By undertaking this study, I am giving 

back to my family all of the assistance and encouragement that I have received 

from them. I am also giving back to my community of origin. The dominant idea 

that Metis peoples in Canada do not have distinct and diverse cultures must be 

challenged.

There are many Metis communities across Canada who exist outside of 

the exclusionary definitions of national Aboriginal organizations. These 

communities are marginalized by the dominant society and by their own peoples, 

based solely upon political will and power. The concept that "we are all the same" 

must be challenged. My father challenged this view in his life. By his example, I
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ensured that this view was part of finishing his story as it impacts on our 

community.

Researcb Oes/gn

Telling a story is a personal journey. Telling a story about my family and 

community is more di#icult than relating a story as a dispassionate observer. We 

have to be conscious of the responsibility we have and the possibility that we 

may misuse the power that accompanies it. Campbell (1992) wrote of her need 

to releam the rhythms, the language of her people, the history of storytelling, and 

the responsibility of storytelling before she was able to tell a story the way that 

she was supposed to. Johnson (1976) discussed the wisdom and knowledge in 

good stones.

Previously, I related the story about Nanabozho and how this story can 

help in the research process. This story teaches us that we cannot be what we 

are not. I am not my father, so with his story, all I can do is travel in my memory 

and talk to my family about how his story should be told. I can only place it into 

the context that he wanted and was familiar with. This story about Nanabozho 

also teaches us that in order to leam, we must be silent, listen closely, and 

observe the environment and interactions surrounding us. The environment 

enabled and supported my efforts to finish this story. The academic environment 

is ready to hear stories other than the ones that they have been privileged to tell.

Trusfworfb/ness and Oa/a Cokecbon

The narrative that follows is valid for a specific, localized setting around 

Lake Nipigon, Ontario; however, the experiences are familiar to other Indigenous
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communities in NWO. This study is as valid as others written about the Lake 

Nipigon area by academic researchers who have studied the Indigenous 

populations there. This study is reflective of my worldview and how I was 

socialized. It also considers my social location in my history, much as it considers 

my father's. The data is as trustworthy and as exact as my father wanted. He 

collected the data because he wrote the story. This follows what one is taught in 

Anishinabek Metis society.

The ethics that I followed were ones that I leamed in my community. If the 

Anishinabek Metis trust that all knowledge derives from the Creator and that it is 

primarily spiritual in content and essence, then dreams or ceremonies are the 

way to approach life. When I had dreams of my father giving me advice, I knew 

that I should continue with this study.

The Anishinabek and Anishinabek Metis believe that we are put on Earth 

to live our lives in Afenob/mad/zenw/n (life in balance, the Good life, respectful 

life). I have tried to include these teachings in this study in a contemporary 

environment. As I prepared to undertake this study, and was thinking about 

ethics, I realized that Anishinabek ethics are more exacting and demanding than 

any others that I am aware of. These teachings forced me to look at my self and 

how I related and interacted with my social world. They did not allow for 

academic distance. Bravery, wisdom, love, respect, humility, and truth guided 

this study and contributed to its trustworthiness and validity.

As discussed earlier, inherent in the Anishnabek Metis view is that social 

and subjective connections exist between people. Human beings are active and

78

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



equal participants in their worlds; hence, they must be active and equal in any 

endeavor that impacts them. I have tried to act in a way that is respectful and 

mindful of the responsibility and obligation that I had assumed when I decided to 

do this study.

Oa/a Ana/ys/s and /nfe/prefabon 

Data analysis occurred over the summer of 2002. The manuscript was 

examined and broken into possible sections that reflected the overall theme of 

the history and development of NWO from an Anishinabek Metis perspective. 

The manuscript data were entered into the computer to allow for easier 

manipulation. In 1987, this work was written by my father and then typed into 

report form. It had no chapter headings and was one continuous narrative. It was 

important to separate the work into sections that reflected its content and aided 

the interpretative process. A number of specific themes arose from this process. 

These formed the basis of the interpretation and analysis in this study. There 

were other themes that emerged as well. These, Anishinabek Metis 

development, political consciousness and social development will be addressed 

in future studies and these serve to highlight the need for additional research on 

this population.

L/mkabons

This study cannot be generalized to other Indigenous communities 

because it is based on a specific case. However, the theoretical framework and 

epistemological methods can be applied to other peoples within this specific 

group.
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Assumpbons and Resea/rb Oes;gn 

A number of assumptions formed the foundation for this study. These include:

# Existing conventional theory does not reflect Indigenous ways of t)eing 

and leaming about the world.

# Exploring altemative epistemologies allow a more accurate picture of 

Indigenous groups to emerge.

# A culturally based paradigm accounts for changing aspects of Indigenous 

culture.

# This story will contribute to the body of knowiedge of the Anishinabek 

Metis population(s) in NWO.

In Anishinabek Metis society, storytellers are held in high esteem because 

they are the conveyors of language and culture. The different words that are 

used to identify genres of stories, such as sacred stories and everyday stories, 

specify the protocol for telling a specific story. Some stories are told only at 

certain times of the year. Stories can also generate other stories when either 

listened to or read, as in the modem era. They can be metaphoric; "they lead 

you, as readers, to pattems of association in your own experiences, combined 

with which you will generate your own unique meanings" (Cleary & Miller, 1998, 

p. 3).

By their nature, stories must be respected. As a researcher, I must be 

^ware of the nature of the stones that are being generated. The resulting stories 

contain two perspectives of people choosing to interact with one another. Both 

perspectives are equally valid, and both versions must be synthesized into the
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one that is presented. A reciprocal relationship must exist between the two 

people involved: One does not just take without giving something back. Both 

participants in the inquiry process are transformed and renewed by the nature of 

what they are creating.

Summary

The purpose of this chapter was to consider how altemative theoretical 

frameworks and epistemologies could present the changing worldviews of 

Indigenous peoples. I explored how the personal viewpoint of one Lake Nipigon 

Anishinabek Metis Elder, my father, will be presented within a story that is based 

within a culturally mediated framework. Examining salient and relevant features 

of Anishinabek Metis ontology and epistemology assisted me in the undertaking 

of this study. I discussed storytelling as a culturally specific epistemological 

methodology that assures a deeper understanding of the nature of the 

Anishinabek Metis people. The latter part of this chapter dealt with specific 

academic requirements to complete this study: research design, research 

questions, process of consent, storytelling as a methodology, interpretation and 

analysis, and key assumptions.
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CHAPTER FOUR 

Presentation of Data 

/nfmducbon

The first part of this chapter will offer descriptive information about my 

father and explain how he negotiated his way in the world. It is in the second part 

of this chapter that the stories that my father wrote about his life are found. I have 

attempted to provide a context to enable an awareness of what he was 

discussing for audiences outside of my immediate community. These stories are 

divided into themes that emerged through analysis of this process and of the 

story. After consideration of my father's stories, it became evident that there were 

a number of thematic issues that would assist in providing some explanation of 

why he chose this way to record and tell his stories. This chapter will present the 

data, that is, the stories that my father chose to write in his narrative account of 

his life.

Oescnpbon of P a/f/c^anf

My father was a complicated person. He held many contradictory opinions 

about the world and about who he was as an Indigenous person; he then passed 

these opinions on to his children. That Metis people are a separate nation from 

either Euro-Canadians or Aboriginal peoples was firmly established early in his 

life by his community. This belief also holds true for the rest of his kimily. The 

McGuire's of Lake Nipigon had a strong sense that they were different and they 

were treated as being different by other peoples in the area, which included their 

Anishinabek relatives. Some of this may be due to being the children of the
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Hudson's Bay Factor; they were raised in a material privileged environment for 

the people of Lake Nipigon. Yet, they were raised to survive and live off the 

natural resources in their environment as well. This duality is a recurring theme in 

these stories. It is part of the multiple realities that comprise who they were and 

how they existed and survived in the world.

My great uncle, Michel King, and his wife, Susan, taught my father. He 

spoke highly of both individuals over the course of his lifetime. They were 

significant to his upbringing and how he behaved and they guided his life. This 

fact of his life distinguishes him from his other siblings as well. He was the only 

one to be raised outside of his immediate family. His grandfather, Patrick 

McGuire, asked my great uncle to foster my ^ther. No other children in his family 

were fostered out in this manner. It is an Anishnabek and Anishinabek Metis 

tradition to do this with certain children.

My father was well versed in knowing how to survive on the land and the 

environmental ethics about utilizing the land in an Anishinabek Metis tradition. He 

knew old stories that related to the environment; he knew stories about how to 

approach and regard medicine peoples; he knew how to protect himself and his 

family from harm. He taught his 16 children, one traditionally adopted son, 

grandchildren, and great grandchildren many of these narratives. It is evident by 

the nature of some of my father's stories that he and his siblings were very 

-successful at the traditional fur trade based life style.

My father was a spiritual person but would not attend an organized 

religious church. He called Catholic priests hypocrites if their behaviour
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warranted it; they had no privileged position with him. He met with various prime 

ministers of Canada, and he treated them the same way he treated everyone 

else. I was with him once when Prime Minister Trudeau walked over to speak 

with him. The Prime Minister said, "Hi, Paddy." My father, who was sitting in his 

wheelchair, looked up and replied, "Hi, Pierre, you old bastard." The Prime 

Minister laughed, sat beside my father, and talked to him about the Constitution. I 

was amazed that these two people could even relate to one another, much less 

be at such ease with one another.

My father was invited to dine with Queen Elizabeth in 1974. He took my 

mother and shared many stories with us about the actual dinner. In the 1980s, he 

was invited to have an audience with the Pope, head of the Catholic Church. By 

this time, he was sick and reluctantly, in a wheel chair so he sent my brother 

Michael to represent him and the Anishinabek Metis peoples to ensure their 

inclusion in the Canadian Constitution.

My father had severe rheumatoid arthritis and its related conditions. He 

became disabled when he was in his 50s, although he would never concede that 

he was disabled. He continued to write, despite the fact that his hands and back 

were bent and twisted. He continued to force himself to do exercises and the 

daily tasks of living. He continued to make Anishinabek Metis A)ot ware, 

moccasins and mukluks; he also made winter mitts for his family and friends. He 

exercised his hands by doing this type of work.

At his funeral, my mother received more than 1500 people who had come 

from across Canada and from all walks of life to pay their respects to our family.
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She had to do an interview with the newspaper about my father. It was a major 

event, not just for my ^mily. At his funeral, an old lady came up to my mother 

and said, "Annie, I think that it is shameful how your children are acting at their 

father's funeral." My mother said that she looked at us laughing and telling stories 

and replied, "If their father was alive, he would be over there with them. Who do 

you think taught them?" My father taught us not to take the cycles of life too 

seriously. Death is just another part of life and another cycle of life as well.

F/nckngs

These stones in this study describe how my father saw his world in his 

time. He chose to call his manuscript, "My Life in the North." He presented his life 

in written format so that it would be known and his story would carry on. He did 

not focus on his accomplishments and any acknowledgements or honours that 

he received. I think that he considered these to be incidental to his life; he was 

not big on pomp and circumstance. Instead, he focussed his attention on his life 

around Lake Nipigon and the stories that he heard about the land. He focussed 

on place, environment and the traditional use of resources. He focussed on the 

personalities and people around the lake and the relationships that he 

maintained. He focussed on his connections with different peoples including 

settlers that were in Northwestem Ontario. He ^cussed on how he and others 

participated in the development of this area. Ultimately, his attention was on his 

"bmily relationships and how his and his community stories would continue into 

other generations. It was the stories that needed to be passed on. The need to 

contemporize the transmission of knowledge about our world, passed on
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traditionally by oral performance, is vital. My father recognized this trend and 

started to write so that his stories and stories about our environment would 

continue.

A number of predominant themes emerged from this study. The seven 

main themes that formed the basis for the stories in this study are: Lake Nipigon, 

land-based stories, traditional land use, Hudson's Bay Company, boarding 

school, MacDiarmid, and the developing wage labour economy in NWO. I used 

these narratives to present my findings in an understandable manner. There 

were other themes that emerged in the data that will not be addressed. They are 

the Metis movement in Ontario, identity and membership issues, and economic 

and sustainable development and the Anishnabek Metis. These themes will not 

be addressed in this study.

Lake

The area that these stories come from is Lake Nipigon. It is the feeder 

lake for the water flowing from Hudson's Bay. At one point, all the water in the 

Great Lakes had its origin in Lake Nipigon. Sometimes, it is referred to as the 

sixth Great Lake because of this fact. It is also the second largest inland 

freshwater spring fed lake. Great Slave Lake being bigger.

Aboriginal peoples have been living in and around Lake Nipigon for a long 

time. The oldest story that I know is about one of the islands on the lake, now 

called Bam Island. The old people used to tell a story about a Thunderbird that 

lived on this island. This bird was so large that a shadow would pass when he 

flew by. His beak was long enough that when he wanted to eat, he would swoop
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down and pick up an entire moose in his talons. He would be able to fly with the 

moose in his mouth. This is a synopsis of the oldest story that I have heard by 

my father.

In many ways, people of my father's generation held contradictory

opinions about their heritage. This bifurcated identity determined how they lived

in the world. The Anishinat)ek Metis of Lake Nipigon perceived themselves as

unique because of their mixed Anishnabek lineage. They would tell stories about

their environment. These stories would be teaching stories and lessons about

how to behave. This was and is a special way of teaching that the Anishnabek

still use today. Yet they clearly distinguished themselves from their own relations,

they were not Anishnabek; they were Half-Breeds, the Anishnabek Metis. In spite

of this culturally, my father, as a Metis of Lake Nipigon, followed his Anishnabek

maternal line for guidance. My father related some legends, aackzookaan, that is,

traditional stories that he had heard about the Lake Nipigon area. The reader

should note that none of these stones has been abridged, amended, or edited.

These are my father's words as he wrote them.

Lake Nipigon has some legends. About a mile from my old home, Nipigon 
House, is Echo Rock, a steep rocky hill right by the lake. The hill is straight 
up and down. The hill continues down to the bottom of the lake, and the 
water is about 180-200 feet deep. The story about this place is that the 
Indians made a Catholic priest walk up a hill then pushed him over into the 
lake. If you look close, the markings on the face of the hill resembles a 
black-robed figure about halfway up the face of the Gros Cap, an island, is 
the home of the thunderbird. Indians paddling their canoes always made 
sure they never pass this island in the evening or early morning. This is 
the time the thunderbird has been seen carrying moose in its claws. The 
Indians claim this bird is at least 30 feet high, standing on the ground. The 
wingspan is around 100 feet; the Indians claim that this bird has to be a 
thunderbird. Then say that when this bird comes in for a landing, flapping 
his wings to stop, sometime sounds like distant thunder. At one time the
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Indians had a large camping ground at Gros Cap Island, but they started 
to lose sleigh dogs, then one day, after they heard a rurnbling noise, they 
saw this big golden coloured bird with a moose in its clawed feet, the 
moose looked about the size of a cat compared to the size of the bird. The 
Indians moved out the same day.

Then there is Snake Point close to Gull Bay. A snake was seen swimming 
by this point and it was going faster than two men could paddle a fast, 
small canoe. The snake got out of the water cross this point and you could 
see the marks on the ground. I guess, you could call them snake tracks, if 
you want. The snake was around 100 feet long and rounder on the body 
than a freighter canoe. The Old Chief told the young men that saw it "Don't 
be afraid, the snake won't come back. He was just taking a shortcut from 
one big water to get to the next big water. Ocean to ocean.

Mermaids have been on First Rapids on the Gull River. On First Rapids of 
the Onamon River and on First, Second, and Third Rapids of the Sturgeon 
River. Anyone seeing a mermaid lives a long life and a mermaid can 
speak any language. They are very friendly. They can tell your future and 
they can tell you what to expect to happen.

In Orient Bay, there is a place by a rocky hill, by the lake that has a 
smooth rocky surface on the face of the hill, this is where the Indians 
come to pray. This was and still is, a holy, sacred place for the Indians. At 
this place, the Indians say a small people live in the rock. This is the place 
that Indians come to from miles away, to pray. Indian relics have been 
found here for years.

Jack McCullam, who has a tourist lodge close to this praying place, found 
Indian arrowheads, bracelets, copper pots, copper axes, and copper tools, 
at a place he was preparing to pull out his boat. I believe a lot of Indian 
relics could be found if you were to dig around the Indian prayer rock, but 
the Indians wam, taking things could be bad luck.

Traditional stories that my father told not only taught moral lessons but 

also featured geological features about the landscape where we lived. The 

reciprocity that was needed in our environment has to be attended too. My father 

believed strongly in the spiritual nature of our environment around Lake Nipigon.
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There were other kinds of stories based on personal experience that he shared.

The following stories have to do with Anishnabek people who were powerful

medicine peoples around the lake. This first story concems my matemal great

great grandfather, l/Mg/nuf.

"Old Wally also known as Walnut was a medicine man and could tell the 
future and could foretell what may happen. One day, my dad and this old 
fellow were out hunting and fishing on a lake back of the post (store). 
Before they got home it started to get dark and they could see their 
Northern Lights. "Paddy," Old Wally said, "See those lights up there in the 
sky?" "Well," he said, "Someday not to far away the white man will leave 
his tracks up in the sky for all to see just as plain as you can see our 
tracks coming across the lake." Now, one can see the smoke from the jet 
planes as they fly. Old Wally also told my dad someday if you live long 
enough, you will see the White man singing and dancing in a box, all you 
have to do is tum this box on and off. I guess the old fellow meant T.V."

Their medicine powers were not restricted to foreseeing the future; they could 

also foresee and prepare for their own deaths. This next story has to do with the 

same Old Man.

Across from Nipigon House, like I said, was Dog Island. This island was 
owned by some rich guy and he didn't mind the dogs. He was too busy 
fishing and having a good time. We visited him a lot and he would be at 
our place half the time. He was a real nice guy, who liked fishing alone. 
When the ice was forming on the lake, this fellow went for a visit to 
Jackfish Island and picked up Old Wally, whom we called Mi-sho-mis, 
meaning Grandfather. He was a medicine man. When they got to my 
place, they stayed for a while, then headed back to Jackfish Island, they 
were taking Dad with them. Now, Old Wally told my dad and their friend, 
"Paddy, me and this fellow will die tonight, you will live and you will never 
find us." That night the ice cut the canvas on their canoe and the canoe 
was sinking close to the island shore. The Indian from the reserve came 
out to save them and Old Wally told them to take Paddy because his time 
was not here. When the Indians went out to get Wally and the other man, 
they could find no trace of them or the canoe. Cedar canoes don't sink. It 
cleared up the next day and the Indians went to look for the canoe but 
found nothing. Old Wally's wife said, "You might as well give up, Old 
W all/s been prepared for this for a long time."
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Events such as Treaty Days in Whitesand Indian Reserve prompted the

presentation of ceremonies such as the yksakaan, Shaking Tent, and the

demonstration of another teaching about how to live.

Now what I saw happen on this reserve at treaty time is unbelievable, to 
say the least. Like I said, Indians came from miles away and two of these 
Indians had special powers, my mother told our kids. She also said to 
never show disrespect if one of those Indians happened to speak to us. All 
of my brothers and sisters could talk Indian. Here is what happened.

My dad, Mr. Burk, the Indian agent, Mr. Bruce, the storekeeper from Mud 
river, and the R.C.M.P., said, let us have these two Indians who can call 
on the spirits to tell us our future or just answer some questions. These 
two Indians were called, Kok-Kok-Ohns, meaning Little Owl, and Old 
August. They were asked if they would oblige and they said they would, 
but they needed help, as they had to build two wigwams. My dad said 
there was no problem, so he got some young Indians to get the material 
needed to build these wigwams. They used poles, about 3 or 4 inches in 
diameter and about 12 feet long. These poles were placed 2 to 3 feet in 
the ground and about 16 inches apart to make a circle, I would say, about 
6 feet around. They then tied together all the tops and covered it with birch 
bark and when finished, four men couldn't move it.

Now, Old August was the first Indian to go into this birch bark wigwam. 
Before he went in, he said, "Please, no money, just tobacco to please the 
spirit, Mi-can-ock, who will talk to you in any language. When I call, be 
ready." Old August then went into the wigwam, that some people call a 
shaking tent. When this tent was built, I had noticed Old August tie some 
tin cans on top and a bunch of feathers. When the old man went into the 
tent it started to dway from side to side and the birch bark looked like it 
was rags, the way the bark was stretched out without breaking, the tin 
cans started to ririg and sound like bells, and you won't believe this, the 
feathers looked like a big, black bird. Then the old man called on Mi-can- 
ock. He asked the spirit, are you there, and the answer came from the top 
of the tent, "Yes, I am". A lot of people asked questions, like, would they 
have a good summer, some people asked about loved ones that had gone 
ahead and how they were doing, and would the trapping be good this 
coming winter. To answer, the spirit had to leave the tent to travel, when 
the spirit left, he made a noise like a jet plane. The R.C.M.P. officer 
wanted to know about his wife at Nipigon. Mi-can-ock, speaking English, 
said, "Do you really want me to tell you?" and the Corporal said, "Yes." 
Then Mi-can-ock told him, "Your wife is going into a place that shows
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pictures on the wall with a young man, in time you will lose your wife to 
him." When the Corporal got back to Nipigon, he found put that his wife 
had gone home, taking the young man with her.

Someone told Old August that he must be really strong to pull that 
Wigwam and bend it to the ground like he did. Old August told this man, 
"Not really, just watch and hold my hand," then Old August threw his hat 
Into the tent and the tent started to sway like before and Mi-can-ock said, 
"You should all believe in Old August." What I have told you here is true, 
others who have seen the shaking tent have also wrote about the mystery 
from the old Indians. I must say here the shaking tents was never used to 
hurt people, only to help. If someone placed a curse on you, the tent could 
find the person and find out what it took to lift the curse. It was used only 
on a very special occasion, when needed."

The Shaking Tent ceremony is still practiced in NWO, although the Tent Shakers

come from others areas, such as Treaty 9 and Treaty 3. The need for them still

exists within our societies. Tent Shakers were and are powerful people. The

healing tents are the kind that my father referred to in these stories.

This series of stories continues. People traveling or working on Lake

Nipigon would often encounter others in the same pursuits. My father related a

story that shows that he did not perceive himself as Anishnabek and that he was

not seen as Anishnabek. It concerned the community protocols that needed to be

performed and adhered too. Medicine people were a social force in the Lake

Nipigon area. It was important to know how to protect oneself, so if a member of

the family was a medicine person, so much the better. My great-grandmother

was acknowledged to be a powerful Medicine woman who was adamant about

protecting her family.

These Indians lived in a tepee, this is like a tent but they have no roofs. It 
is build from the ground up a point just like a V  turned upside down. There 
were four families of Indians living in this tepee and the old man had four

91

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



wives. He was supposed to have some sort of magical powers; he was a 
psychic. He could shake the wigwam and tell the future, so they said. My 
grandmother, Old Gigish, knew this Indian; his name was Mijanda Goose. 
My fishing partner, John King and I, both could talk Indian, when we lifted 
our nets, they would come and watch. When we were finished lifting our 
nets, before we went home, we would put our waste fish high on the snow. 
The next day, when we started to work, all this waste fish would be gone 
and we would find moccasin tracks by the net holes. Waste fish is good 
eating fish. At that time, we would not ship Northem Pike also called 
Jackfish, then of course, there were suckers and eel, a kind of fresh water 
ling.

I told John, "Enough of this, if these guys want this fish they might as well 
help us. So come John, let us talk to these guys." So, we went to see 
them and as we got closer, they turned and walked away from us. When 
we got up to them, we said, "Hold on a minute, we want to talk to you." 
When they found out we could d speak Indian, they stopped running away 
from us. We said, "Hello, we want to make a deal with you." I said, "You 
know that fish you want?" Before I could finish what I wanted to say, one 
of them said, " I didn't mean to steal that fish, we thought, it was all right to 
take it. We thought that you were throwing it away." I said, "We are. You 
are not stealing; you're welcome to it. What we want to ask you is this; can 
you help us lift our nets? You can have the fish that we don't want and me 
and my partner will get done early, and maybe come and visit you if that if 
all right." These guys said, " We don't mind you coming but our old man 
may not like it, you see he has four wives, two of them young." I told them 
guys, as a joke, "Tell the old man, his young wives are safe, my partner 
here only like old stuff." These fellows laughed as they looked at John and 
one of them said, "He's in luck, one of his women is over eighty years old." 
So, we all had a good laugh and after this Indians got to be friendly with 
us. A little bit of humour did the trick.

Polygamy was a feature of some Anishinabek communities in NWO. This 

is the last story that I have heard about this cultural practice, although there are 

An/shmabekmow/n words that specify and point to this as a cultural feature. My 

father's next story relates that it was still common for a man to have multiple 

wives in the time around 1932 to 1937. He never expressed an opinion about the 

appropriateness of this aspect of Anishnabek culture. He would sometimes joke 

that he, too, needed another wife. One feature of polygamous relationships that
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is conveyed in my father's stories is that a man with many wives is perceived as

being a powerful Medicine person. In this m/nwa^/mo (good story), he is a

shape-shifter, one of the most powerful and extraordinary that could come from

the Lake Nipigon area.

These young Indians told us, if we came visiting, to bring a gift for the old 
man. I said, 1/Vhat can we bring?" "A little bit of tea or tobacco, he likes 
tea." I said, "O.K., we will someday, when we get done early." Winter 
fishing is seven days a week from daylight till dark. About a week later, 
John and I went visiting. We didn't want to seem anxious and that gave us 
some extra time to send for some tea and tobacco. We also sent for some 
snuff because we knew all Indian girls up north, chew snuff. We also got 
some gum and candy for the kids, might as well play the big shot.

When we went to visit, what we had said we would do, we seemed to 
somehow say and do the opposite. Anyway, we had a good visit and 
ended up having a lot of fun. When the old man found out I was Old 
Gigish's grandson, we got to be good friends. When we got there, the 
fellow was singing and playing his drum. This was homemade. It was a 
hoop with a pure deer hide pulled over the hoop and another hoop was 
pulled over, just a hoop inside a hoop. When the old guy hit the drum, he 
hit it very lightly, but it had a sound like it was loud and coming from far 
away. W e asked to come in. We were told, "Sure, the old man is waiting 
for you. He knew you were coming today." Well, this tee-pee was 
something to see, it must have been about forty feet across, thirty feet 
high and round. But, looking at it from the outside, it looked small because 
it was under a lot of snow. When we went in, we had to stand still for a 
while until our eyes got focused and used to the darkness, there were no 
windows. There was just a fire in the middle of the teepee, no stovepipes, 
but there was no smoke inside. The smoke went up and out of the 
opening at the top. On the floor there were moose, bear, and deer hides, 
all with the hair on everyone. Inside, they had their shoes off, so, we did 
the same. Little kids were running around naked, it was warm inside, I was 
surprised at how clean it was, and they must have burned something, as 
there was a nice smell to the air inside. When I first went in, to be honest, I 
thought, "I'll bet this is a stinky place." They sure had me fooled. Their 
blankets were all piled up neatly around the side of the teepee. I asked the 
old man, "Mi-sho-mis," I said, "Can I give these kids some candy?" He 
said, "Yes." So, I looked at the women and said, "Who are the mothers?" I 
gave the candy to them. Then I asked, "Can I give snuff to the women?" 
Again, he said yes. Then I said, "Mi-sho-mis, we haven't forgotten about
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you, we brought you tea and tobacco." He said, "Thank you. I will speak to 
the Great Spirit to take care of you."

When I reflect on this story, I think how carefree and happy these people 
were, not a care in the world, it seemed. After our first visit, I used to visit 
and talk with this old guy. One day, I asked him directly, "Is that right, you 
have four wives?" He said, "Yes." Then I said, "Is it alright if I asked you 
something?" I don't want to seem disrespectful, but I want to know how 
you can have four wives when everyone else can only have one." He said, 
"Some of my wives were given to me to look after me, as I am getting 
older. You see, I am not just an Indian. I am also a spirit and can take 
another shape if I want to." I said, "Like a bear or wolf?" He said, "That is 
right." I said, "What would happen if someone took one of your wives?" He 
looked at me for a long time and said, "That all depends. I may kill him 
right away or just place a curse on him." I said, "What would you do or 
what could you do if some young man was to fight you, beat you up, and 
then take one of your wives? You're an old man, you can hardly walk, you 
could never stand up to a young man. You only have your medicine and it 
might not have time to work." He looked at me for a long time, "I know 
what you are thinking, you are Old Gigish's grandson, she has great 
powers. I don't want to fight her. If you fancy one of my wives, take her, 
but leave something for her. I know the one you want, she has been 
looking and can't stop talking about you." I said, "Mi-sho-mis, I don't want 
your wife, I was asking you just what came to my mind. You got me all 
wrong." After that, we kept out of the old man's teepee.

Some of the stories seem unbelievable and amazing when one considers

today's sterile world and environment. Some natural occurrences, such as

childbearing, are not the domain of woman anymore. If one uses common sense,

this next story has a certain logic that ensures the survival of a child.

I am going to tell you something you may not believe. That spring, we 
used to see these Indians run non-stop across that lake. In the spring, the 
ice on the lake is free of snow and at this time of the year it is called, good 
going. That morning, we saw three young women running on the ice. We 
had given them two nets they could lift for us. They took the coarse fish 
and left the good fish for us to pick up. They had a sleigh with a box on it 
that they used to pull.
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That morning, we noticed the young woman, who was pregnant, with 
them. W e got closer to them, lifting our nets, we noticed all the women 
kneeling down together, then they all got up and started heading home. 
They had to pass us on their way home. The first thing we noticed, no 
woman had a belly like she was going to have a child. As they got closer, 
we stopped to give them a smoke. What we saw, you wont believe, and 
they showed it to us as proud as could be. The woman had a baby when 
she was lifting nets and just put it in with the fish in the box to keep it 
warm. Talk about your tough woman. Here, one has to see the doctor 
everyday, it seems, because she is going to have a baby.

That evening, we took what milk we had over to the teepee and told them 
we had ordered more, to help. I couldn't help remarking about the baby 
being bom on the ice. The old man said, "Women are made to have 
babies, it is only normal. Now, if a man had a baby that would be 
something. Dogs have babies, moose have babies all alone, our women 
were made by the Great Spirit to reproduce. Our women are taught to 
have babies, (it) is normal. A women's purpose on this earth, is to remake 
the people we lose by dying.

My father taught his children and other members of his community that 

women are sacred and should not be abused. He and my mother related stories 

about our patemal and matemal grandmothers. I used to wonder why I knew 

more stones about the women rather than the men who lived around Lake 

Nipigon. Their stories dealt with the physical, mental, emotional, and spiritual 

power of women. The stories told of strength, transmission of culture, and 

respect for life. I was raised to believe that women should be respected because 

of their life-giving power. Women possess the ability to bridge this world and the 

spiritual world. These stones explained how women ensured that their children 

iMould continue to survive as Anishinabek and Anishinabek Metis. Women need 

these skills because they have to know how to protect their families. This next 

story has to do with this aspect of life around Lake Nipigon.
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The herbal medicines found in the area around Lake Nipigon have been

used for a very long period of time to ensure the survival of the people. The time

of organized health care services in this area is a relatively short one. People

living near the lake had to rely on the medicinal knowledge that their parents

possessed. In my other's case, the ^mily relied on the knowledge of his mother,

grandmothers, other relatives, and community people.

I must tell you this, as I said my brothers and sisters all had large families, 
so one year all the kids in MacDiarmid and in fact. Lake Nipigon, all got 
sick with the whooping cough and no one seemed to have a cure for it. 
People were hiring planes to take their kids up high, hoping the thin air 
may have some effect on this cough. Nothing seemed to work. I used to 
stay up all night to make sure my kids wouldn't choke. One moming, I 
went to visit Nate (my other's elder brother) and see how his gang (family) 
was making out, Nate had a visitor, an old Indian friend, who's name was 
Jid-Moo, meaning squirrel, in Indian. He told Nate, "I won't make the 
medicine, I will show you how to make it, then you will know yourself.
Bring Paddy along too." This Indian lived down the track aways, so we 
went along. He pointed to a big white pine tree and said, "Take your axe 
and take off the outside bark, then scrape off the thin layer next to the 
tree. Scrape off about a pound each; take it home and t^il it for about half 
an hour or until the water tums red like wine. You let your kids drink that 
stuff and nothing else." In a day or two, no more coughing, and thafs just 
the way it happened."

He continued by relating a story about the Spanish Flu epidemic. On 

Jackfish Island is a mass grave of people who died from the epidemic. The grave 

is about 15 feet long and 7 feet wide, with a 2-foot trench dug around it I first 

heard this story when I went to Jackfish Island in 1984 and saw this grave. When 

I got home, I told my parents about this trip and they told me what occurred. My 

father talked about the number of people who got sick and died during this 

epidemic.
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Now, the same thing happened in 1917, the flu that killed a lot of people. 
Our family had it and it left its mark on all of us that had it. My sister, 
Amelia, still limps, my brother, Jim, couldn't walk until he was ten years 
old, my brother lost all of his hair, and I have a heart murmur for the rest of 
my life. I had that flu when I was one year old. My great grandmother got 
some medicine out of the bush and cured us all, and the ones that didn't 
have the flu, never got it.

My mother also recalled certain herbal remedies that she used when my

father was sick with rheumatoid arthritis. My father remembered other medicines

for this as well. I used to go and get it for him in the bush. This leaf, which grows

close to, the ground with red berries was prepared by being put into the oven

until the juice ran. The leaf was put in the oven and was then placed on his knees

while warm. He said that his grandmother taught him. He said that his

grandmother taught him about the benefits of this bush medicine.

I have had arthritis for fifteen years. At one time, I couldn't walk, my knees 
were swollen big and my doctor gave up on me. Then my wife said, 
"Patrick, why don't I try my grandmother's medicine on your knees?" I 
said, "Sure, why not." So, she went and got some and put it on my knees 
like a pu/fhus (a covering with hot herbal mush smeared on it, applied to 
skin). The next moming, you should have seen the yellow stuff that 
pulthus drew out of my knees, the swelling started to go down, and in a 
week I was walking. The next time I saw my doctor, he said, "I see your 
sickness is getting better." I said, "I know, my wife fixed me up." He said, 
"How?" I told him that she got the medicine from the bush. The doctor said 
nothing, just looked at me. "I think I'll x-ray your knees." He did and told 
me the swelling was starting to leave my joints, then he gave me the same 
pain killers.

There were consequences for not listening to grandparents and other old

-people. My father and mother ensured that I would remember them distinctly.

This story was, it appears, based on his lather's personal experience.

My brother, Nate, knew some medicine he learned from our grandmother. 
She used to have me go with her when she was picking herbs. She tried
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to teach me about some herbs, but I guess I wasn't paying attention 
because I don'f know about any now. Well one or two, maybe, but thafs 
it.

You will not believe this, the best toothache medicine is the penis from an 
otter. After an Indian skins the otter, they cut out the penis, then this is left 
to dry. When you get a toothache, just hit the tooth a few times with this 
dried otter penis and rub it around the sore tooth and the pain is gone, just 
like that.

I know flowers in the forest that are strong painkillers. Indian medicine 
men use them to kill pain at childbirth. When a woman takes these 
flowers, she has a pain-free delivery with no side effects. I also know the 
bark off a certain tree will force a woman not to have a baby, but being 
raised a Catholic, it was against my beliefs to use this bark. I also know 
about, We-Kain, (a common root found in the swamp, this is used for 
many aliments), the weed used to treat cancer, T.B. and bad colds. This 
weed tastes just like aspirin and only a few people know how to pick it. My 
dad used to call it Muskrat Weed. A small amount taken once or twice a 
week and you won't catch cold all winter... Another medicine I tried on my 
kids, was blueberry juice boiled with the berry roots, take two cups a day, 
once in the moming and once at night, and no cold.

Some of the medicinal lore that my father learned from his matemal

uncles had to do with survival in the bush. They taught him pragmatic remedies

that one could apply alone, if necessary.

To find north, even on a cloudy day you can use your fingernail. Put a 
knife blade or a piece of wood on your nail and you will see the shadow of 
the sun. If you're hungry, when lost, look for a porcupine. You can always 
get him. Even in the wintertime, you can find wild fruit, it may be dried up 
or frozen, but it will keep you going. I am not sorry that I went trapping with 
my uncles, I sure learned a lot. I know how to stop bleeding with a certain 
mushroom. I also know the certain herbs to use when sick, for instance, 
under the bark of a young poplar, you can find something like aspirin to 
stop a headache, steams of certain flowers will kill pain, and certain 
bushes will relieve constipation and hemorrhoids.

The common thread that connects this series of stories is the recollection

of life lessons based on Anishinabek Metis traditions and history. The first group
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of stories concerned the land and the lake, the environment around Lake 

Nipigon. These stories dealt with Beings who occupied the lake and land. The 

dualistic worldview of the people in Lake Nipigon area is revealed in these 

stories. There is a bridge between the spiritual and the physical. This can be 

accessed if one knows how.

I remember picking blueberries with my family. I was listening to the old 

people talk about a man from our area. This man had seen a mermaid. I asked 

my father if we could go and see the water where he saw this Being. We did not 

go right away; eventually, my father drove by a lake with a small island in it. He 

pointed and said that this is the place that they had been talking about. The 

legends that my father talked and wrote about are based on teaching and 

leaming about our environment. When I would ask about a story that I had heard, 

my parents would answer fully and tell me if it was about our land and water.

The second series of stories concern medicine people with different 

spiritual abilities. In the Lake Nipigon area now are very few people who would 

be thought of as medicine people or herbalists. The story about the old man who 

could change his being is the last record of anyone considered to be a shape- 

shifter. My father spoke of his Catholic faith as one of the contributing factors to 

the demise of traditional medicinal healing. The degradation and fear that was 

introduced in the transitional period following the introduction of more 

government and church control ensured that this active practice of medicine 

would not exist in the future. The next section focuses on the speed with which 

the social life in Lake Nipigon changed with the trading economy (i.e., the
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Hudson's Bay Company), the signing of the treaty later in 1850, and the eventual 

establishment of Indian reserves under the terms of the Robinson Superior treaty 

in 1850.

7rad;r?g Economy

The trading economy on Lake Nipigon was well established by the time

the Hudson's Bay Company began the A/#gon House post in 1792 (Bishop1974,

Kellar 1979). As early as 1640, the Jesuits wrote about people in this area as

"Kilistinons"; in 1656, the French called the people "Kilistinons," "Christinaux,"

"Tete de Boule," "Nation de Bois," and "Gens de Terre," (Bishop 1974, Kellar

1979). In 1684, the French established a trading post on Lake Nipigon in the

same general area as the later Nipigon House. This French post, which was

named "Fort La Maune," is still discussed by the older peoples around the lake.

They maintain that it was because of this fort and traders coming from Montreal

that people spoke French and English into the 19"' century. According to Bishop

(1974), the Montreal traders, the Voyageurs, were in the Lake Nipigon area in

1780; the Northwest Company established a post in 1783.

Many groups wanted control of this area because it was a critical route to

the Albany River trade routes. This is the formal, brief history of Nipigon House.

Another history revealed itself when my father wrote about the fur-trading posts

around Lake Nipigon. This social history had to do with the great number of fur

" trade outposts on the lake and trading boats that were outfitted with guns.

Lake Nipigon had at one time, several trading stores or posts, as they 
were called then. From what I have heard from old people, Ombabika Bay 
had two warehouses and there were four or five on the Ombabika River 
and rivers leading North to Pagway, now a section on the C.N.R., was a
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trading route from James Bay to Lake Nipigon. Ombabika had two posts, 
Whitesand had one, Nipigon House came later. Grand Bay Portage had 
one. Sand Point had one, and I guess there were six altogether, three 
belonging to the French Company and three to the Hudson Bay Company. 
The French Company was the Northwest Trading and they joined the 
Hudson Bay Company. Lake Nipigon, I believe, is and was the only inland 
lake that had cannons on boats to fight Indians. The boats that carried 
them are still at Lake Nipigon with just the bow of the boat showing. It is in 
"South Bay. The boat. The Miniva, had two cannons.

The social commentary that my father wrote about Nipigon House and 

Lake Nipigon present a vivid picture of the fur trade that has stood the test of 

time. This history had to do with planting, harvesting, farming, and taking care of 

animals.

Nipigon House post has a history that research should be done on. I know 
before my dad, there was Donald Murchison and before Murchison, there 
was Mr. Saloon, and before him, there was the Hudson Bay manager who 
hid $40,000.00 in gold so the Indians couldn't get it. At the old store site 
there are graves that are over three hundred years old. There is a lookout 
tower that used to be over a hundred feet tall. The Hudson Bay Company 
land is 90 acres, all cultivated at one time. Wheat, com, potatoes, and 
other food is grown. There were pigs, cows, chickens, etc. The local 
friendly Indians were the farm hands. There was Joe Nawgishik, Old 
Wally, and others from the Jackfish Island reserve.

My father told stories about Nipigon House that describes this trading fort as a 

^mily place, that is, a place where a father raised his children. The early federal 

government's objective of promoting agricultural development among the local 

An/sh/nabek can be seen. The results of this federal government objective can 

be seen by the results that the Hudson's Bay Company factor, my grandkither 

had. He experimented with farming and agricultural development in these next 

stories. Vegetable gardens in Gull Bay were still evident in the 1960s when I was 

a child staying with relatives there. When I was involved in researching lands
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daims in 1984, some of the older Twance's, King's, and Wilson's told me that

everyone used to have a garden. Some people had even tried farming, but the

terrain made it impossible.

My dad tells a story about these pigs. Across from Nipigon House is a 
place called Dog Island, this is where the trappers leave their dogs for the 
summer and feed them by putting fish off at about a dozen places on the 
island also. Pigs eat fish. So, by fall these pigs were all nice and ^ t, so 
Dad figured only to kill a few and to see what happened feeding pigs fish. 
They killed four and cleaned them good. They looked good, so everyone 
took a piece of meat home. Dad said no one could eat the meat because it 
tasted just like fish, so those pigs were just dog food. The rest of the pigs 
on the island had to be fed com and wheat for over two months, and even 
then you could imagine the fish taste. So, Dad said the Indians off the 
reserve got all the pigs. After smoking the meat, it was pretty good, but no 
more island feeding, (page 14).

Children gathered natural foods such as berries and roots. It appears that

this was a pleasurable way to pass the time. Harvesting the garden helped

people to survive over the winter. Planning for times of scarcity and having

adequate food stores was necessary for survival during the winter months in this

northern environment.

Nipigon House was my home when I was a kid; we sure had a lot of fun 
swimming. My dad had a dock and a small boat; the name of the boat was 
"No Fooling." W e used to take that boat and go picking berries off the 
islands near home. These islands would be loaded with raspberries, 
blueberries, gooseberries, and Saskatoon's. My mother had in her garden, 
red and black currants and rhubarb. So, we had a lot of preserves each 
year. Picking berries was always something to look forward to. Boat rides 
were also something!

According to popular historical theory, fur trade forts were lonely and 

isolated places; people counted the days until they could be with their loved ones
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in a more civilized, that is, urban environment. The picture my ̂ ther paints is one

of a busy and vibrant place filled with music and socializing.

Nipigon House was not a lonesome place, everyday someone would show 
up. All the customers were friends and strangers were all welcome. 
Prospectors, fishermen, tourists, policemen, game wardens from the 
Lands and Forest, now called the Ministry of Natural Resources, all stayed 
^t the store some time or another. Sometimes they stayed for a meal and 
listened to my sisters' play the piano. We had two baby grand pianos at 
our place that must have cost my dad a fortune. I remember one 
deckhand off of Alex McKay's fish boat, boy, could this fellow play the 
piano. Playing like that, I don't know what he was doing fishing; his name 
was Jeff Warren. He had a brother, Alex, a funny guy. Alex was a steam 
engineer on one of the boats. When you asked him what he was doing, he 
would say, "Pulling throttle on the old A.B." The guys I am talking about all 
used to bring booze and get my dad drunk, and my modier didn't like this 
too much.

My father shared stories of people and things that he saw while at Nipigon

House. The people that were attracted to this lifestyle were a different kind.

The business at Nipigon House was the trading of furs. In many ways, this

economy operated as a cashless one. Indigenous peoples were still relatively

self-reliant, but this condition was fast disappearing. The economy was quickly

changing to a wage labour one. If someone wanted to purchase or trade for

items at this Hudson's Bay post, they had to give up some of this self-reliance.

When I was a kid, and my dad was the manager of the Hudson Bay Store, 
that traded with the Indians, the Gull Bay Reserve, the largest reserve on 
Lake Nipigon, if an Indian wanted to eat, he either had to be a good 
trapper or he had to have a good job.

The beginnings of a dependent economy are evident in this story.

Good trappers would live all summer on credit, then pay their bills when 
they went trapping in the wintertime. Whatever was left over was left at the 
store. Why take it, there was no place to spend it. Only if the Indians 
wanted to go some place, like Thunder Bay, which was then called Port 
Arthur and Fort William, then they would take their money.
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Some of my father's storytelling had its roots in his Irish heritage. This can

be seen in the following story that his father told about coming across the lake

and how cold it gets.

It gets pretty cold on Lake Nipigon some winters. My dad told me, one 
time he was driving his dogteam home, travelling at night, and there was a 
clear moon, it was a good going for the dogs, there was no snow or ice, 
then my dad heard someone ahead and he could hear him swearing. Dad 
said he sounded like Old Joe, and by golly, it was Old Joe. Dad said he 
stopped to listen and it was Joe alright. Old Joe had passed that way, in 
the winter time it was cold, his voice had froze and it was just thawing out. 
Old Joe was called Joe the Ghost because he found a man who had hung 
himself and he took a good look, the boots looked good so he took them 
off the dead man and he wore them. After that, he was Joe the Ghost.

There are many stories of the people who came and migrated to the area 

around Lake Nipigon. The stories reflect their candor and pragmatic nature.

Some of the stories might be interpreted as being rough, but that was the nature 

of where they were living. Your self worth was decided by how you lived your life 

and how people saw you doing it around the area of Lake Nipigon. The 

Anishinabek Metis ethical value of your truth can be seen in the lives of the 

people my father talked about. Their lives, whether they were Indigenous or not, 

were seen as a lesson as well. The ethical value of truth does not just apply to 

Indigenous peoples but all other peoples in the environment as well

The preceding stories about the Hudson's Bay Company and trading 

economy around Lake Nipigon centred on Nipigon House. They also focused on 

an Anishinabek Metis family, the McGuire's. The sense of difference is obvious in 

the way that these stones are told; this family was different from their 

Anishinabek relatives around the lake. The Anishinabek Metis population of Lake
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Nipigon was perceived as different and saw themselves as distinct early in the 

recorded history of Lake Nipigon. This is evident from the unique cultural vantage 

points that developed over time. Visitors to the area saw them as distinct as well 

and sought to limit their ability to survive as Indigenous peoples in the area. This 

aspectwill be discussed in more detail in the next section.

Rob/nson-Supenor Treaty 1850

W/cb/muckwa with Man^ousba/rrse were signatories to the Robinson-

Superior Treaty in 1850. They were both from Lake Nipigon, the area

surrounding Jackfish Island at the north end of the lake. My great-great-

grandfather was also present at the signing with my great-grandmother, Kigish,

who interpreted the proceedings for her father, tVa/tawasarig. Oral history records

that the Anishinabek who attended the signing were given rum immediately after

their arrival but before the negotiations began. In 1954, Kigish died; shortly

thereafter, an article appeared in the Port Arthur newspaper detailing the

changes that she had witnessed during her lifetime. Estimates of her birth date

range from 1840 to 1842. She was 8 or 10 years old when the treaty was signed.

This story relates the signing of this treaty.

Mrs. King regaled her descendents with stories of the olden days and 
the signing of the Robinson treaty which gave Indians the sum of $2 
dollars each. She remembers how their chieftain became inebriated, 
and in his enthusiasm signed away islands and rivers.

According to the oral record of the people living around Lake Nipigon and 

Lake Superior, the Anishinabek Metis were included in the negotiations of the 

treaty of 1850. Witnesses to the signing came back to their communities, stating
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that the half-breed populations had been included in the treaty and that they

would be treated in the same way as the Indians were.

My grandmother said all the Metis, also called Half-breeds, were made 
Indians that day and two White men who were there with their Indian 
women were also made treaty Indians with the Indian status.

There are oral records that the Half-breeds were certainly discussed in the

negotiations leading up to the signing of the treaty. My father wrote stories that

he was told by his grandmother about the signing and Robinson's treatment of

the Metis.

On my mother's side, my grandmother's father, was one of the chiefs who 
left Gull Bay on Lake Nipigon to attend the signing of the Indian treaty. 
She said she was taken because she was able to speak French; she was 
only eight years old at the time. Her father used her to tell him what the 
French were saying and he in turn used her for when the Indians would 
get together before the main negotiations started. Although the army had 
interpreters, the Indians did not trust them. Indians could not speak 
French, but some children could. On Lake Nipigon, the French got there 
before the English did. My grandmother said nobody could speak English 
and very few could speak French. She learned to speak French because 
her mother was a housekeeper for a French storekeeper.

The Robinson Superior Indian Treaty was signed at Sault Ste. Marie, 
Ontario in 1850. My grandmother said they travelled across Lake Nipigon 
to Nipigon and then to Sault Ste. Marie. What she remembered about the 
trip was by a big boat. I suppose by sailboat. I don't know if steamboats 
were in service in 1850, but my grandmother said it was a long trip and 
many Indians made the trip. Indians, in those days, in big canoes, could 
travel long distances in one day. Six men padding with the help of a sail 
could cover a hundred miles in a day, weather permitting.

My grandmother said there was a great gathering of Metis. My 
grandmother was one of the many Metis who became treaty Indians at the 
signing of the Robinson Superior treaty. In ^ct, my grandmother figured 
every Metis who came from the treaty area became a treaty Indian that 
day. Names that were French sounding, English, Irish, and some other 
names were now treaty Indian names. My grandmother said before the 
signing of the treaty, the Indians asked about their half-breeds, they had

106

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



been living with them and they trapped and hunted with them, what was to 
happen to them. "Nothing, said the White Chief, "Keep your half-breeds 
and they can live with you and they can be paid treaty money. All your 
half-breeds are now Indians." Then the Chief asked, "How about the half- 
breeds that will come later?" The White answered, "Only if the Chief and 
your Council adopted them. If I let all half-breeds live on the reserve as 
Indians, in the future, you may have a problem. No. I will have my men 
study the Metis and what to do with them later." From this day on, the 
Metis can hunt and fish for food, but for now only the Indian people can 
bring them on the reserve and make Indians, they were told.

My grandmother said all the Metis, also called half-breeds, were made 
Indians that day and two Whitemen who were there with their Indian 
women were also made treaty Indians with the Indian status. Some 
Indians, after they got home, wondered what would now happen to them, 
but, my grandmother said all the Indians that signed the treaty said they 
were in a no win situation. They figured it was either sign or be taken and 
forced to live in a stockade. At least, this way, they could live in peace and 
maybe not be shot if they happened to meet Whitemen while trapping or 
hunting. At the time, when the treaties were signed, it was dangerous if 
Indians met Whitemen, especially if Indians had a good catch of furs. My 
grandmother said it wasn't too bad after the Hudson Bay Company came. 
The H.B.C. became depended on, by the Indians, for their trade and work.

I am Anishinabek Metis. I have learned about the signing of the Robinson

treaties since I was a child. The family history of the signing has passed the

stories on to my generation. This is the value of storytelling in our community. It

is a way to convey our unique history and to ensure that future generations

rememt)er it. It is also a way to transmit our worldview into another generation. I

am cognizant of the need to ensure that my responsibility to my community is

met by telling these stories, in particular stories pertaining to promises and

obligations made.

The signing of this treaty was an important and significant event in

Canadian history. It set the stage in many ways for Indigenous and Canadian

legal and social relationships A)r a long time. The Robinson treaties are
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recognized because they were the first treaties that require cession of land in 

return for certain specified benefits, (Higgins 1979, Ontario Natives Affairs 

Secretariat 1985, INAC 1986, Dunn 1994, RCAP 1996, Morrison 1996, McNab 

1999). In the Anishinabek Metis perspective, it was the first government 

recognition of them as a unique Indigenous people and ironically, their first fornnal 

exclusion as an Indigenous people. They were not treated as their relations were 

and this affected community relationships up to the current day.

As a result of the signing, there are four federally recognized reserve 

communities on Lake Nipigon— Gull Bay, White Sand, Rocky Bay and 

Sandpoint—and three unrecognized—Blackwater, Poplar Hill, and Jackfish 

Island. Federal recognition means that these communities have Indian rights 

hence they have reserve status. Reserve status specifies territories that belong 

to the band, namely, a land base. In addition, reserve status allocates federal 

monies that were and are held in trust by the federal government. These monies 

are used for community infrastructure and community programs.

Three of the communities received reserve status in the late 20*" century. 

Gull Bay was the only Lake Nipigon community signatory to the 1850 Robinson- 

Superior Treaty, so it was the only community to receive federal recognition at 

that time. Heron Bay and Fort William received reserve lands after the signing. 

Gull Bay is the oldest community on Lake Nipigon. The last unrecognized Band, 

Jackfish Island and adjacent islands, is where the majority of people in the 

existing communities originated.
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The signing of the Robinson-Superior treaty and the aboriginal populations 

who began to live on reserve land established by the treaty started a colonial 

experiment by the developing Canadian government, that is, the establishment of 

church-run and government-sanctioned residential schools in the 1800s. Some of 

these schools remained open until the 1980s. This failed experiment in 

assimilation and civilization continues to have unfortunate consequences for 

many of the Aboriginal communities in the Lake Superior and Lake Nipigon areas 

as well as across Canada. It was a federal initiative.

St. Joseph 's Boand/ng Schoo/

Boarding and residential schools were unfortunate experiments of the 

federal govemment and various Christian denominations in their misguided 

efforts to civilize and assimilate the Aboriginal peoples in Canada. This process 

started in eamest after the signing of the treaties. It was only after the 

consolidation of the Indian Act in 1876 that they began in full force. It was at this 

time that the federal govemment began to exercise full control over the 

Aboriginal populations.

People had different experiences in these schools. My parents were not 

forced to go to the boarding school in Fort William. In the case of my father, my 

grand^ther paid for him and his siblings to be there. This was unusual but can 

be easily explained. They were not considered to be Indians. Boarding schools 

-became an enforced part of Status/ Treaty Indian communities in NWO in the 

late 1800s. The Anishnabek Metis students attended St. Joseph's Boarding 

School in Fort William. This school housed orphans and boarding Status Indian
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students and Euro-Canadian students. It was an integrated school. Former 

students from the Lake Nipigon area recall how strict the Catholic nuns were at 

the school. Students who attended this school were there to learn how to live in 

the world, and they were given a healthy dose of organized religion in the 

process.

When I was a young boy, I went to school in the city along with all the 
other people (kids) from Lake Nipigon. A boat would take us across the 
lake to Port MacDiarmid, a commercial fishing port, and then we would go 
on the train to Old Fort William, Ontario, to the St. Joseph's Boarding 
School. This school was owned and operate by the nuns of St. Josephs, 
called Sisters. The head sister was called Mother. We stayed ten months 
out of every year in this school until we passed all of our grades. This took 
about five years. I started school when I was 8 years and left when I was 
12 years old. Most of the kids only stayed for 4 years. We would pass two 
grades each year, after all, we had nothing else to do but learn.

My father, mother, patemal, and matemal relatives attended St. Joseph's

Boarding School when they were children. Their memories tell of the deep,

abiding relationships and connections that they developed with the other

students. I saw evidence of this throughout my life by my mother and father; they

would greet past students like close relations and help them as much as they

could. When my father wrote about his residential school experience, he

presented it in terms of a shared experience.

One thing about being raised and going to a boarding school ten months 
out of each year, you got to know the other kids and become very close 
friends, almost like brothers and sisters. Every time I meet my old school 
chums I am glad and really have a good visit, and we ask each other how 
we are doing and if there is some way we can help each other. Boarding 
school kids are different than open or community schools. You would have 
to be one to know. Our boarding school was like our home and all other 
kids were family.
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The development of lasting relationships with the other children who 

attended this school is reflective of Anishinabek Metis ethics. This value stresses 

the importance of creating and maintaining relationships in one's community. The 

fact that my father and mother maintained these relationships is indicative of the 

personal value that they placed on this traditional ethic in this unusual 

contemporary experience. The physical abuse and labour that the students had 

to ensure is made evident in this next story. The students supported the school 

by doing many of the daily chores. The students had to follow the instructions of 

the nuns.

The nuns or sisters were very tough on kids that did not listen and they did 
not spare the rod. They would punish you if you had it coming. Some of 
those nuns had very strong arms when they used the strap.

The sense of loyalty that some students feel about the school is evidenced in the 

following story.

I have heard that the boarding school was a ghetto for orphans that kids 
were treated mean, and that Indian kids could not talk Indian. First, 
orphans went to this school, I went there and I was no orphan and I was 
treated the same as everyone else. Badmouthing this boarding school is 
wrong and untrue, kids were treated good and Indians were treated no 
different. What we need now for our kids are boarding schools. This would 
keep kids off the street and teach them to be good citizens. I can't think of 
any of our boarding school kids that have committed a major crime like 
murder or who are in some kind of a racket to cheat people out of money.
I believe most of our boarding school kids stayed out of trouble and jail, 
maybe the odd one was jailed for being drunk.

My father's comments are representative of other students' memories about this 

school.

In school, we kids learned to play hockey, baseball, football, boxing and 
most other sports. Our boarding school players would go out and play
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against other schools. When we left school, these sports came in handy 
for some of us. We also learned to play violin, guitar, piano, and other 
instruments. This school tried to teach almost everything, even acting, 
teaching, keeping books, whatever one wanted to learn.

My parents raised us to be independent and self-reliant. We were taught

to be vVho we were and to be true to ourselves. School was secondary to the

abilities and skills that my parents passed on to us. My father maintained that

compulsory schooling was a make-work project for teachers, and he questioned

students having to go to school at such a young age. He questioned the rationale

behind what he considered to be nothing more than a govemment experiment.

He believed that children were being brainwashed in school and that the younger

the children, the more influence the govemment would have over this generation.

I can't really write about what happened to me in my early years as a kid 
because I went to work when I was still a kid. I went to school ten months 
out of each year and I was home for the summer. This was from when I 
was eight years old until I was twelve. Nobody left to go to school until 
they were old enough to take care of themselves, like, able to dress, 
change clothes, wash up, and to feed themselves. To see kids going to 
school now when they are four and five years old makes me laugh. This is 
just a money making scheme on the part of the teachers.

He continued:

My own family, the kids, I managed to start them late in school and they 
got out of school in less years then those who started when they were four 
or five. It only stands to reason that a kid has a better chance of leaming 
at eight years old than a kid who is five.

My father taught his family the importance of women in the world and the 

effect that women have on children. The relationship that exists between mother 

and child is symbiotic. It was the effects on this first main relationship that
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children have that he thought should be strengthened before the children go to

school. He disliked young children having to attend school because he saw the

institution usurping the role of the mother in the family. He said that this lack of

matemal guidance increased the chances of the child not knowing right from

wrong bnd that it could have detrimental effects on society.

When a child is five that is when they need their mother to teach them 
right from wrong and how to behave. A child is not going to learn that from 
some other stranger that is replacing his mother. No wonder we have a lot 
of crime these days, a lot of these people who are in trouble didn't have 
their mother's loving care when they were a child.

This belief that a mother is responsible for raising the children and 

ensuring that they are educated in community ethics and morals continues to be 

an Anishnabek Metis teaching. My father believed this, but he also ensured that 

he played a significant role in raising his children. My mother and M her made 

sure that we were educated in our Anishinabek Metis ways, as well as being 

taught in English. My parents talked about their boarding school experience as 

being difficult but that it taught them how to live in a changing world. They saw it 

as preparation for life in a new social world, which can be seen in the following 

discussion about the history of resource use in MacDiarmid, Ontario.

Resource Use rn MacO/arm/d, Orrfarro 

In the early part of the 19*" century, Ontario began to develop its natural 

resources: ground minerals, water, and trees. Lesser known but equally 

important was the fishing industry in NWO. Boomtowns sprang up to house the 

people who harvested this resource. These towns by need had to be close to the 

water source. One of these towns was MacDiarmid.
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MacDiarmid was opened in 1905 for commercial fishing by the Federal 
Fishing Department to create jobs for commercial fishermen. The town got 
its name from the man who opened fishing. His name was Mr.
MacDiarmid.

These towns, like other boomtowns, had to support a constantly changing

population. The locations of Indigenous communities usually determined where

the boomtowns would develop because the Indigenous population was initially

the primary source of the labour. Immigrants who moved into the area gradually

replaced these Indigenous workers. MacDiarmid developed a community

infrastructure for the people who worked on the fishing boats and those who

worked in this service industry to ensure that their needs were met.

At one time, MacDiarmid had a store, rooming house, restaurant, taxis, 
and a C.N.R. platform and sub station with a telegraph operator. There 
also was a big community dance hall complete with a piano. The 
fishermen built this hall. There used to be a big icehouse, packing shed, 
and a box shed, now there is nothing where tons of fish used to ship out 
each day. This has to be because of poor fish management on the part of 
the M.N.R. I feel sad thinking about it, writing this story. I have much to 
tell, I just don't know where to start and where to end, but I will do my best 
and I hope you understand.

When it was booming, MacDiarmid employed and supported a large 

population. However, boom times do not last forever. My father developed his 

own theory about the decline of small communities like MacDiarmid, and he felt 

that the responsibility rested with the federal govemment, which was responsible 

for overseeing the fishing industry. My uncle Charlie introduced my father to 

fishing on Lake Nipigon. They both fished out of what was then called Port 

MacDiarmid.
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You may think I am only praising up my brother, when I say, my brother 
Charlie, was the best commercial fshermen out of fill his license, and a 
tugboat licence was eighty tons. Then Charlie would help his partner fill 
his eighty-ton licence. My brother, Charlie, and Andrew Sutherland worked 
for the same fishing company, the F.T. James fishing company from 
Toronto. The fishing season was about five months long. In those days, 
both sides of the public dock were full of fishing tugs and boats. Every two 
days, fish would be shipped out by rail. The C.N.R. had a loading ramp 
and a siding about a half-mile long. It also had a C.N.R. station and a 
shipping telegram agent. About six or more freezer boxcars were shipped 
out every two days. Each boat would have one or two tons to ship. These 
were steam tugs with five hundred pounds to ship, they had three men 
crews. I am telling you all this because the fishing industry out of 
MacDiarmid used to employ three hundred people and most of them had 
families. This was counting commercial fishermen, conservation officers, 
storekeepers, clerks, rooming house owners, restaurant waitresses, coal 
dealers, oil and gas dealers, and after the highway was put in, the taxi 
drivers and the bootleggers. The reason they let the fishing industry die, 
was because a half dozen tourist operators wanted the lake. These six 
boat and cabin operators never hire any help, tourists are allowed to do 
their own guiding. Six people make a living where three hundred used to 
make their living, but to hear the M.N.R. you'd think they were bringing in 
thousands of American dollars, and this is all B.S. All these American 
scavengers have done is over fish all the game fish out of Lake Nipigon.

It is obvious that these policies generated strong feelings in the people who 

needed the lake to provide their livelihood.

MacDiarmid and other communities around the lake also supported Jesuit 

priests and Catholic churches at MacDiarmid, Gull Bay, and Armstrong. There 

were also smaller churches at some of the other communities, for example, 

Sandpoint. The memories that people have of the older Jesuit priests are good 

ones. My father recalled his friendship with a couple of them stationed on Lake 

-Nipigon and serving at MacDiarmid. This story tells of their role in the community, 

and it explains how much respect they had to earn to be accepted by the people.

I must mention two Catholic priests I know. One we called Father Rolland.
When we had him alone hunting, I and my friends used to call him Alex. I
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used to hunt a lot with Father, Alex Rolland. He was a real nice guy. I first 
met Father Alex when I was just a kid, I must have been 13 or 14 years 
old. I helped with his dogteam from Gull Bay to Whitesand on Lake 
Nipigon. W e went up the Mud River so we could get on the train to 
Armstrong. I looked after the dogs and when he got back we went back to 
Gull Bay, a distance of about 80 miles. We would stop at Nipigon House 
and stay overnight, that was a long time ago. Father Alex spent his whole 
life with Indians of Northwestern Ontario. He was truly a friend, even when 
he was sick in the Priesfs hospital in Toronto, he took time to write us a 
letter every now and then. I sure a lot of good times with Father Alex. I 
used to call him old Ki-Walk-Wab-Wag, in Indian, meaning old him that 
can knock them down... when you shoot a moose he falls.

Father, John McHugh was all together different. He wasn't a hunter, he 
was more like a holy man. We used to watch him outside of his church, 
walking back and forth, reading his Holy book. If someone gave him 
money, he would walk around sharing it. He did not have much of a social 
life, he was and is a holy man, but not much of a hunter, he was a real 
nice man. He also spent his life with the Indians in Northwestern Ontario, 
MacDiarmid was his favourite place.

Father Maurice is also a Jesuit priest like Father Rolland and Father 
McHugh, but here again, he is different then the others. I would say, he is 
more like a businessman. Everything has to be in order, and from what I 
hear, he tries to keep up on Indian culture. One thing I know, if you want to 
know the meaning of an Indian word or how to say an Indian word 
properly, ask Father Maurice, S.J.

My father had respect for some of the priests that came to our area 

because they earned it; others, he had no time for, and he let them know his 

feelings. He was one of the few people in MacDiarmid who had no problem 

confronting the priests when they did something wrong. Stories abound of his 

fighting, verbally and physically, with the priests. This was one of the advantages 

that being outside of the legislative framework that the federal govemment had 

for Status/ Treaty Indians. People living on reserves did not have the same 

option. They would have had to contend with the Indian Agent, who often worked
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in collaboration with the religious orders. In that system, one did not confront the 

priest.

After the fishing industry in Lake Nipigon started to dose down, my M her

and others in the community questioned their future as well as the natural

resources management practices of the provindal govemment.

Now, there is nothing in MacDiarmid. The govemment dock has no boats 
tied to it and the fish house is gone. What happened, why was this fishing 
industry allowed to die? I will tell you why. The M.N.R. has poor 
management and they have favoured the tourist operators at the expense 
of the commercial fishermen on Lake Nipigon. Now that the commercial 
fishing is dead there are only seven tourist operators on Lake Nipigon and 
these guys don't hire any guides. Tourists are allowed to fish 
unsupervised.

The idea that there were other markets closer to center of Canada that made the

fishing unnecessary did not occur. What people experienced happening to the

lake is what they believed. After single industry towns grow and decline in the

North, what are left are empty buildings and the people who were there initially.

Sometimes it makes me think, what went wrong? All the resources that 
used to keep MacDiarmid and Farlange, a mile away, are still here and 
there are lots of them, yet, these two towns are now dead. Farlanger's 
sawmill used to have over fifty men, now there's no one. MacDiarmid used 
to have over four hundred people, now there is about four families, but 
there is an Indian reserve.

Some people, including my father, thought that researching the issue would

ensure that it would not reoccur.

I believe a committee of people who used to live at MacDiarmid should 
lobby the Federal and Provincial govemment to research the past and 
future and come up with an answer. There should be study done on how 
much fish was caught from 1905, when the lake was opened. (To) 1960, 
when the first signs of something ... happening to our fish industry 
(occurred), and why it was happening. A study also from 1960 to 1986
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should be done to see how much fish was caught in that period, then 
compare the two periods against each other.

When it was booming, MacDiarmid had work for people who wanted to

work. It did not matter how old the workers were. Everyone had to be responsible

for how they lived their life. This is a key Anishinabek Metis value that ensured

that the people were self-reliant. They knew that they had to meet their

obligations to survive. My father taught us that learning how to work when we are

young prepares us for life.

While I am talking fishing, I am going to tell you about MacDiarmid 
fishermen. Most of our young people started to work at an early age. My 
boys started fishing on boats when they were fourteen years old. All boys 
in MacDiarmid started about that age. They started right after they finished 
public school. Nobody went to high school as it was too expensive. The 
high school(s) was in Thunder Bay, then called Port Arthur and Fort 
William, so, young kids went to work. All those boys and girls who started 
to work when they were young did not become aicoholics or drug addicts. 
At least, I don't know any. One more thing I can say for these MacDiarmid 
people is they are all good workers and good providers after they got 
married, you never see any of them in town on the bum.

My parents raised 16 children during this time, some of them during and after

W W  2. This could not have been an easy time for anyone.

You must remember, when I was raising my kids, there were no wel^re 
and no unemployment insurance. If you wanted to eat, you had to work at 
anything you could make a dollar at. MacDiarmid was an easy place to 
make a living. When you were out of work, you could hunt or fish for 
something to eat. There was always some little job you could get, cutting 
firewood, mending nets, helping someone to fix their houses, boats, plant 
a garden, dig a garden, dig an outside toilet, dig a well, anything and 
everything. Sometimes there was more money doing side work then there 
was fishing.
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My father had good memories of living in MacDiarmid. He wrote,

"Working out of MacDiamiid, one was never out of a job. It was small pay by 

today's standards, but a good living nonetheless. The hungry thirties went by and 

we never knew it." My family lived in MacDiarmid for a long time. Our family 

worked together to support the entire ^mily unit. My older brothers and sisters 

worked and gave money to my parents so that the younger siblings could 

survive. It is this feature of life around Lake Nipigon that is now addressed, for 

this need for families to work together was common.

Harvesfrng Afafura/ Resoumes 

In this area of NWO, my family was known for harvesting natural 

resources, especially blueberries. With 16 children picking, it was a viable and 

lucrative business for my parents. The last time that I remember going out to the 

pick with my entire family was in the early 1970s. My eldest brother, Patrick, still 

makes a living at harvesting the natural resources around Lake Nipigon. He and 

my brothers, Michael and Daniel have practiced responsibility their entire lives 

and they teach others how to harvest resources in sustainable ways.

When I was younger, we stayed out in the bush until after school started. 

We went in before the berries were ripe to set up camp. My ^ther brought a big 

white, canvas-prospecting tent for us. He and my brothers built a rough wooden 

floor and bunk beds for us. At Crooked Green River, we set up our camp by the 

fiver in a little hill under the over crop. The river ran by our camp, and the bridge 

was right beside us.
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other families camped at Crooked Green as well. They came from around

the Lake Nipigon area: Gull Bay, MacDiarmid, Whitesand, Jellicoe, Nipigon, and

Lake Heien. When I was a child, it was like another community out there. I would

visit my friends and relations in the early morning and late afternoon when we

were not picking bluekterries. The old people would tell me stories and give me

tea as if I were a regular visitor. If I kept quiet, my father and older brothers would

teach me about survival. My sisters took care of me and taught me about having

to obey limits. My father aiso taught about living in the bush while we were

picking. He told a story about food preparation for the winter months by

comparing it to the easy life we have today.

To live in the North, in those days, you wouid have to make your living by 
harvesting the renewable natural resources. Even today, those of us that 
live here depend very much on natural resources for a good source of 
food. Of course, in these times, to keep food, you have a freezer and 
refrigerator, but in the good old days, you used the Indian way of keeping 
food, dehydration, (in an) airtight container.

I once went to visit at an Indian camp during berry picking time, but these 
Indians were Metis. I told them who I was and I said we are picking berries 
also, but that I also bought a few berries. These people said, "We pick 
berries each year so we can have some for the winter and we also sell 
some." I said. W e  do the same thing. What my wife doesn't preserve, I 
make sure our freezer's full." These are blueberries I am talking about.
The old fellow said. W e  fix our drying rack, they will have it ready in an 
hour." Then he went on to explain how the berries were dried, under the 
rack a small fire was made and the hot summer sun was used. He said 
about ten to eleven baskets of berries dried would fill one basket, and I 
told him that when I was a kid, my mother would dry some berries about 
the same way.

The people who taught my father also showed him how to dry meat so that it 

wouid last a long time and be compact to carry and store.
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About a week later, I went to see my new friend. W hat are you doing 
now?" I said. He said. W e  shot a moose this morning. I didn't want to 
waste the fat, so I made some containers for my berries." He had made 
containers out of birch bark, they looked like small canoes. These 
containers had moose fat, about a half to one inch thick all over the inside, 
bottom, and sides. These birches bark containers, he filled with 
blueberries, and then he poured hot moose fat over the berries. He said 
as long as it was airtight the berries wouldn't spoil. I would say he had 
about thirty pounds in each container. Over a small fire he was drying 
moose meat. He gave me some (and) it was sure good.

I had my boys bring me some flat stone and showed them how to grind 
this dried meat into a kind of flour. Then I said, "This is how the old 
trappers used to go for days on very little food. You can carry five to ten 
pounds of this dry meat on your belt. You don't need salt because it is 
already salted. You carry a small teapot and little tea and you're good for a 
long time. When you get hungry, you make a small fire on top of a dry 
stump, this a good place, you boil your tea, it only takes a minutes, then 
you put some powdered meat soup and the tea adds flavour that is hard to 
describe, but you travel a long way on it.

After I became an adult, I thought that everyone was raised this way in

MacDiarmid. When I talked to my cousins living on the reserve, I realized that

this was not the case. They did not have the same memories of working the land.

I have good memories of being out in the bush with my family working toward

one goal. My father concurred.

The happiest time in my life was the 14 years we spent picking 
blueberries. I invented a blueberry picker and kept it out of sight. No one 
knows how we picked them, me and five boys would pick for two hours in 
the morning and two hours in the aftemoon and end up with 50,11 quart 
baskets of berries each day. The rest of the time was spent swimming in 
the river, where we were camped. From July 15 to September 30, we 
stayed at our camp on Crooked Green River; about forty Indian families 
would camp with us. They never came so eariy or stayed as long as we 
did. Biueberries used to go out by the truckload.
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My father had approached blueberry picking as a business; with all the workers

that he had, it was a lucrative business. My parents earned enough money to

support us in the fall and winter. Sometimes, we would pick pinecones in the fall

and sell them by the bushel as well. The price of blueberries was not high when

my family started. My father changed that.

Blueberry buyers were Godfrey Kenneth from Wisconsin, U.S.A., 
Zechners' Ltd. from Nipigon, Metro Zerabny from Beardmore and Thunder 
Bay stores, and also every taxi that came to Crooked Green River. My 
^mily, the Ledger family and the Grays picked for Mr. Kenneth Zebner. 
Zerabny had the Indians picking for them. The price of blueberries was 
$2.50 for 11 quarts, 15 pound basket. The price stayed like that until 1960. 
It was my family that got the price up to five dollars and got it going up 
each year until it was up to twenty doilars, where it is today. The odd time 
you might get twenty-five or even thirty, depending on the scarcity of the 
berries. Picking blueberries was a good seasonal job for the Indians, just 
as good, if not better, then picking wiid rice and a lot less work and 
trouble.

The land management and land use policies of the Ontario Ministry of 

Natural Resources (MNR) were (and are) a concern for anyone in NWO who 

depended on the bush for a living. My father and others were very concerned 

when the MNR began spraying insecticide and pesticide to kill bugs that were 

supposedly affecting new growth on the trees. My father fought to prevent this 

poison from being sprayed on the blueberry fields. The MNR still sprayed, in 

spite of the known health risks associated with these chemicals.

More communities now are saying that they do not want pesticides being 

-sprayed in or near their communities. In the forests in the North, the Indigenous 

communities have been saying this since they started spraying. Areas that are 

sprayed kill all the ground vegetation. My father researched the type of pesticides
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and insecticides being used and found that they contained 2-4D, a substance

that was used in Agent Orange during the Vietnam War.

Some wise guy who makes money-selling poison has sold it to the 
Ministry of Natural Resources. If the M.N.R. wants the trees to grow fast, 
they use 2-4-D and poison all of the other plants that grow so the trees 
would have all of the ground to themselves. The M.N.R. must be stupid 
and their personnel must know nothing about growing trees. Trees need 
all the help they can get from the other plants, these other plants are what 
holds the ground together so the ground won't dry up and blow or wash 
away from the rain and melting snow.

2-4-D has destroyed all of the blueberries. The Natives no longer pick 
berries as seasonal work. In the last 2 to 4 years, I have not sold any 
berries or put any away for the wintertime, and I am one of those pickers. I 
have travelled from Sault Ste Marie to the Winnipeg border in the summer 
of 1986 and found nothing but dead piants. Even the bears went hungry, 
2-4-D has destroyed and killed what berries and wild plants they use to 
feed on in the fall. What a shame.

There was and continues to be an active mistrust of the MNR among

Indigenous peoples in the North. Much of this distrust is based on environmental

events that occurred in the past and on the actions taken by the government.

I was in places where I could smell this poison. I have seen dead birds 
and have not seen any rabbits. I have read in the paper where the M.N.R. 
has warned people not to eat the liver and kidneys from the moose 
because of some poison found in these animals. How did the M.N.R. find 
out something was wrong with the moose? The M.N.R. doesn't hunt. They 
had no warnings in 1985, only this year in 1986. The M.N.R. must have 
suspected that 2-4-D was responsible and so killed a few moose to take 
samples. This is the same way the M.N.R. warned us about the mercury in 
the fsh, they took samples.

The M.N.R. is responsible for all renewable resources, not only trees but 
here they are poisoning wild fruit the people and wildlife live on. They 
poison different plants that the birds, moose, bear, and other animals eat 
just because some smart talking salesman has sold them some goods. 
Any damn fool knows that any poison that kills plants will kill the wild 
animals and birds that eat them. The people that are using this poison are
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the same people that will put up signs that say, don't smoke, it's bad for 
your health. Think about iti

There was a re-organization and restructuring of the provincial ministries

responsible for the lands, resources and fish, game, fur management for Ontario.

My father considered that combining the two ministries into one impacted

negatively on the resources in the North.

At one time, in the days of the old Lands and Forest Department, there 
was a separate department called the Fish and Wildlife, this department 
took care of all fish and game and fur management. The Lands and Forest 
Department was only for the land and forest.

These two Ontario departments would sometimes get into each other's 
way with different ideas in administration. When cutting trees too close to 
lakes, the Land and Forest would be questioned by Fish and Wildlife. 
Poplar trees were Lands and Forest and beaver was Fish and Wildlife. 
Sometimes Fish and Wildlife and Lands and Forest worked together like 
on forest fires. So, someone got the bright idea to put both departments 
under one ministry, the Ministry of Natural Resources. Now they figured 
that all personnel could be game enforcement officers with the Chief 
Ranger replacing the Fish and Wildlife supervisor but this is not tuming out 
as planned. You only have to check records to find out.

The land management policies of the MNR have been and still are a concern for 

people who make their living from the land.

This last group of stories focuses on the development of a wage labour 

economy in NWO. Conventional history about the deveiopment of a wage labour 

economy in this area does not address Indigenous peoples' working in 

partnership with settlers to this area to develop our land and environment.

Labour Economy

In the sociology of NWO, the development of the wage labour economy is 

usually discussed as the main historical feature. The growth of the supportive
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infrastructure, communication network, highways, banking economy, and so on,

is considered as a pivotal requirement for the raw natural resources from NWO to

reach manufacturing plants in other areas of Canada. In order to do this,

communities to support these industries sprang up and they eventuaily declined.

This cycle of growth and decline is an inescapable reality in NWO. The latest

declines are in forestry and mining towns. The small settlements that supported

the fisheries and the railways have either declined or have disappeared: Ferland,

Mud River, Alian Water, MacDiarmid, and so on.

The physical landscape that my father dealt with was a very different

piace. The work world that he entered as a young boy is unthinkable today. What

12-year-old boy supports himself today? The social value that was attached to

work is evident in this story.

When I was a kid, labour was the big job; you had to work to make a 
living. We were taught never to depend on someone else, not even your 
parents to look for work. Your parents had to work to raise you, now it is 
your turn to work; everyone must work for a living.

Relatives, especially the extended family, played a role in work

preparation. In my father's case, his matemal uncles continued to teach him after

he left his parents' home. His training had to do with the fur trade, so he was

taught the importance of taking care of animal hides. His uncles taught him how

to survive in the bush. The ability to live in the bush, find food, and make fire

means survival if a person got lost or separated from their crew. These lessons

are as true now as they were then.

When I left school, my first job was with my uncles, I was 12 years old. I 
was the dog musher and gopher, go for this and go for that, just an all
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around trouble-shooter. I was never allowed to skin a fur-bearing animal 
because I might cut the fur, lowering the value of the pelt. I sure put in 
some rough times, but that was part of growing up. Now I know how to 
trap and live off the country. When I trapped with my uncles, I was taught 
how to live off the land. If ever lost, certain animals are easy to catch if you 
know what to look for.

The ability to make a fire was important in ensuring bush survival. My father's 

uncles taught him how to make a fire and how to keep it going. My father, in turn, 

taught me. He showed me that certain rocks, namely, quartz, spark better than 

others.

You can stay warm if you know what to do, if you have no matches you 
can make a fire with your rifle or even two rocks. First, you look for dry 
fungus that grows on poplar trees, you open this fungus and put some 
spark to land in the middle, in a short while you'll notice some smoke. You 
blow on this very easy until you see a red coal, you will not see a fire.
Next, you get a fine piece of birch bark and put this on the coal and blow 
easily, soon you will have a fire. You can keep this fungus fire if you wrap 
it up or put it in a can. Next time you need a fire just open it up...for the 
smoke, then blow on it easy. We used to keep this fire on our dog sleigh 
all the time.

The socialization that my father and his family experienced was very different

from today. In my father's generation, boys were expected to work after returning

from boarding schooi; higher education was not an option.

When I was a kid, piay was something you did when you had a chance. 
Looking back on my childhood, I have no regrets. Like I said, I left school 
when I was twelve and I went fshing and trapping with my uncles. What 
else was there to do but stay home, no way! I had fun with my uncles Sam 
and Michael King and their children were my age and we use to have 
fishing and hunting games. John and Jack were the same age as I was so 
everything we did together was fun. If we were told to go fishing, we made 
it into a fun game and we did the same when we were sent to go hunting. 
Hunting is fun anyway, even in my old age. The King boys, John and Jack, 
my first cousins, were like my brothers and so was Sam but he was a little 
younger than us. Michael King had five kids, all boys. Sam King had six 
kids, four boys and two girls, so I was in pretty good hands and had a lot
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of good times. If I tried to write everything about my life, I would be writing 
for the next five years. So, I will just write some stuff in this story that may 
get your attention.

My father tried to follow in the family business by working for the Hudson's

Bay Company. He was one of the last clerks and one of the last employees for

the coihpany in Nipigon House. This story describes the company's obligation to

give its employees' children the opportunity to work with them.

When I was fourteen, I joined the Hudson Bay Company as a clerk, to 
learn the trade. My boss and manager, was Allan Black, who had trained 
under my dad. He came from Scotland. My wages were 15 dollars a 
month for the first year. I would get a raise of 5 dollars each year until I got 
forty dollars a month. I was a good learner, I could get to be out-post 
manager in four or five and get my full wages right away. My wages 
included my room and board and a special price on what I bought. I 
worked for the Hudson Bay Company for about six months one winter, 
then my brother Charlie came to visit. He said, "Come with me, don't 
waste your time behind a counter like Dad did. Come fishing with me at 
MacDiarmid. Why, you can get forty dollars a month there and besides if 
you don't like it, you can come back here. Remember, you're a Hudson 
Bay kid, they have to let you have a chance to look around." So, I told 
Allan Black I was going with Charlie to fish at MacDiarmid and I said I 
might be back. He toid me, "Good luck Paddy, take care of yourself.

My father started working on the fishing boats on Lake Nipigon when he 

was 13 or 14 years old. It was a lifelong job for him that he loved. It was practical 

as well.

I tried every job, but I like fishing the best. You worked from daylight till 
dark but no one seemed to mind, and one more thing, you could eat all the 
fish you wanted. Later, when I got mamed and was raising my own family, 
(to) bring home fish was like bringing home an extra pay cheque.

The fishing life offered him a measure of freedom in his work.

Fishing was a good life. We fished in the summer and winter, in the winter, 
we fished through the ice, or we trapped off cut logs. There was no 
shortage of work because there was no union to govern labourers like
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there is now. In those days, if you didn't like your job, you quit. If your boss 
didn't like you, you were fired. You were free to work or quit, you were 
your own boss.

There were many fishing boats on Lake Nipigon. The fisheries in Port

MacDiarmid were booming.

1 never had my teen years at home; I left home to go to work when I was 
fourteen. My first job was as a clerk for the H.B.C., next was commercial 
fishing boat in 1931 for the Whitefish Company of Toronto under Captain 
Bob Weaber. The boat was called the Seagull. On this boat were 3 
deckhands, the Captain, the steam engineer, and five of us working out of 
Port MacDiarmid. There were, as I recall, about thirty fish boats. The 
steamboats ali had five men, only two of the steamboats had seven men 
and they were the Ombabica and the Kingfisher. These boats were about 
eighty feet long, big boats on an island lake only one hundred and ten 
miles long and maybe ninety miles wide. The steamboats, as I recall, were 
as follows, Ombabica, Kingfsher, A.B. Sutherland, Lillie Grace, Seagull, 
Margaret, and J.T. James. One I forgot was Alex McKay's boat. This boat 
later became the first diesel boat on Lake Nipigon and then there was 
Dake. All of these boats had eighty tons fishing licenses and employed on 
each boat, five men and one shore hand. The shore hand was the guy 
that looked after the nets, fixing old and getting new ones ready and then 
there was the cooler to look after. There was around fifty-eight men 
working on the steamboats and then there was the gas boats.

There were distinguishing features between the Indigenous and 

Europeans peoples based on the type of boats used. Many people were 

employed seasonally at Port MacDiarmid to support the fishery; they left when 

the lake froze.

As I recall, there were about fifteen Indian fish boats each boat had two 
men. We used to call these guys the canoe fishermen'. Each reserve had 
an eighty-ton fishing license. Of course, we had white gas boat fishermen; 
each of these boats had what was called a half license, a k)rty-ton license. 
Each employed three men and a shore hand would look after two gas 
boats and a half each. There were about twenty men employed in total. 
There were one hundred and eight fishermen employed out of 
MacDiarmid but then there were those who ran services.
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The store had two clerks plus the boss for the summer months, the 
rooming house had a cook and a couple of men there working, there was 
the government ice house which had one man and a helper, and then 
there was the packing house that had six men sometimes more, 
depending on who had the contract. In all, I would say about two hundred 
were employed by Lake Nipigon fish in the summer months and in the 
winter there was nothing doing. Only a few stayed around to mend nets, 
maybe fifteen, and very little winter fishing was carried out. The lake was 
too big for (that).. .type of transportation in those days, dog teams and 
horses (were the only means of transportation).

In the months away from summer fishing, people took other jobs, including winter

fishing in inland lakes. The joy of having the independence to decide what you

wanted to do is evident in this story.

I started fishing in MacDiarmid in 1931 and I retired in 1968 when I took 
sick from arthritis. I fished for thirty-seven years. All those years, I fished 
steady, every summer, sometimes only for a month or two, but I never 
missed a season. I fished and worked for nearly every boat but my 
favourite was the Sutherland, with Old Andy and his sons, Malcolm, Andy, 
Cliff, and Jacky. I didn't do a lot of winter fishing but when I did, I fished on 
these lakes, Onaman Lake, Okie Lake, Meta Lake, Ara Lake and Mogigut 
Lake. I worked for Jack McKirdy, Mrs. Cashaback, Andy Spooner, and 
Andy Sutherland. I never winter fished after 1940. This was because I got 
married 1939 and I wanted to stay home because in MacDiarmid there 
was always something to do like, cutting wood for people, mending nets, 
and trapping. We never went hungry and were your own boss.

My father recalled the funny situations as well as the practical 

considerations about living on the fishing boats. The Anishinabek and Metis 

tradition of brusque humour is evident in many of his stories. Lake Nipigon was 

the presentation site for many types of boats. Fishing season began in early 

spring and ended in December. Sometimes, the boats even helped to cook 

dinner for their crews. Food preparation was a big consideration. The crews 

preferred steamboats with hot water.
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On these steamboats, there was one pipe with an open end with a valve, 
placed in a position so you could hang a pail on it to cook. You could just 
put fish and potatoes in a pall with water, hang it on the pipe, turn the 
valve open a little bit, and in about ten minutes supper for the crew is all 
cooked. Steam pipe cooking is fast and good. W e cooked all food with 
steam. Boy, we made some good, old Irish stews in a hurry. To cook fish 
slow, clean the fish, lake trout is good, stuff the fish with onion and 
potatoes, carrots, ceiery, or whatever you want, roll the fish in paper, 
hewspaper is good, place on top of boiler for 5 to 6 hours, and then it's 
finished. A ten-pound trout would feed all the crew. We very seldom 
cooked alone. Steamboats were good to work on. There was lots of hot 
water and lots of heat. In the early spring and late fall when the ice would 
forms, that was when the steamboat was good. It was nice to melt, and 
nice to put your hands into hot water when lifting nets. We used to fish 
from early spring until the 15**' to December. The latest I've fished was on 
December ZS"'. It was with Buddy and Roderick McLeod and Sammy 
King, also called, Sammy Ketchum. We sure stuck close to the McLeod's. 
Our boat froze in ice every morning. The steel boat had to break us loose 
before they left. We fished until December 23"̂ , the next morning the lake 
froze up. The center of Lake Nipigon never freezes until about January 
IS**" unless it gets real cold before then. Some years, when there was no 
snow, we used to drive our cars on the lake.

The Indigenous fisheries on Lake Nipigon built their own boats by copying the

boats that settlers brought to the area. The evolution of boating on Lake Nipigon

is explained in my father's descriptions of the boats that were built.

Some Indians bought material and built boats, some of these Indians were 
good boat builders. At the beginning, my grandmother said it was all 
sailboats and big, oversize canoes, then the steam engines, I heard were 
made in Parry Sound. You placed your order and if you were lucky, you 
got one the same year. When I was a kid, it was big, one and two cylinder 
gas motors, these one and two motor gas lungers, as they were called, 
could drive thirty and forty foot boat for ten to twelve miles per hour and 
would run all day and half of the night on four gallons of gas. Then came 
the Ford model A.B.T., these were four and six cylinder fathead gas 
motors, and a little later, came the other fathead motors. There were 
many uses for these motors.

The ingenuity of the local Indigenous population was such that as they built their 

boats, they utiiized whatever other materials were on hand.
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The Indians bought cars just to get the motors. There were no roads just 
boats were used. These engines were change over to run the boats by 
using a water pump instead of a radiator. These car motors were 
dependable and easy to look after. In no time, every Indian was a 
mechanic. These Indians had to work, so, they built their own boats and 
used these car motors to fish commercially for a living. This was in 1930. 
Before that, it was steam engines and rowboats. All of these boat builders 
were from Gull Bay. They are, Henry Wesley, Joe Nanie, also called Joe 
Thompson, Joe Poile, Michael King, Sam King, Joe Bouchard, and of 
course there were some who were their helpers. In MacDiarmid, these 
boat builders were all Metis and they came from other towns. These were 
Jerry Belanger, Eli King, Alex Jacobson, and Tom and Charlie Dampier. 
Some of these guys were welders and could repair steel boats when they 
showed up on Lake Nipigon.

There were many jobs that an enterprising fisherman could have on the 

area's lakes. One had to learn about all the stages of the fishing process, as well 

as the jobs that needed to be done on the boats. The fishing life was not an easy 

one.

I said, I commercial fished on Lake Nipigon. Well, that was no easy life, 
but It was good. I was fourteen when I started fishing and I fished as a 
deckhand for the first few years. Then, as a deckhand and engineer on 
steamboats, and later on diesel boats. I worked on fish boats each 
summer... In that time, I may have missed a few months some years, to 
go fighting fire, picking berries, or working on the C.N.R. as a sectionman, 
but, in those ...years, I always did some fishing. I would get up at four 
o'clock in the morning and work until ten at night on days that we left the 
dock, which were Mondays, Wednesdays, and Fridays. The days we 
returned were Tuesdays, Thursdays, and Saturdays. We'd work from hour 
a.m. until we got home, about noon, or sometimes a little later, depending 
on the weather. We had all two-day trips. On the days we'd come home, 
by the time the Icebox, coal, diesel or gas fuel was loaded, we would be 
done by four p.m.

Fishing is not a profession without danger. The waters in NWO are dangerous, 

so it is important to be vigilant about the environment. This caution applies to any 

situation.
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Some days, we would run into open water. A pressure ridge would form, 
this is when the ice heaves up on both sides, the ice sinks leaving a ridge 
of ice ten feet and higher running for miles, and there was open water on 
both sides. If you hear a rumble when you're on the ice, always watch for 
a pressure ridge to form. Lake Nipigon is bad for this.

Sometimes, danger came in other forms, such as the work itself. Fishing with

nets with someone who is unfamiliar with handling nets can be risky.

This guy, instead of throwing the buoy line away from me, (because) I was 
setting the nets, he threw the line to my right, causing the line to wrap 
around my waist taking me over with the nets. The boat was going about 
five miles per hour. If the line had been too short, I would have been 
anchored with the nets in thirty ̂ thoms of water.

When fishing on Lake Nipigon, one does not want any problems with the 

equipment or the crew. The lake is large enough that it can be some time before 

rescue operations are undertaken. It is important to know how to survive until 

help arrives.

My next close shave was when I was a tourist boat captain. I had my boss 
with me along with another tourist. The boss said, "Paddy, can you take us 
home tonight?" I said, "No problem" So, we left and about half way home I 
could smell gas. I went back to take a look and here was my helper; a 
fellow named Sam, pumping gas out of our spare gas barrel into what he 
thought was the boat's gas tank. I said, "What are you doing?" He said, 
"Emptying this barrel of gas so it is in the gas tank." (I said) "You're 
pumping it in the boatl Throw that barrel in the lake and start taking down 
our lifeboatl I will go stop the engine and tell everyone to get off the boat 
until we get rid of the gas. If we catch fire, it's goodbye." I stopped the 
engine and told everyone to get on the lifeboat, that we had gasoline in 
the boat bilge. I said, "If s dangerous to stay aboard, get off the boat fast, 
don't take anything, we can come back when we rid of the gas." Just 
about that time, you know what happened? One of those guys lit a match 
to see how much gas was in the boat I had to run through three feet of 
gas flame to get on deck. The guy, who lit the match, burned his ^ce and 
hands, as did his partner. W e were about a mile from an island so we took 
the lifeboats, went to shore, and tried to make a camp. The next morning, I 
took one boat and the tourist that was okay and went into MacDiarmid to
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the M.N.R. office to get help. My helper stayed with the fellows that got 
burned, he was to a stop boat, if one came by.

Sometimes, depending on people to help in a crisis does not necessarily work 

out.

1 am writing this so you will not depend on the M.N.R. for help. That tourist 
and me rode an outboard motor for eight hours over an open lake, at great 
danger to us, to get help. When we got to the M.N.R. base where they had 
an aircraft helicopter and a cruiser boat, we told them what had happened 
and asked for help. They said, "No." We were told their equipment was for 
fire prevention. We went back to MacDiarmid and hired an Indian fishing 
boat. They left right away and someone phones the Provincial police and 
told them that there was an accident. They came looking for us, took us to 
the M.N.R. and ordered a plane to go and get the tourists who had 
bumed. A nurse went with the plane and my tourist partner. The plane 
picked them up and took them to the hospital in Thunder Bay. I toid the 
M.N.R. chief, "Remember, we asked you for help four hours ago. If 
anything happens. I'll witness against you guys. You know how those 
Americans like to sue people.

The self-reliance and confidence needed to make a living in the early days

of a wage economy in NWO is evident in the preceding series of stories. When

the boom cycle stops in extractable resource development, it stops. There are

ghost towns scattered throughout NWO. My father worked at anything that paid

him a wage. The natural resources of NWO gave everyone who was willing a

variety of job opportunities. The remarks that he made about nighttime firefighting

are common among other people of his age group.

You see, when I was young and where I was, labourer was the big job 
besides trapping, fishing, cutting logs, or working on the railroad as a 
section man, or working on seasonai work, guiding or fighting fire for the 
M.N.R. Fighting fire was the best money, with lots of overtime and long 
hours. In those days, you fought fire in the evening when the fires had 
died down, and then you fought fire all night. Ever try to build a fire and 
keep it going all nights? In rainy weather you were out there fighting fire.
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When the sun was out, you went to bed; it was a waste of time trying to 
put out a fire when the day was too hot from the sun.

In the 1930s, many young men from communities around Lake Nipigon

went to war. My father, his brothers, and his cousins volunteered for war duty. My

father was rejected because he had heart and foot problems.

During the war years, I worked on iron and metal salvage. To get this job 
you had to be an army reject. If you didn't go on your own, the army called 
you. You had a better chance joining on your own, that way you got a 
good medical and you weren't forced into the army. For the short time that 
I was in the army, my friends who were with me and went overseas all 
came back.

The army seemed like a good opportunity to many people from this area. It

offered decent wages and job security.

When I started working, wages were 25 cents per hour, 10 hours per day, 
that was 90 cents a day off for room and board, that is what the C.N.R. 
and C.P.R. paid for working on the extra gang. Everyone was glad to get a 
job. There was no welfare and no unemployment insurance, just work, and 
everyone was happy. If you worked by the month, wages were 3 dollars 
per month plus room and dollar and board. This was in 1931. When the 
war started, the Army paid one dollar and 30 cents per day plus room and 
board and clothes. Coming out of the hungry thirties, the Army sure looked 
good. There was no trouble to get men.

There were employment opportunities for timber workers at this time. He 

stated, "During this time, anybody who had equipment couid get a timber 

contract. A lot of small contractors in those days were plentifui; there was no 

shortage of work. Close to MacDiarmid, there were four small contractors and 

one sawmill."

Highway construction in NWO continued into the 1960s, when the Trans- 

Canada Highway was completed. This project meant jobs for many people in this

134

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



area, including my father. "During the thirties, the highway eleven was built, this

alone created a lot of work, so there was no reason to leave home." My father

also worked on the road construction for the highway to Armstrong.

In my time, I worked at any job that I could. I worked on the railroad, for 
the forestry; after I took sick and could up no longer do hard labour. I 
Vrorked as a field service consultant of the Federal government. I worked 
on a contract for the company of young Canadians on their Native 
program, and I worked on the Metis project.

The original Whitesand Reserve used to be located on the shores of Lake

Nipigon on the other side of the Gull Bay Reserve. The current Whitesand

Reserve is located just outside of Armstrong. My ^ther blamed the relocation on

the people's need to find work. The impact of hydroelectric dams on Lake

Nipigon Indian reserves became common knowledge shortly before his death.

Looking for work was what broke the Whitesand Reserve up. These 
Indians left to find work as sectionmen on the C.N.R. Northline in Nakina, 
Kowkash, Oden, Jackfish, Ferland, Willet, Wagaming, Armstrong, Collins, 
Allan Water, Savant, and Sioux Lookout. These places all had Indian 
sectionmen.

This purpose of this whole section was to illustrate the involvement of 

Indigenous peoples in many of the developments occurring in NWO, especially 

those occurring in and around their communities. They were not passive 

bystanders in the development and colonialism of Ontario or for that matter 

Canada. These stories that are reiated here are part of a body of knowledge that 

is not recognized by the dominant populations in Northwestem Ontario. It is non­

recognized because it is hidden and invisible, people assume that Indigenous 

populations were isolated on their "Indian reservations", not actively participating
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in wage labour economies. It is not seen that some Indigenous populations 

actually participated and contributed to the settlement of this area of Ontario.
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Oafa Pmsenfaf/on

These stones create a space and a voice for the Anishinabek Metis, in 

spite of the stones being concerned with one person's life experience. The need 

for these and other stories to continue in Northwestem Ontario is vitally 

important. These stories say many things about the world and how one person 

negotiated his way through it.

As was argued previously in this study, epistemologies are used as 

frames to explain the world. The framework explored for this study is one based 

on Anishinabek Metis views and experiences in the worid. It was done to create 

awareness of this group and its efforts to ensure survival into the next 

generation. It is hoped that this study will add to the existing body of knowledge 

and add a new dynamic space for discussion of Anishinabek Metis cultural ways 

to be recognized as distinct. It is also hoped that other Anishinabek Metis 

peoples will add to this emerging discussion of our ways of being in the world. 

These are some of the underlying reasons why a decision was made to finish this 

study. I feel that it is important that one's motivations are explained as they affect 

how you do research and approach academic writings.
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CHAPTER FIVE 

Analysis of Data 

Introduction

The stories described in this study were one person's experience around 

the Lake Nipigon and NWO area. They are the stories of an Anishinabek Metis 

man. I am his daughter. The approach used to share these stories was used to 

develop a beginning theoretical framework and epistemological methodology. I 

have attempted to, subjectively, interpret them within a culturally specific manner 

based upon an Indigenous worldview. This was intended so that some basis for 

increased awareness and understanding of these peoples can arise.

Ana/ys/s

This study presented stories told by a traditional storyteller, 

dad/bea/zmoowrn/n/. The stories are told in the context of his life's experience so 

that it is a dadzbaa/zmoo (story) based on debewzn (truth). Debewzn is one of the 

Anishinabek ethics; these stories formed the basis for determining the truth being 

told. A key Anishinabek Metis ethic is truth; this forms the basis for how one is 

treated in life and by their community. It is also a large part of the worldview of 

these peoples. This truth is based on one's lived experience in the world.

The method of transmission is secondary to the need for the story to be 

told. In the case of this story, there are no stories that would be, by their nature, 

Winter stories. These stories must have a specific context and a manner of 

presentation. The telling of stories strengthens the subjective relationships 

between people. The stories provide a basis for increased discourse within the
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Anishinabek Metis so that there is a reciprocal return to the community and to the 

peoples.

Ana/ys/s

The stories that were presented in the last chapter have a number of main 

underlying features. These include:

# Subjectivity exists in this physical world. There are multiple realities.

# There are cycles of life that we recognize and respect. The environment 

sustains us if we take care to remember.

# The Anishinabek Metis principle values of responsibility and obligation are 

recognized.

# The need to maintain and continue relationships in the world is apparent.

# The recognition that transformation and renewal is a part of life.

# The need for reciprocity to maintain the balance in life is an underlying 

foundational theme and

# The need to share.

These will now be discussed as key worldview themes that emerged and 

provide the basis for a culturally framed analysis.

The first theme is that subjective eiements are part of our physical world 

and there are multiple realities. This worldview element is revealed in the 

aad/zookaan, traditional stories about Lake Nipigon. The story concerning the 

mermaids on the First Rapids of Gull River is one such example. My father said, 

They are very friendly. They can tell your future and they can tell you what to 

expect." In this statement, one can see that the extraordinary was part of the
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commonsense knowledge of my father's generation of Anishinabek Metis. That 

there are multiple realities that we can access is apparent and commonplace.

Another story in this series concerned a place by Orient Bay by the hill 

and lake. As he stated, there is a "smooth rocky sur^ce on the face of the hill, 

this is where the Indians come to pray. This was and stili is, a holy, sacred 

place..." This story is about the little people who live in the rocks around Lake 

Nipigon. These Beings mUst be recognized and respected, as they will help you 

in your life. It is still like this. It is considered to be improper and disrespectful to 

remove objects that are left as prayer offerings at one of these places. As he 

said, "...but the Indians wam, taking things could be bad luck." The obligation of 

recognizing and respecting these places is evident today. There is a need to, as 

the principle of reciprocity does not only exist between people but with our 

environment as well.

Other stories in this series are stories about powerful and rare gifted 

medicine peoples around Lake Nipigon. The story about my matemal great great 

grandfather, Af/sbom/s, "Walnut" is one such story that reveals someone who 

could tap into another reality at will. This grandfather was well known as a 

powerful and extraordinarily gifted man. He could see the future and see and 

prepare for his own death. In this story, death is seen in a matter of fact manner. 

He knew he was going to die; yet he still went on the lake. There was no ̂ ar. As 

my father related, "Old Wally told them to take Paddy because his time was not 

here." This means that Walnut, Old Wally knew that it was his time to die. My 

great great grandmother, A/okom/s, in this story says, "...Old Wally's been
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prepared for this for a long time." The pragmatic recognition of the cycle of life 

continued, which is the second theme identified as being part of the Anishinabek 

Metis theoretical framework. There are cycles of life that we must recognize and 

respect. The environment sustains us if we take care to remember.

The story concerning the Treaty Days in Whitesand Reserve and the 

presentation of the y/rsakaan. Shaking Tent ceremony reveals the Anishinabek 

Metis view of that transformation and renewal is a part of life as evidenced by 

story of the RCMP officer's question asked of this old man and the unwanted 

reply that he received. The men performing this supernatural feat were Little Owl, 

KoWrokobns and Old August. The Anishinabek Metis theoretical theme of the 

need for reciprocity to maintain the balance in life is shown in this story. The oid 

men performed this ceremony and only asked for "tobacco to please the spirit, 

Mi-can-ock, who wiil talk to you in any language." This tent ceremony is 

performed today and value placed on reciprocity is still present and respected. In 

this story, my M her related how someone said to this old man how strong he 

was to perform this ceremony. The old man "threw his hat into the tent and the 

tent started to sway like before and Mi-can-ock said, You should all believe in Old 

August." M/cannock is the oldest most powerful and oldest spirit that is in the 

tent. This story demonstrates that multiple realities surround us in this world and 

that some gifted people can access these forces.

The Anishinabek Metis need to maintain and continue relationships in the 

world is apparent in these next stories, as is the need for reciprocity in these 

relationships. This story that my father discussed concerned a shape-shifter, the
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most potent medicine man known around Lake Nipigon. He and his cousin were 

fishing on the lake and they met these people who lived in a big tepee. They met 

these people by agreeing to share their fish with them in return for their help in 

doing the work. They decided that they would establish a relationship with them.

They took gifts for the Old Man, the women and the children. This man 

knew that they would visit that day and he prepared his family for their visit. As 

he said, "we were told, sure the old man is waiting for you. He knew that you 

were coming today." The social protocols that governed these types of 

developing relationships were followed, as my father said, "I asked the old man, 

Mi-sho-mis, Can I give these kids some candy... Can I give snuff to the 

women...we brought you tea and tobacco." To which, this old man replied, 

"Thank you. I will speak to the Great Spirit to take care of you." To call an old 

man, M/sbom/s, is a sign of great respect as this word means grandfather. That 

this old man, without being asked said that he would pray on their behalf is a sign 

that he accepted this new community relationship. There is a number of under 

currents in this story. The need for social protocols to be followed; the need to 

establish and continue relationships based upon trust and friendship; the need to 

share; and the need for reciprocity and respect to be shown to a respected and 

powerfui Elder. These features are apparent in the Anishinabek Metis view of the 

world.

In the story about the women who had her baby while fishing on the ice is 

a lesson in the Anishinabek Metis framework of the recognition that
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transformation and renewal is a part of life. The naturalness of childbirth in this

story is evident as is the lessons that the old man told my father.

"..."Women are made to have babies, it is only nonnal. Now, if a man had 
a baby that would be something. Dogs have babies, moose have babies 
all alone, our women were made by the Great Spirit to reproduce. Our 
women are taught to have babies, (it) is nonnal. A women's purpose on 
this earth, is to remake the people we lose by dying.

My father taught that women are the intermediates between this physical world 

and the subjective spiritual world that is around us as well. Women's ability and 

responsibilities are based on their gifts of intuition, feelings and spirit. It is this 

transformation and renewal purpose that women possess that must be 

respected. The gifts that women have were given by the Creator to ensure that 

the relationship balance in the world is always respected and remembered.

Other stories about women that he related had to do with the need for 

children to have the influence and nurturanee of their mothers. It was this primary 

relationship that he thought had to be strengthened before children went to 

school. He said, "when a child is five that is when they need their mother to teach 

them right from wrong and how to behave. A child is not going to learn from a 

stranger that is replacing his mother." The need for relationships in our life begins 

with the first one, that between mother and child. My father saw the school 

system usurping the role of the mother and it was the effect on this first 

relationship that he was concerned about. This is understandable when one 

considers the Anishinabek Metis ways of looking at the world. Creating and 

maintaining relationships are vital in this schema.
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It was in his stories about residential schools that one can see this most 

clearly. My father had some good memories about S t Joseph's Boarding School 

that was located in Fort William, Ontario. He was in this school four years until he 

was twelve years old. In spite of the fact that he said that it was not that rough in 

this school, he recognized that the nuns were strict. "The nuns and sisters were 

very rough on kids that did not listen and they did not spare the rod. They would 

punish you if you had it coming." The other issue that he raised was that the 

students who were in this school did not become deviants. Most he said became 

self-reliant. He said that this fact spoke for itself.

What he talked about was the relationships and sense of shared 

experiences that he and the students had. This is clear in his comments. 

"Boarding school kids are different than open or community schools. You would 

have to be one to know. Our boarding school was like our home and all the kids 

were family." Both my parents maintained their boarding school relationships all 

their lives. This is indicative of the Anishinabek Metis value of creating and 

maintaining relationships. Their relationships with other pupils in this school 

culminated in having community connections across Northwestern Ontario.

The next theme in this developing theoretical framework is that there are 

cycles of life that we recognize and respect. The environment sustains us if we 

take care to remember this. The herbal medicine stories are based on an 

Anishinabek Metis framework of relationships between family members and 

reliance on those in order to survive. An example of this is when he talks about 

the Spanish Flu epidemic that occurred on Lake Nipigon. He says, "My great
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grandmother got some medicine out of the bush and cured us all, and the ones

that didnt have the flu, never got it." He ensured that his children that wanted to

learn about survival had ample opportunity to do so. The herbal remedies that he

knew were taught to his children and grandchildren, the ones who were

interested. It is this thread of being that runs through these stones, the sense that

my father knew that these stories needed to continue in this world because they

were needed for remembering. It was this sense of history and tradition

continuing that is evident throughout.

The environment and the need to be aware of and conscientious of the

cycles of the earth are clearly stated in the series of stories about natural

resource use in and around MacDiarmid. These elements as well as the

components of meeting one's obligations and responsibilities are manifest in

these stories. A high value was placed upon a person knowing how to take care

of themselves and their families as well as being about to survive in our unique

northern environment. The artificial resource development cycle of "boom and

bust" in the north is commented on many times. There was no acceptance of it.

How could there be when It shows disrespect and irresponsibility to both the land

and the people? There is a feeling of sadness and anger that is apparent in some

of these such as when he is introducing the subject,

"...now there is nothing where tons of fish used to ship out each day. This 
has to be because of poor fish management on the part of the M.N.R. I 
feel sad thinking about it, writing this story."
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This comment is representative of these feelings,

"Six people make a living where three hundred used to make their living, 
but to hear M.N.R. you're think they were bringing in thousands of 
American dollars, and this is all B.S. All these American scavengers have 
done is over fish the game fish out of Lake Nipigon."

He detailed the amount of fish and the industrial infrastructure that grew up to

support this resource industry. It is this story that demonstrates the level of

decline in fish stocks and all related community infrastructure that occurred in

MacDiarmid, Ontario.

"The fishing season was about five months long. In those days, both sides 
of the public dock were full of fishing tugs and boats. Every two days, fish 
would be shipped out by rail. The C.N.R. had a loading ramp and a siding 
about a half-mile long. It also had a C.N.R. station and a shipping 
telegram agent. About six or more freezer boxcars were shipped out every 
two days. Each boat would have one or two tons to ship. These were 
steam tugs with five hundred pounds to ship, they had three men crews. I 
am telling you all this because the fishing industry out of MacDiarmid used 
to employ three hundred people and most of them had families. This was 
counting commercial fishermen, conservation officers, storekeepers, 
clerks, rooming house owners, restaurant waitresses, coal dealers, oil and 
gas dealers, and after the highway was put in, the taxi drivers and the 
bootleggers."

The change in provincial government natural resource policies was obviously

seen as a reason for the decline of the town as well as the fish stocks of the lake,

although the federal govemment was to blame as they had the responsibilities for

oceans and fisheries.

A related story of this environmental theme is the idea of provincial

govemment involvement in land management policies that were seen as

damaging to the environment and weighed in ^vour of forestry practices.

"Some wise guy who makes money-selling poison has sold it to the 
Ministry of Natural Resources. If the M.N.R. wants the trees to grow fast.
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they use 2-4-D and poison all of the other plants that grow so the trees 
would have all of the ground to themselves. The M.N.R. must be stupid 
and their personnel must know nothing about growing trees. Trees need 
all the help they can get from the other plants, these other plants are what 
holds the ground together so the ground won't dry up and blow or wash 
away from the rain and melting snow."

The premise that the natural balance was being affected by these policies and

that reciprocity will eventually be affected is apparent in this next story.

T h e  M.N.R. is responsible for all renewable resources, not only trees but 
here they are poisoning wild fruit the people and wildlife live on. They 
poison different plants that the birds, moose, bear, and other animals eat 
just because some smart talking salesman has sold them some goods. 
Any damn fool knows that any poison that kills plants will kill the wild 
animals and birds that eat them. The people that are using this poison are 
the same people that will put up signs that say, don't smoke, it's bad for 
your health. Think about it!"

The theoretical themes of meeting one's obligations and responsibilities

are understandable in the series of stories about learning to work with his family

and especially, with his uncles. The idea that children should be taken care of

until their late teens did not exist in this community.

"I can't really write about what happened to me in my early years as a kid 
because I went to work when I was still a kid. I went to school ten months 
out of each year and I was home for the summer. This was from when I 
was eight years old until I was twelve."

Children were seen as people that had to be taught how to work and how to 

survive in our environment. The training for this life started early, as there was an 

Anishinabek Metis value of responsibility that had to be ingrained as can be seen 

in these stories fragments.

"We used to take that boat and go picking berries off the islands near 
home. These islands would be loaded with raspberries, blueberries.
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gooseberries, and Saskatoon's. My mother had in her garden, red and 
black currants and rhubarb. So, we had a lot of preserves each year. 
Picking berries was always something to look fonvard to."

"When I was a kid, labour was the big job; you had to work to make a 
living. We were taught never to depend on someone else, not even your 
parents to look for work. Your parents had to work to raise you, now it is 
your turn to work; everyone must work for a living."

His maternal uncles, after he left home at twelve, taught my father. They taught

him both how to work in the developing wage economy system as well as how to

survive in the bush.

"When I left school, my first job was with my uncles, I was 12 years old. I 
was the dog musher and gopher, go for this and go for that, just an all 
around trouble-shooter. I was never allowed to skin a fur-bearing animal 
because I might cut the fur, lowering the value of the pelt. I sure put in 
some rough times, but that was part of growing up. Now I know how to 
trap and live off the country. When I trapped with my uncles, I was taught 
how to live off the land. If ever lost, certain animals are easy to catch if you 
know what to look for."

He tried as well to be like his father working for the Hudson's Bay Company. He

recognized that the time for fur trading was slowly changing to a different

economy. My uncle, Charlie, taught him how to enter this new economic area.

"When I was fourteen, I joined the Hudson Bay Company as a clerk, to 
leam the trade. My boss and manager, was Allan Black, who had trained 
under my dad. He came from Scotland. My wages were 15 dollars a 
month for the first year. I would get a raise of 5 dollars each year until I got 
forty dollars a month. I was a good learner, I could get to be out-post 
manager in four or five and get my full wages right away. My wages 
included my room and board and a special price on what I bought. I 
worked for the Hudson Bay Company for about six months one winter, 
then my brother Charlie came to visit. He said, "Come with me, don't 
waste your time behind a counter like Dad did. Come fishing with me at 
MacDiarmid. Why, you can get forty dollars a month there and besides if 
you don't like it, you can come back here. Remember, you're a Hudson 
Bay kid, they have to let you have a chance to look around." So, I told
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Allan Black I was going with Charlie to fish at MacDiarmid and I said I 
might be back. He told me, "Good luck Paddy, take care of yourself."

The overarching theoretical themes of meeting one's obligation and

responsibilities include a great deal of hard work and sacrifice.

My father continued the practice of ingraining the idea of having to work

hard and early in life with his children. He and my mother taught us that we had

to be self sufficient and self-reliant.

"...Most of our young people started to work at an early age. My boys 
started fishing on boats when they were fourteen years old. All boys in 
MacDiarmid started about that age. They started right after they finished 
public school. Nobody went to high school, as it was too expensive. The 
high school(s) was in Thunder Bay, then called Port Arthur and Fort 
William, so, young kids went to work. All those boys and girls who started 
to work when they were young did not become alcoholics or drug addicts. 
At least, I don't know any. One more thing I can say for these MacDiarmid 
people is they are all good workers and good providers after they got 
married, you never see any of them in town on the bum."

The family was the economic unit that was needed in times of scarcity and want.

My older brothers were the ones who helped to support my family, Patrick Jr.,

Michael, George and Nate. They were taught to work hard and support their

family early. When we went to live in the bush to pick blueberries, it was

perceived that way as well.

"The happiest time in my life was the 14 years we spent picking 
blueberries. I invented a blueberry picker and kept it out of sight. No one 
knows how we picked them, me and five boys would pick for two hours in 
the morning and two hours in the afternoon and end up with 50,11 quart 
baskets of t>ernes each day. The rest of the time was spent swimming in 
the river, where we were camped. From July 15 to September 30, we 
stayed at our camp on Crooked Green River; about forty Indian families 
would camp with us. They never came so early or stayed as long as we 
did. Blueberries used to go out by the truckload."
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This use of the family to support all members was well known in our area.

The other Anishinabek Metis family names that lived in the bush and picked with

us were Ledger, Gray, Michon, and the King families. The closest community

relationships that were developed in our camp were with my father's friend, Fred

Ledgerand his family. This family had many children as well. These relationships

that developed then continue to the current day.

Some of the key underlying premises of this emerging framework are that

of responsibility, obligation and sharing. In the stories, these themes are most

comprehensible in the series of stories about the signing of the Robinson

Superior Treaty in 1850 and the impact on the Anishinabek Metis peoples in the

Lake Nipigon area. The sense of obligation of our family history of this signing

and the need to ensure that our people will remember when these promises and

obligations were made is paramount. My father ensured that he met his

responsibility in nanating and recording these stories. The ^c t that my great

great grandmother was at the signing and attended with her father is telling of the

role and responsibility of children and women in our society.

"On my mother's side, my grandmother's father, was one of the chiek who 
left Gull Bay on Lake Nipigon to attend the signing of the Indian treaty.
She said she was taken because she was able to speak French: she was 
only eight years old at the time. Her father used her to tell him what the 
French were saying and he in turn used her for when the Indians would 
get together before the main negotiations started."

The sense of a unique identity with similar Indigenous ties to the land and

environment of the Lake Nipigon area is evident in this story as is the sense of

obligation to the Anishinabek Metis.
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"My grandmother said there was a great gathering of Metis. My 
grandmother was one of the many Metis who became treaty Indians at the 
signing of the Robinson Superior treaty. In ^ct, my grandmother figured 
every Metis who came from the treaty area became a treaty Indian that 
day. Names that were French sounding, English, Irish, and some other 
names were now treaty Indian names."

The community relationship ties to the Anishinabek and the Anishinabek Metis

were still strong as this story reveals, as is the need to share.

My grandmother said before the signing of the treaty, the Indians asked 
about their half-breeds, they had been living with them and they trapped 
and hunted with them, what was to happen to them. "Nothing, said the 
White Chief, "Keep your half-breeds and they can live with you and they 
can be paid treaty money. All your half-breeds are now Indians." Then the 
Chief asked, "How about the half-breeds that will come later?" The White 
answered, "Only if the Chief and your Council adopted them. If I let all 
half-breeds live on the resen/e as Indians, in the future, you may have a 
problem. No. I will have my men study the Metis and what to do with them 
later." From this day on, the Metis can hunt and fish for food, but for now 
only the Indian people can bring them on the reserve and make Indians, 
they were told."

The need to sign the treaty is divulged in this fragment of this story. The fact that

there were half-breeds and settlers that became status treaty Indians is

discussed in terms of preventing an unreceptive audience at the treaty signing.

"My grandmother said all the Metis, also called half-breeds, were made 
Indians that day and two Whitemen who were there with their Indian 
women were also made treaty Indians with the Indian status. Some 
Indians, after they got home, wondered what would now happen to them, 
but, my grandmother said all the Indians that signed the treaty said they 
were in a no win situation. They figured it was either sign or be taken and 
forced to live in a stockade. At least, this way, they could live in peace and 
maybe not be shot if they happened to meet Whitemen while trapping or 
hunting. At the time, when the treaties were signed, it was dangerous if 
Indians met Whitemen, especially if Indians had a good catch of furs. My 
grandmother said it wasn't too bad after the Hudson Bay Company came. 
The H.B.C. became depended on, by the Indians, for their trade and 
work."
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In spik of the assurance, it was the signing of this treaty that ensured that the 

Anishinabek Metis of Lake Nipigon would not be treated as their relatives were. 

This historical event signaled the future social changes that occur in the Lake 

Nipigon area and the whole area of Northwestern Ontario.

ConcW/ng Commenk

The analysis of these reveal that they offer pragmatic advice on how to 

live in the world, and they offer a frame in which to view a world that was rapidly 

changing. My father did not mention the cultural framework of his world and this 

makes sense in this framework. He was not writing and explaining for an 

academic audience; rather, he was writing his stories so that they would continue 

to be read by future generations. This is the difference between talking about 

how to live a life and actually living a life in a way that is based upon traditional 

principles (Menob/mad/zenwm). The story describes how one man viewed what 

was happening in his life. He attempted to make sense of it as he participated in 

a world of social change in NWO. My father's stories have now been told. This 

study has ensured that they no longer remain hidden and forgotten.

Cultural transmission occurs within a culturally mediated framework that is 

dynamic for this community. The Anishinabek Metis are not static, one­

dimensional entities incidental to someone else's march towards a future. They 

are an integral feature of that future. They have a history based on movement 

-and change. They adopted, valued, and adapted their Indigenous background 

and lineage to create a social place that they could occupy that has roots in 

Aboriginal and Euro-Canadian societies. It is a space that they created and
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continue to maintain. It is a space that has dynamism and change as its 

undercurrents. It is also a place that most people in mainstream society are 

unaware of. They have no basis for awareness and understanding. This is 

ironically true for other Indigenous groups as well. The Anishnabek Metis cultural 

traditions and history remain hidden and unrecognized from both mainstream 

society and Indigenous groups.

This last chapter focused on the interpretation of these stories according 

to the Anishinabek Metis paradigm discussed previously. The stones are 

analyzed according to this emergent theoretical framework that portrays this 

community and its people in a more comprehensive manner as well as provides 

a basis for understanding. In this social world, the social and subjective 

connections between people are highly valued. The transmission of these stories 

ensures that the relationship ties amongst Lake Nipigon Anishnabek, 

Anishinabek Metis and Canadians and communities will continue, as these 

stories form a basis for gathering community based knowledge and for the 

stories that will accompany this process.
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CHAPTER SIX 

Summary and Conclusions

I can't teach anyone the way I was taught. My grandmother took me out to
the bush in the morning and showed me. I can't teach anyone that way.
The world is too busy. No one has time. (Jeff Chief, 1993, Wabigoon,
Ontario).

This quote was Jeff Chiefs response to questions that I asked him about 

his knowledge of herbal medicines and how he was taught. He acknowledged 

that he could not teach the same way that he had been taught: The method of 

learning had changed. This conversation prompted me as to consider how social 

change continues in Indigenous communities and what responses people have 

to these changes. It encouraged my curiosity about the related processes of 

change and tradibonal worldviews. That Indigenous communities maintain their 

traditional identity in the midst of change is apparent. Their stories are 

maintained and transmitted to the next generation and the stones that need to be 

known are. Indeed, known. If this did not happen then we would not have unique 

Indigenous ways of looking at and leaming about the world. My query has to do 

with a specific case that of the Anishinabek Metis who began to adapt and use 

the contemporary tools available to them to accomplish this. The stories are what 

had to continue as they establish who the people are and offer some 

understanding of the way that they are in the world.

Sforyfe///r?g

This study was the exploration of a theoretical framework and 

epistemology that can portray more accurately the changing nature of the
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Anishinabek Metis of Lake Nipigon. The epistemological method was based on 

information gathered through the telling of a story. It was argued that the process 

of telling a story is a personal and reflective journey that must be done in a 

responsible and attentive manner.

Telling stories about one's family and community is more difficult than 

relating a story as a dispassionate and objective observer. One has to be very 

aware of the responsibility and power that accompany storytelling. Stories in the 

Indigenous context serve to create and recreate key community relationships. 

These relationships are made, valued, and transmitted through the telling of 

stories. The approach used was an experiential approach that had at its core an 

ethical principle of speaking from one's personal experience. The underlying 

premise is that we all have to accept responsibility for our own stories and our 

own leaming.

Ep/sfemo/og/ca/ Thoughts

This theoretical framework was supported by the view that there is a way 

to determine story-telling truth in Anishinabek Metis society. It was based on one 

individual's life experience in the world and how they demonstrated and 

transmitted this experience to their community. The discussion of the Self in 

relation to the story being told enables one to reflect upon the story and apply it 

to one's situation. This focus on the self ensures that a community's cultural 

protocols are followed and respected by the people telling the story. This 

assurance that ^mily and community are treated In a respectful and honest 

manner is key in telling truth-based stories. The inclusion of self acts as a
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guarantee of this respect. It was implied that by honouring these protocols, 

reciprocity would occur naturally and in the same way.

Subjectivity and spirituality are integral components of the social world for 

the Anishinabek Metis. They are key elements in ensuring that truth is part of the 

stories being told. In my study, I described the dreams that I had about my father 

and how he is still acting as a guide for me on my journey through this world. The 

research drawn from the literature review contended that the self has to be part 

of all aspects of the study, not just the final product. My family stories comprise a 

large part of this study, and I play a large role in this study. I am included as part 

of this study. I am included as this ensures that Anishinabek Metis teachings are 

a part of this process. My focus in this study on the subjective elements of 

spirituality and dreams meant that my community's cultural protocols were met. I 

fulfilled my obligations and responsibilities to my Self, my family, and my 

community as I fulfilled my promise to my father.

Theoref/ca/ Framework

The framework for this study was based on an Anishinabek Metis Elder's 

views and experiences in the world. This study was an attempt to generate a 

culturally based theoretical framework. I presented a cursory overview of some 

aspects of the Anishinabek Metis culture to create an awareness of this group 

and its efforts to survive. Throughout the literature review I discussed the social 

and political context in sociology that enabled theory creation, generation and 

transmission by Other groups. Groups considered to be on the periphery of the 

discipline have not attempted to do theory the way that I needed to for my own
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understanding. It was this lack that prompted this inquiry into Anishinabek Metis 

worldviews, theoretical frameworks and epistemological methods.

This study reflected on the ability of a specific Indigenous culture to 

change and adapt over time yet maintain an underlying Anishinabek Metis 

essence. The following questions directed the initial enquiry:

1. What are aspects of the worldview of the Anishinabek Metis?

2. How does it relate to ways of leaming in the world?

3. Can culturally based frameworks assist in assuring more complete 

understandings of Indigenous populations in NWO?

4. How can this cultural frame be applied to a specific situation?

5. Is this cultural framework reflective of the Anishinabek Metis ways 

of being?

This study utilized qualitative data in addressing these initial queries. 

These questions were considered and addressed throughout this study. This 

then adds to the limited body of information and research of the Anishinabek 

Metis people in Northwestern Ontario (NWO). That this discussion occurred in a 

culturally mediated framework enables others outside of the Anishinabek Metis 

culture to consider the social and political worlds that comprise and contribute to 

our worldview. This approach leads to more awareness and understanding of this 

population.
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To summarize, the main theoretical themes that arose from this study 

were as follows:

# Subjectivity exists in this physical world. There are multiple realities.

# There are cycles of life that we recognize and respect. The environment 

sustains us if we take care to remember.

# The Anishinabek Metis principle values of responsibility and obligation are 

recognized.

# The need to maintain and continue relationships in the world is apparent.

# The recognition that transformation and renewal is a part of life.

# The need for reciprocity to maintain the balance in life is an underlying 

foundational theme and

# The need to share.

These theoretical elements will now be briefly overviewed and discussed as a 

way to complete this discussion.

The worldview of the Anishinabek Metis begins foremost with relating 

one's experience in the world. You must say who you are, when you tell your 

truth. When discussing something, you have to speak from your experience, that 

is, in relation to whatever phenomenon you are concerned with. The knowledge 

that flows from the ontology is based on leaming through the subjective. In this 

view of the world, the metaphysical and the physical are not separate. What 

people need to understand is the holistic nature of the relationships In the world. 

These must be explored in a personal manner. They are directly related to 

ourselves and the choices we make about how we live our lives. The proposition
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that all life is connected and that all life has spiritual elements mean that human 

beings can access these forces and leam from them.

Transformation and renewal are paramount in the Anishinabek Metis 

epistemology. The most important starting point for any transformation is the self, 

which then radiates outward to the world. The relationship to the environment is 

based on reciprocal respect. This is true for any inquiry process. It is only through 

subjectivity that we can gain insight into the world. Inherent in this view is that 

social and subjective connections exist between people. Human beings are 

active and equal participants in their world, therefore, they must be active and 

equal in any endeavour that impacts them.

This study and the stories contained within it have met the requirements 

that Johnston (1976) discussed, that stones should have four meanings; 

enjoyment, moral teaching, philosophical and metaphysical. He also contended 

that stones are humourous in that they reflect the skill of the storyteller and the 

element of absurdity in all aspects of life. They offer teachings that can guide us 

in the present. Stories help us to understand who we are and what we can do in 

the world. The culturally based historiography that flows from stories ensures that 

past events, traditional stories, land-based stones of origin, ancestors' stories, 

and so on, are preserved for future generations. For the Anishinabek Metis, the 

principal values of reciprocity, obligation, sharing, responsibility, balance, and 

maintenance of relationships in the world are rarely absent from these stories.

The stories presented in this study are my other's worldview. They are 

based on his life experience. My father chose to call his manuscript, "My Life in
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the North." He presented his life in written format so that it would be read by 

future generations.

My father focussed his attention on his life around Lake Nipigon and the 

stories that he had heard about the land. He focussed on place, environment, 

and thé traditional use of resources. He focussed on the personalities and people 

around the lake and the relationships he maintained. He focussed on his 

personal, employment, and business connections with the people who had 

settled in NWO. He focussed on his and others' participation in the development 

of this area. Ultimately, his greatest focus was on his family and future 

generations. He knew how important it was that his stories be passed on.

The need to modernize the transmission of knowledge about our world is 

vital. The oral tradition of storytelling must adapt to more modem methods. The 

proliferations of writings by Indigenous authors and scholars in the last 20 years 

attest to this acceptance. My father recognized this trend and so chose to write 

so that his stories and the stories that he had been told about our environment 

would continue to be known by future generations.

This study may precipitate new and dynamic discussions of Anishinabek 

Metis culture as a distinct and proud entity. Other Anishinabek Metis peoples 

may add to this emerging discussion of our ways of being in the world. A 

developing Anishinabek Metis framework will broaden the academy's knowledge 

and awareness within sociology and other disciplines about this cultural group 

and add to changing society's ways of viewing these people.
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/mp//c8f/ons Further Research

This study demonstrated the need for Indigenous peoples and other 

peoples in NWO to record the history of this area. It is a responsibility that we 

should assume collectively. I was fortunate that my father chose to write his 

stories.'His foresight made my task more difficult yet easier. Additional research 

should be done to continue this process of writing and recording the Indigenous 

stories of Northwestern, Ontario:

# The stories and history of the Metis experience in Ontario should be 

written and discussed.

# The stories and experiences of Indigenous Elders should be recorded in 

culturally framed and appropriate ways.

# Attempts should be made to describe, present, and explain Indigenous 

ways of being and leaming about the world.

# Stories should be written so that they can be transmitted to the next 

generation.

# Stories about historically significant responsibilities and obligations, such 

as the signing of treaties and agreements, must be written.

Additional research in these areas will augment conventional social theories and 

add to the ensuing dialogues that are needed.

161

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Re^rences

Abdo, N., Editor. (1996). Soc/o/og/ca/ Tboughf. Beyond Eum-Ceafnc TTreory, 
Toronto: Canadian Scholars' Press Inc.

Accoose, J. (1995). /skwewak Kah' Kr Yaw A// Wahkomakanak -  /VeAher /nd/an 
Rnncesses Afor Easy Sguaws. Toronto: Women's Press.

Adams, H. (1999). Tortured Peoples- The Po/Afcs oTCo/on;zat/or?. Revised 
Edition. Canada: Theytus Books Ltd.

Azoulay, K.G. (1996). "Outside our Parent's House: Race, Culture, and Identity." 
Research /r? A/ncar? Uterafure Volume 27 (1): 129-142.

Battiste M., Barman J. (1995). F/rst A/atror? Educat/on /rr Canada. The C/rc/e 
L/nA)/ds. Vancouver UBC Press.

Battiste, M. Editor. (2002). Rec/a/m/ng /nd/genous Vo/ce and Ws/on. Vancouver, 
Toronto: UBC Press.

Behar R. (1993). The Trans/ated Wbman. Boston: Beacon.

Bishop, C. (1974). The A/orfhem Q//hway and the Fur Trade. An H/stortca/ and 
Eco/og/ca/Study. Toronto: Holt, Rinehart, and Winston.

Blumhagen, T.A., Andersen, M.S. (1994). "Memories and Moments: 
Conversations and Re-Collections." LrAs h/story Projet. Canada: Royal 
Commission on Aboriginal Peoples, Research Reports. CD ROM

Bourgeois A.P. Editor. (1994). Q//hivay A/arratfves ot Chartes and Chartofte 
Kaivbawgan and Jacques Le P/que, 1893-1895. As told to Homer H. Kidder, 
Detroit: Wayne State University Press.

Campbell, M. (1992). "Strategies for Survival." G/ve Back. F/rst A/at;ons 
PerspectAres on CuAura/ Pract/ce. British Colombia: Gallore Publications.

Canada, First Minister's Conference on Aboriginal Constitutional Matters. (1984). 
Meds A/adona/ Counc// Oratf Consdtudbna/ Accords on Meds SeNdenddcadon 
and Enunreradon - F/rsf M/n/sters' Contarance on Ahortg/na/ Constdudona/ 
Afaders, Odawa, March 8-9, 1984. Ottawa: Canada.

Cary, L.J. (1999). "Unexpected Stories: Life history and the Limik of 
Representation." Qua/dadve /nqu/ry, September 1999, Vol. 5 Issue 3, p. 411-428. 
Chief Jeff. (1993) Conversation at his home in Wabigoon, Ontario.

162

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Cleary L.M., Peacock T.D. (1998). Co/ZecfedMdsdom-Amencan /nd/an 
Educadon. MA, USA: Allyn & Bacon.

Clifford, J., Marcus, G.E. (1986). l/VWdng cudura. dre poedcs andpo/Zdcs of 
edrnography. a Schoo/ of Amencan Research advanced sem/nar. Berkley: 
University of California Press.

Collins, P.M. (1986). "Learning from the Outsider Within: The Sociological 
Significance of Black Feminist Thought." Soc/a/ Proh/ems. Volume 33 (6) pp. 14- 
33.

Congress of Aboriginal Peoples. 1996. Gu/de to fhe PrZncip/e F/nd/ngs and 
Recommendadons ofdre FZna/ Report. Canada: CAP.

Congress of Aboriginal Peoples. 1998. Meds Zn dre Twenty First Century. 
Canada: CAP.

Congress of Aboriginal Peoples. 1999. B/d C-31- The Ahorc/de Br//. Canada: 
CAP.

Cruikshank, J., Sidney, A., Smith, K., Ned, A. (1990). Lrda L/ved Lrke a Story. 
Lincoln, London: University of Nebraska.

Daly, K. (1997). "Re-Placing Theory in Ethnography: A Postmodern View." 
Qua/rtadve /rrgurry, September 1997, Vol. 3. Issue 3, p. 343-366.

Denzin, N. K. (1978). The Research Act. A Theoretrca/ /ntroduct/on to 
Socro/ogrca/ Methods. 2"  ̂Ed. New York: McGraw-Hill).

Denzin N.K., Lincoln Y.S., Eds. (1998). The Landscape of Qua/rtadve Research- 
TheorZes and Zssues. USA, U.K., New Delhi: Sage Publications, Inc.

De Vries, P.J., De Vries, G. (1996). "Ethnography in Rural Cape Breton: Coping 
with Postmodernism." Canadian Review of Socio/ogy & Anthropo/ogy. November 
1996, Vol. 33, Issue 4, p. 483-503.

Dunn, MF. (1994). Aii My Re/addns- The Other Meds. Research Study Prepared 
for RCAP.

Ellis, C. Flaherty, M.G. Editors. (1992). investigating Sub/ecdvity." Research on 
Lived Experience. Newbury Park, CA.: Sage.

Estert)erg, K. G. (2002). Qua/itative Methods in Sociai Science. USA: McGraw- 
Hill.

163

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Fine M. (1998). "Working the Hyphens: Reinventing Self and Other in Qualitative 
Research" In The Landscape of Qua/itadve Research- Theories and issues. 
Denzin Norman K. and Lincoln Yvonna S. 1998. USA: Sage.

Foucault, M. (1977)."What is an Author?" Language, Counfer Memory Practice. 
Seiected Essays and interviews, ed. Bouchard, Donald F. (Ithaca: New York)

Foucault, M. (1980). Power/Khowiec^. Seiected interviews and WWtings, 1972- 
1977. New York: Pantheon.

Frost, M. (2001). The Lived Experience of a Traddidnai fam aie 0/ihway Eider 
MA Thesis. Lakehead University: Ontario.

Geertz, C. (1973). The interpretation of Cuitures. Seiected Essays. New York: 
Basic Books.

Geertz, C. (1983). LocaiKhowiedge. Further Essays in interpretative 
Anthropoiogy. New York: Basic Books.

Geystick, R., and Doyle, J. (1995). Te Bwe W in-Truth. Toronto: Impulse 
Editions, Summerhill Press.

Goulet, J.A. (1998). Wdys of Knowing- Experience, Knowiedge, and Power 
among the Dene Tha. Vancouver: University of British Columbia Press.

Grande, S. (2000). "American Indian Identity and intellectualism: The quest for a 
new red pedagogy." intemationai Joumai of Quairtative Studies in Education 
(Q S ^ , July/ August 2000, Vol. 13, Issue 4, p. 343- 360.

Hale, D. K. (1991). Researching and Whting Thhai Histories. Michigan: Michigan 
Indian Press.

Hall S. (1991). "Ethnicity, Identity and Difference." Radicai America. Volume 3, 
pp. 9-22.

Harmon, D.W. (1820). The Trai/hreakers of Canada. Burlington, VT: no publisher 
stated.

Henry, A. (1969). Trave/s and Adventures in Canada and the indien Territories. 
Edmonton: M.G. Hurtig LTD.

Henry, A., Thompson, D. Edited by Elliott Coues (1965). Aiew/ight on the early 
history of the greater A/orth west; the manuscript youma/s of Alexander Henry, Arr 
trader of the Aiorlhwest Company, and of David Thompson, otPciai geographer 
and exp/orer of the same company, 1799-1814. exp/oratrdn and adventure

164

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



among tha tnd/ans of the Red, Saskatchewan, M/ssou/L and Co/umh/a R/vers. 
Minneapolis: Ross & Haines.

Higgins, B. (1979). Adaptations of the Lake Aî rigon indiens in the History of 
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