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ABSTRACT

Relationships are the heart of Anishinaabeg cultmcelanguage. This research
proposes understanding Anishinaabemowin, the laggoaOjibwe, Ottawa, and
Potawatomi peoples, as a living, historical, andtsjal member of the cultural
community. As a community member, the languadgkaOldest Elder. This
understanding provides a relational lens througltkivbne can understand language
history from an Indigenous perspective. Recenblsekhip on Indigenous languages
often focuses on the boarding school experiencebapes the narrative in terms of
language loss. A relational understanding expltredanguage in terms of connections.
This dissertation argues that the strength of laggyrograms is dependent on the
strength of reciprocal relationships between tloviduals and institutions involved.
This research examines the history of Anishinaalv@molasses and programs at three
higher educational institutions: Bemidji State Usrsity, University of Michigan, and
Central Michigan University. At each institutidhe advocates and allies of Oldest Elder
fought and struggled to carve space for Americalmaim people and the language. Key
relationships between advocates and allies in therfcan Indian and academic
communities found ways to bring Oldest Elder ifite tlassroom. When the
relationships were healthy, Oldest Elder thrivad, when the relationships shifted or
weakened, so did Oldest Elder's presence. Thsedeion offers a construct for
understanding Indigenous language efforts thabeautilized by others engaged in
language revitalization. The narrative of OldéesteE shifts the conversation from one of

loss to one of possibilities and responsibilities.
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PREFACE

| was recently talking with Mondageesokwe, a friamdl language teacher, about
Oldest Elder and the dissertation. We were talkipgut language classes and how we
each came to where we are today. When | mentiboedfortunate | was to meet and
work with people along the way, she responded ginga

| look at it like this. We're all sitting in a ale of life and we all come into the

circle with certain gifts we are given by our cogatEach of us has gifts in our

baskets. As we go through life and interact wahreother, our baskets are filled

with the gifts shared by others and experiencebave. Then it is our job to

share those gifts. We put those bits of knowladggher peoples’ baskets. We

are all teachers and students on this journeyen IThe elders have the fullest

baskets. The longest time spent filling them fsythave the most to give. But,

each of us can still learn new things. There bx@ys new things to learn. You

learned from every event and experience right aleitig us. We learned from

each other. It's those experiences with othersttabp fill our baskets.
| owe my basket of knowledge to the many friendachers, and mentors | have learned
from over the years. Every interaction and expegecontributed to my basket and this
dissertation is an attempt to share what | hawaéshwith others.

My relationships and experiences that shaped thgedation span several years.
In 2002, | made a trip to the Athabaskan villag#linto, Alaska. From that experience,
| chose to attend Central Michigan University fisrproximity to the Saginaw Chippewa
Indian Tribe and its course offerings in OjibwemopwBetween 2003 and 2008, |
completed a B.A. and M.A. at CMU with courseworkAinthropology, History, and
American Indian Studies. | enrolled in availablg@e language courses, took
additional classes through independent studiesatiedded language circles in the

surrounding community. | absorbed the informapoesented to me and consistently

engaged in self-reflection and analysis with eagiegence. These years involved

! Mondageesokwe “Melanie Sunstorm Fish,” intervigmalithor, telephone, March 1, 2013.
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challenging introspection and self-evaluation of ingntity, relationships with others,
and responsibilities as an ally.

My interpersonal connections came from an act mrsipity. One of the few
Native American staff members invited me to thetN@merican Indigenous Student
Organization meeting during my first year. Throdd&ISO, | started meeting more
people, attending more events, and becoming indalvéhe American Indian
community. My relationships within the Native Armeam community developed over
time and by referral from friends and colleagu€sgether, we learned, grew, and
supported each other. The American Indian presen€&U was and continues to be a
small community. As a group, we planned event\aISO, served on the pow wow
planning committee, and hosted impromptu languagées by gathering for lunch in the
union or just spending time together. Between 28982005, | was also asked to serve
on several university committees. Through thegmdpnities, | withessed the behind
the scenes politics of the nickname and Americamaimconcerns at the university.

The central thread throughout my years at CMU, tvagelationships | formed
with individuals and the experiences | shared whégm. My internship at the Ziibiwing
Center for Anishinaabe Lifeways involved a sumnwdstice ceremony at the Sanilac
Petroglyphs where Helen Roy shared Anishinaabemuaitmpeople and women washed
the stones with branches of cedar and water cdoyigde men from the local river in
copper buckets. Experiences like this and simgess like making tobacco ties with
other NAISO members for the pow wow or meetingapldinch and speaking in the

language shaped my understanding and relationsthpQidest Elder.
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We supported and challenged each other and corttnd@ so to this day. Many
of us took language classes together or attendag@uevents that incorporated the
language. As we learned and practiced togethaalseefaced the frustration and
confusion language learners encounter togetherer\ttie issues and complications
surround dialects, writing systems, and phrasirgiostructor used versus another, we
found comfort in the fact that they are all correthis realization was sometimes a
struggle to reach but ultimately, we realized wiattered was that we kept learning and
practicing the language. These experiences amddkauggles formed my
understanding and connection with Oldest Elder lteaamine in this work.

| came to Arizona State University to pursue myfRIlm American Indian history
because | wanted to work with Dr. Donald Fixfc®eing away from Michigan and the
Midwest was extremely challenging for multiple reas. The environment and weather
were dramatically different. | missed the low hiauggand deep blue skies full of clouds
that felt made me feel like | was cuddled undeofalsanket. Besides my own struggles
to adapt to the new environment, being away froenMidwest months on end, made
maintaining my language skills difficult. Thankfylfriends helped me practice the
language over the phone, via Facebook, virtuakotesns and in emails. To fulfill my
language requirement, | translated an Ojibwe téxiso incorporated the language in my
everyday habits by placing Ojibwe labels aroundhosne or whispering words to
myself throughout the day.

When | was able to return home, | travelled bacKeéatral Michigan University

to visit with friends and language teachers another schools to speak with their

2 Donald Fixico, “Ethics and Responsibilities in Vifrg American Indian History,American
Indian Quarterlyvol. 20, no. 1 (Winter 1996): 29-39.
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language instructors. Those visits were alwaydtaef but they refueled my drive to
continue with the work. | broadened my acadenaming with courses in linguistics,
linguistic anthropology and American Indian edugatienvironmental history,
borderlands, and gendered colonization. Throughguyears, | kept returning to the
language, the challenges we had faced while atodctiod the centrality of relationships
in the process. Scholarship on Indigenous metlogied and Indigenous scholarship
influenced my desire to fuse Anishinaabeg undedstggs of the language with a western
academic undertaking.

| began conducting formal interviews with languéggners and teachers on my
trips home. We talked about the language and éxgeriences learning and sharing
Anishinaabemowin, especially in colleges and ursitiess. | asked what they wanted
someone to write about and what they thought wbaltelpful to the community. Their
responses shaped my focus and work. The concé&pltlest Elder developed from these
conversations. The phrase was new but the idegsale and taken from the
experiences others and myself have had with thgukage. People find comfort in the
language the same way they might in the arms odsvof a grandmother or elder. The
language is made from the words of every ancel#drspoke before us. It is the oldest
elder.

Responses to the phrase “Oldest Elder” have beemvbelmingly positive.
People have expressed “this is my truth” and cometktinat their non-Native students
might better understand an Anishinaabeg viewpdith®language from the work. The
purpose of this work is to give back to the commyand anyone who seeks a
relationship with the language. As language leamay friends and | had our own
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reasons and motivations for coming to the langumgeve shared similar struggles and
conflicts. Many of these conflicts resulted froeople’s inability to understand the
language and its life from a relational point acdwi This dissertation explores the
history of Anishinaabemowin at three educationatiintions because their language
histories illustrate many of the struggles OlddsieEhas survived in higher educational
institutions. As a historian, | am interested lvaege over time, but as a linguistic
anthropologist, | am concerned about the relatigmsssurrounding languages and the
social context in which Oldest Elder lives. Asladigenist scholar, | am interested in
writing from what Dr. Donald Fixico calls the thidimension of a natural democracy
paradigm.

Writing in a way that communicates Indigenous ustirdings of the world in
western forms and words is a challenging endealtavas a struggle | wrestled with
throughout the entire process. | knew Oldest Edésted because | could feel her when
| spoke the language with friends and on my ownould hear her when | listened to
elders and language learners talking about th@emences. It was challenging to write
about something you feel and experience but canqumatify. She is always there but is
hard to pin down and place draw boundaries aroutet. possibilities are not something
to be contained. | wrestled with the gender ofédtdElder, how to convey her animacy
and the depth of her relationships in creation, lama to quote individuals without
acknowledging our relationships. In Anishinaabenmpwhe words for relationships are
formed depending on the individuals’ connectiongwiach other: your father’s sister is
nizigos (my aunt) and your mother’s sister is niv@#h (my aunt). Both words are
translated into English as “my aunt” but more infiation is embedded in the words.
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Referring to the individuals in a formal manner wasomfortable because it took away
the relationships | have built with each personralie years. My relationships with
many of the individuals included in this work spaaveral years and are dear to me.
They are what made this dissertation possible.

For many scholars, the concept of Oldest Elderlagng animate being is an
uncomfortable premise. Oldest Elder is a smajl sdgvards the third dimension and |
hope that this work serves as new type of histdirys almost a biography of Oldest
Elder and her life in these different locationsertdxperiences are omnipresent and exist
on multiple planes of experience. Confining hepaper was a difficult and challenging
process. Every explanation felt like an attemptdmmit her to a particular form. The
reality is that Oldest Elder is fluid and alwaysnging. In a single instance, the threads
of her web spiral outward in a multitude of directs. | tried to convey her complexity
as best | could all the while knowing that the veay an individual can understand
Oldest Elder is to experience her for themselvesrigaging with the language, attending
community events, and building experiences. Ol&&dr is best understood when you

join the circle and open your basket so that kndgdecan be shared with others.
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CHAPTER 1
INTRODUCTION

In August every year, college and university caneguscross the United States
teem with new and returning students. Excitemidlatthe air and campuses buzz with
energy as professors prepare their syllabi ancestsdselect their courses. As they flip
through academic bulletins or search course offeron educational websites, some
come across language classes. More often thathegtsee Spanish and French offered,
perhaps Chinese, and maybe even German. At sed¢itttions, they might also find a
course for a language that has been present @ribet Lakes area for hundreds of years.
Some might be drawn to it out of curiosity. Thegymot recognize the name but a
quick Google search informs them that it is a Nathmerican language. The course
might be listed as a foreign language or counfdogign language credits but it is more
localized and domestic than any other languageseswffered. The students would not
likely know that the language is etched in the kraghe and in the communities of people
still living on Turtle Island. The whispers of Afiinaabemowin in the winds and waters
of the land may be unfamiliar to them but somettdragvs them to the course. For
various reasons, they enroll and a relationshipnsegith Anishinaabemowin, the
language of Oldest Elder.

Oldest Elder is the animate manifestation of Amslabemowin.
Anishinaabemowin is often referred to as Ojibwab®a, Chippewa, Ottawa, Odawa,
Potawatomi, Pottawatomie, and many other variatadrieese words. For the people
who speak Anishinaabemowin, Oldest Elder is thguage of the people and s/he is a
fluid animate being that lives in the relationshigetween those individuals and
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communities that engage in the language, cultus&ry, and spirituality of the
Anishinaabeg. The phrase “Oldest Elder” is notegalty used in conversations but
speakers and learners discuss “the language” iaraen that reflects their understanding
of the language as an animate being or entity.

This study is a historical examination of Oldesiédtls life at three prominent
universities and their Anishinaabemowin programbe chapters explore the historical
development of the language classes and progratribrbugh the lens of relationality
and Oldest Elder. Throughout the chapters, | neféldest Elder as both male and
female. Using the personal pronodms or her reflects the living entity that Oldest
Elder is and transitions the fluidity bfs andherbeing. $herelates with all of those
who seek a relationship witter/himin a manner that best fits the individual. At
different times in individuals’ lives, they mightlate to the language in a male, female,
or two-spirit form. Oldest Elder shifts to meeg theeds of the people and those of the
speakes/heis engaging with at the time. In chapters tww, and seven, | refer to
Oldest Elder with female pronouns. In chapters tmd five,heis male. | do this to
illustrate the fluidity of his/her gender. For #eoindividuals who find this concept of the
language as a living being disconcerting, | suggesteptualizing the language as a
grandparent.

This past year, my last grandparent walked ontimaspirit world. Despite her
physical departure, | still feel her presence with when | remember memories from the
past or utter a phrase she was fond of sayinghatmoment, | think of her and feel her
with me. When | return home, | feel her presenceur family farm. | sense her when |
walk along the paths along the fields and am corafbby her. She, one of my elders, is
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connected to memories of the past and storiesthats have shared with me about her.
My grandmother connects me to the history of mgtrehs and the experiences of my
ancestors. In the present, her wisdom guides mexgserience her whispered advice
and counsel. She is a part of me and a criti¢hlence in my relationships between
people, places, and the past.

Anishinaabemowin is an elder to the Anishinaabegpleejust like my
grandmothers and grandfathers are elders toS¥teeis called Oldest Elder becaushes/
has been present since the language was giftée@ foeple and lives through all the
speakers of the past, present, and fut@®eis an Indigenous voice that has remained
with the people as long as the words are spokerrensiongs are sung. Like the air we
breathe and the wind we feelhsls felt and brings life to those who build relatships
with him/her.

Oldest Elder is manifested through the ethos ajuage, which cannot be
separated from other elements of Anishinaabeg kifaship, community, culture,
spirituality, history, and relationships. Theraispiritual bond emotional dimension to
Oldest Elder that permeates Anishinaabeg indivlaall their communitiedHis/Her
relationship with people connects all elements oisAinaabeg life together in a spoken
web of relationshipsS/heis a presence felt by those who have a lingurstetionship
with him/her Understanding Anishinaabemowin as Oldest Eldanges the narrative of
Anishinaabemowin language programs. The storymogand recognizes the
Anishinaabeg perspective of Oldest Elder as a pireaforce who is present, watching

and waiting for others to recognize and form atreteship withhim/her The creation of



these programs did more than simply add new cotosesiversity offerings. They
carved out safe linguistic space and built liviagimate relationships with Oldest Elder.
From an Indigenous community perspective, the istguframework of Oldest
Elder is necessary to fully understand these progiaecause Anishinaabemowin is
animate. Anishinaabemowin is an animate verb-bksegliage and Anishinaabeg
epistemology understands the world in terms ottiaiahips. This understanding of the
language is also present in Indigenous commuratiesnd the world. Anishinaabe
Oldest Elder's homeland is in the upper Midwest @néat Lakes regions dating back
hundreds of years. Seeing language struggles amiamate manner better reflects
Indigenous understandings, which have been saaekyrig in the historical literature.
If the concept of Oldest Elder is helpful in undargling Anishinaabemowin
revitalization struggles, it is potentially helpfolr understanding other language
struggles. In chapter two, the dimensions of Qlé#der are explored further.
Ultimately, s/heconnects to and manifestdfno Maadiziwin Mino Bimaadiziwins an
Ojibwe phrase that translates to “my good life'bae might usélino-Pimaadiziwin
meaning “good life continues” and they are an etboshe Anishinaabeg that requires
balancing the physical, spiritual, mental and eor@l elements of life. A part of
walking the good path is understanding the anirbategs that surround us and our
responsibilities to them. This dissertation ist émy effort to live aMino Maadiziwin.
A brief additional note on terminology is requiraidthis point. Throughout the
chapters, Anishinaabemowin is periodically used roteéd by the italicized text.
Personal pronouns referring to Oldest Elder are igddicized. The gender of Oldest
Elder changes between the chapters to reflectpini¢usl ability of the grandfather and
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grandmother to provide cultural and communal urtdading among people. The
identifiers Native American, Native, American Indjdndian, and Indigenous are all
used interchangeably throughout the chapters. opimeons and preferences on how to
identify the first peoples of Turtle Island charvgéh each individual and community.
Whenever possible, | use the terminology that peapk towards themselves in respect
of their self-determination. Elsewhere, | usettreninology that best suits the
discussion at that time and place. The powerrgjuage is evident in the seemingly
simple issue of words and reality of its inheremmplexities.

When discussing or referencing the language, theséerm Anishinaabemowin
unless it is important to note how the universatydled their course. As the language
programs evolved, the manner in which they disalifise language also developed.
Chippewa courses became Ojibwe classes. Somtutiwsis label the language as
Ojibwa or Ojibwe. | use the term Anishinaabemot&tause it transcends the dialect
debates that often dissect and separate peoplé&siandings of the language.
Anishinaabemowin reflects the belief that OldesteEldoes not care what your accent or
dialect is as long as you learn the language anmdramicate withther/himthrough the
language.

Today, scholars who work with language recognizg iths a central element of
the human experience. Language is often a defituitgral characteristic of groups and
is immensely powerful. A language offers insigitbia particular epistemological
understanding of the world. It can influence dwughts and understandings of the

world around us and explain how we fit into our coumities. Our sense of self and our



relationships with others can be informed by lamgguaWe are influenced by it and we
negotiate relationships through the language.

In the fields of linguistics and linguistic anthapgy, the wonder and potential
that a language holds is immeasurable. Scholarsingpwith Indigenous languages are
particularly aware of the knowledge embedded withamlanguage and the expansive
complexities contained in them and their existenogividuals involved in language
revitalization often discuss the power of knowihgit language and its vast connections
to other areas of life: spirituality, identity shory, culture, and knowledge. Historians,
however, have largely glossed over the role ofgadous languages in the past. A few
scholars have incorporated language elementshetowork but these intuitive
individuals are sparse in the entirety of the listd field. At this date, | am not aware of
a graduate program in history that requires studentrking on Native American or
Indigenous history to have competency in the Ingloges language of their historical
focus.

Some scholars will argue that the opportunitiee&on Indigenous languages are
not available. Others claim that since the hisanecords are more often than not
written in European languages that it is not neangs® learn Indigenous languages.
Usually, there is not a prohibition of studentsndpiheir language competencies in
Indigenous languages but the responsibility to gaiproval, support and orchestrate the
process generally falls to the student. Theredeas some recent success in gaining
recognition of Indigenous languages and its impmgan academic training. In 2010,

Alfred Metallic defended his Ph.D. dissertatiorhia Indigenous language Mi'gmaw.



The dissertation was also written in the languhgdeark University became the first
Canadian postsecondary institution to allow a lagguother than English or French in
graduate work when he defended.

These steps are encouraging and one can onlypatéichat more scholars and
programs will be supportive of similar incorporatiof Indigenous languages in
academia. Atthe same time, there needs to be imaygooration of Indigenous
languages in Indigenous history. Since the 19(M@se has been an awakening in the
discipline to be more aware of “othering” and segkio incorporate Native American
perspective, voices, and understanding. These®Hoe positive steps in the right
direction. | contend that the next step is to rpooate Indigenous languages not only in
the texts but also in scholarly analysis. The vast difference between understanding
an Indigenous perspective through English and wtaleding an Indigenous perspective
through its Indigenous language.

Accomplishing this task will be arduous, complexia process of personal
growth. | find comfort in attempting to liveMino Maadiziwin healthy way or good
way of life. The journey oMino Maadiziwinis individual and collective. Every
individual is on their own journey full of challeeg and joys. Living the good and
healthy life requires balancing one’s relationshith different beings, the world around
oneself and physical, mental, emotional, and sgiftiaspects of life. The community is
intricately connected to a persoitvno Maadiziwin They provide counsel,

encouragement, support, knowledge, and guidance.

% Sandra McLean, “PhD Student Defends Thesis in Méw Language, a York FirstYFile,
November 24, 201Mttp://www.yorku.ca/yfile/archive/index.asp?Articl&#5936 (accessed December 12,

2013).
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This dissertation is an innovative attempt to bagshinaabemowin into the
conversation and to refocus history in relatioeats. The potential for understanding
history through a language lens, as | am suggessimgw conceptual ground with socio-
cultural linguistic potential that has largely beeyglected and ignored by historians.
What | am advocating is the creation and produatilanguage histories, especially
when it comes to Indigenous history. Linguisti¢heapologists have produced works
most similar to the idea of languages histories Isaiggesting, but the discipline of
history needs to embrace and produce languageibsts well.

This dissertation is an ethnographic history ofshmaabemowin language
course offerings and programs at three higher eauned institutions: Bemidji State
University, University of Michigan, and Central Migan University. At the center of
this dissertation is the conceptual framework afedt Elder, which will be defined and
examined further in chapter two. Oldest Elder é®astruct used to help non-Native
people understand how Native people think aboutathguage. While Oldest Elder is
not a historical actor the way historians normatinceptualize individuals, the
understanding of Oldest Elder by those working whiga language played a significant
role in the development of the programs. The ara@nd case studies are written with
Oldest Elder as an active agent because that isrdiwduals in the community
understood and continue to understand the languBlige.Oldest Elder framework
situates these language programs in relationalsterhereby their success and challenges
are largely determined by the quality of the rellaships between the different
individuals and groups involved. Throughout th&tdry of these programs, issues of
power, representation, and the influences of aleggs are important influences that shift
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and shape relationships with Oldest Elder. | cedosxamine these institutions because
of their notoriety in Anishinaabemowin languageclgs and because of their long
histories with the Anishinaabeg.

Bemidji State University was the first universitydffer classes in
Anishinaabemowin in 1969. The University of Michigdeveloped a strong language
program with multiple fluent speakers and a cobbdtudents despite troubling
relationships between the university and Americahans. Central Michigan University
has established a formal relationship with the Imeaging Saginaw Chippewa Indian
Tribe because of the university’s history and amndid use of an American Indian mascot
and nickname, the “Chippewas.” However, theirtrefeship with Oldest Elder, from the
university's perspective, is dependent on the racke. In reality, Oldest Elder’s
presence on campus has existed independent oickreame and stems from his/her
relationship with advocates and allies. Each @ogand university has faced issues
shared by others engaged in institutional languagéalization efforts. By shifting the
conversation from language loss to relationshigkraniprocity, perhaps there can be
clearer communication in such future programs.h&es individuals searching for a
relationship with Oldest Elder can understand &mgliage throughim/herand find
comfort in that connectionS/hecould potentially help them to continue learning
Anishinaabemowin.

The historical significance of this dissertatiorthat it offers a fresh conceptual
framework for thinking about language, but it césoae applied to thinking about
American Indian history in general. Oldest Eldeaiframework more in line with an
Indigenous paradigm of history. This dissertationtributes to existing literature on the
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impact of American Indian boarding schools andliémguage struggles that American
Indian peoples have been engaged in for generatibing chapters examine traditionally
western institutions and the creation of linguislliz shared space where Oldest Elder has
always stood but was unrecognized by the academicstneam. The different case
studies connect the histories of contested spacdebcommunities, educational
relationships, representation of American Indiamgl the different ways that
relationships between American Indians and nonalmsihave been negotiated in public
institutions over time.

This dissertation is built upon a combinatiorsoifiolarship with as many varied
connections as Oldest Elder has to different aséafe. The scholarship includes works
from the fields of history, linguistic anthropolaggnd American Indian or Indigenous
studies. While originating from different discipéis, the relevant scholarship shares an
interest in issues of indigeneity and the role thaguage plays in the past and the
present for Indigenous peoples. The most inflagmtorks in this dissertation
incorporate the language, center the researchlatoreships, and embrace the
complexities of Indigenous research. Language@mites worldview, understanding,
and culture. Incorporating language as an impoftane in the past provides greater
illumination on how American Indian and non-Indi@hationships were negotiated or
conceptualized.

Historical works such as James Merreliito the American Woods: Negotiations
on the Pennsylvania Frontieoffer examples of how language can be a focas in
historical narrative. His work examines the “gdvibeens” on the Pennsylvania frontier
and addresses questions of language acquisititrabsiators, the negotiation of
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“friendships” between individuals and groups anovipdes an example of how influential
language and relationships have been in the histofynerican Indian and white
relationships. In 2007, Theresa M. Schentkiliam W. Warren: The Life, Letters and
Time of an Ojibwe Leadgrovided a biography of William Warren, an Ojibwe
interpreter. Her work provides insight into thetbry and lives of Anishinaabeg
translators, incorporating an awareness of languageople’s lives. Michael David
McNally’s work Ojibwe Singers: Hymns, Grief, and a Native Cultur&lotion
examines the translation of religious hymns intashmaabemowin and the intersection
between spirituality, music, and language. Moghefacademic works that incorporate
Anishinaabemowin in their works and analysis aossfdisciplinary in nature.

In recent years, there has been a resurgencesoésttin Anishinaabeg historical
figures and their writings in Anishinaabemowin @rficular. New editions and edited
collections of the writings of Simon Pokagon andeJdohnston Schoolcraft were
published in 2008 and 20f1Historians, literary scholars, and those involired
American Indian studies have re-examined their woiKistorian Theodore Karamanski
examined and reproduced Andrew Blackbiddistory of the Ottawa and Chippewa
Indians of Michigan In the past twenty years, interest in thesehsdl figures has
increased and the role of language has increasiegy discussed.

Today, there are few historians who are centrajiZinishinaabemowin in their
work. In 2006, Heidi Bohaker wrote a promisingcetin theWilliam and Mary

Quarterly entitled ““Nindoodemag”: The Significance of Algguian Kinship Networks

* Jane Johnston Schoolcrafhe Sound the Stars Make Rushing Through the Bhkg:Writings of
Jane Johnston Schoolcrafidited by Robert Dale Parker, (Philadelphia: @nsity of Pennsylvania
Press, 2008.)
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in the Eastern Great Lakes Region, 1600-1701.kelnarticle, she examines the
“inscribed images of icons and symbols on sacreallsctreaty documents, ceremonial
and everyday objects.”She argues that the limitations many historiacs fvhile
working on Anishinaabeg history “can be more chedhliminated when scholars
become familiar with Anishinaabe communicative ficas.”® Her article encourages
and supports the use of Anishinaabeg oral traditeorguage, and cultural constructs
understood through communicative practices to batiderstanding Anishinaabeg
history.

The closest works that consider the history of atlanal policies and
Anishinaabemowin in the twentieth and twenty-fashtury are the works on the
boarding school movements. In regards to fededibh educational policies, David
Wallace AdamsEducation for Extinction: American Indians and @earding School
ExperienceMyriam Vuckovic'sVoices from Haskell: Indian Studies Between Two
Worlds, 1884-192&. Tsianina Lomawaima’'$hey Called it Prairie Light: the Story of
Chilocco Indian SchookndLomawaima and Teresa McCarty’Bo Remain arindian™:
Lessons in Democracy from a Century of Native AcaarEducatiorprovide an
understanding of the boarding school experien@dl iits complexities. Brenda Child’s
Boarding School Seasons: American Indian Famili#800-1940 Adam Fortunate
Eagle’sPipestone: My Life in an Indian Boarding Schaald Basil H. Johnstonladian
School Daygrovide Anishinaabeg experiences, both positiversghtive, in Canadian

and American boarding schools. Teresa McCaitgisguage Planning and Policy in

® Heidi Bohaker, “Nindoodemag”: The SignificanceAlgonquian Kinship Networks in Eastern
Great Lakes Region, 1600-170William and Mary Quarterly63, no. 1 (2006): 30.

% Ibid.
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Native America: History, Theory, Praxadfers a historical overview of the policies and
practices towards Indigenous languages in the Ji8tates.

Linguistics and Linguistic Anthropologists have radstantial influence on this
work as well. Roger Spielman™¢ou’re So Fat!: Exploring Ojibwe Discoursdgraws
upon conversation analysis and linguistic discoarsaysis to explore Anishinaabeg
ways of thinking and doing. His focus on the iat#ions of language-use and the
connections between language and people partndrsheiidea of Oldest Elder well.
Keith Basso’s work with the Western Apache on pla@king, language, and stories
helps reinforce the importance of relationshipsveen people, place, and langudge.
His work was groundbreaking in 1996 and helps suolsalavigate and articulate these
linguistic but also human connections. K. Davidrt$an’s work,When Languages Die
draws attention to the types of knowledge founthadigenous languages around the
world. These similar areas of knowledge are eméedad Anishinaabemowin and the
wisdom of Oldest Elder.

The incorporation and presence of Indigenous laggura historical works is still
developing in today’s academic literature. Antlologists, literary scholars, and
linguistic anthropologists are leading the wayhis regard. The closest works that
resemble this dissertation are found in the wankhese fields. In 2006, Melissa A.
Rinehart wrote her dissertatiajami Indian Language Shift and Recovery Volumia 1
partial fulfillment for her Doctorate of Philosoplythe Department of Anthropology at

Michigan State University. Her research followsagectory similar to that of this

" Keith BassoWisdom Sits in Places: Landscape and Language ArimnWestern Apache
(Albugquerque: University of New Mexico Press, 1296
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dissertation by exploring the historical langualg#ts of the Miami community and
examining the forces behind the changes. She egMiami language shifts from pre-
history to current day revitalization efforts. Stencludes that while many societal
forces impacted language survival in the commurtity,responsibility also lies with
individual Miami people. The language shift, shi&eg, “was both intentional and
conditional ®

Barbara Meek’s workiWe Are Our Language: An Ethnography of Language
Revitalization in a Northern Athabaskan Commuraplores efforts to revitalize the
Kaska language in the Yukon Territory of Canadhe 8ffers a framework of
sociolinguistic disjuncture through which one maydy language revitalization. In her
work, she considers the colonial history of langubgt then examines the interplay
between language ideologies, identity, and “thetimalent ways in which endangered
languages are being performed, contextualizedjraadined.® Mindy Morgan’s work
with the Fort Belknap Indian Community examinesidgethous language literacy and
how the changes in a community are sometimes cdastte way in which a language is
used, such as the production and use of Englighikege documents within a reservation
system’ Morgan'’s ethnohistorical scholarship is anottierilar example of language

history, like this dissertation.

8 Melissa A. Rinehart, “Miami Indian Language Shaiftd Recovery” (PhD diss., Michigan State
University, 2006), 4-5.

° Barbara MeekWe Are Our Language: An Ethnography of Languagét&eation in a
Northern Athabaskan Communiffjucson: University of Arizona, 2012), xxii.

2 Mindy J. MorganThe Bearer of This Letter: Language Ideologiegeriaicy Practices, and the
Fort Belknap Indian CommunifiLincoln: University of Nebraska Press, 2009), 10
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The theoretical underpinnings of this dissertatiom built upon conversations of
power, “othering,” cultural understanding, and thiationships between language and
worldview. The history of European and Americana@gptualization and treatment of
Indigenous languages is one of power struggles'@heéring.” The French theorist
Michel Foucault, addressed issues of power, knogydednd discourse in his scholarship.
His work emphasized the role that power relatiomgehin all social interactions,
including the creation, maintenance, and reprodnaif discoursé’ The creation of
Indigenous language programs in traditionally westestitutions upsets the historically
unequal power relationships between educationatutisns and Indigenous peoples.
These programs also fracture the hold on linguggisce previously dominated by
European-based languages. Attempts to createlaludtivese language programs are
efforts to redistribute the linguistic space withigher educational institutions,
renegotiate power relations between western anddndus knowledge, and recognize
the uniqueness of indigenous languages withouEtath” Indigenous peoples.

Edward Said is one of the most prominent schotaegitiress the issue of
“othering.” He argued that the Western world hithdough discourse, conceptualized
and created two worlds and through this dichotaimgy came to understand the orient as
something separate, different and alien from tbein world*? Historian Robert
Berkhofer Jr. examined this process of “otheringthe field of American Indian history

in his 1978 workWhite Man’s Indian: Images of the American Indiaom Columbus

™ Michel FoucaultThe Order of Thinggdrans. Alan Sheridan (New York: Vintage, 1973).;
Michel Foucault,The Archeology of Knowledge: The Discourse on Lagg trans. A. M. Sheridan (New
York: Pantheon, 1972).

12 Edward SaidQrientalism (New York: Pantheon Books, 1978).
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to the Present Subsequent scholars such as Philip Deloria,ugéhg Kilpatrick, and
others have explored the ways in which imaginedidn-ness” has been appropriated
and used in media, political demonstrations, amiagroups such as fraternal
organizations and honorary societés.

Quite often these representations of American mgeople have been
constructed through discourses of racial supeyiariid otherness. Anthropologists
Edward Sapir and Benjamin Whorf most notably comicated to the world the idea that
languages help shape the way an individual undetstand perceives their reality. In
1929, Sapir wrote that

It is an illusion to think that we can understahd significant outlines of a culture

through sheer observation and without the guiddefinguistic symbolism

which makes these outlines significant and intddlgyto society...Language is a

guide to ‘social reality’...The fact of the matterteat the ‘real world’ is to a large

extent unconsciously built up on the language katfithe groug?
Scholars intensely argue over the degree to whlahguage influences one’s
worldview, but they generally agree that therenisrdluence and relationship between
the languages one speaks and one’s worldview. nflerstand different cultural
perspectives, language must be part of the convansa

This auto-ethnohistorical study incorporates lamgguiato the historical narrative
of Anishinaabemowin language programs through tlaaéwork of Oldest Elder. In

many ways, this research began before | was camslgiaware of the project. As a non-

Native individual studying history and anthropologyy initial approach to

13 philip Deloria,Playing Indian(New Haven: Yale University Press, 1998); Jacguel
Kilpatrick, Celluloid Indians: Native Americans and Filfnincoln: University of Nebraska Press, 1999).

14 Edward Sapir, “The Status of Linguistics as a Smég”’ Languages, no. 4 (December 1929):
209.
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Anishinaabeg culture followed a more standard egheqghical approach where one tries
to maintain a degree of objectivity. As | develdpey relationship with the language
and the community, this objectivity was replacethveionnections built on shared
experiences as a fellow second language learn@s dissertation is an auto-
ethnographic work in that | explore my own relasbips and experiences within the
history of Anishinaabemowin language programs dandjgles. | examine how my own
experiences and relationships with the individiralelved are impacted by these
histories and how they play a part in the contindedelopment of the programs. A
growing number of scholars, such as Malinda Mayrmwery, are producing auto-
ethnographies and drawing upon Ciritical Indigeni@asearch Methodologies (CIRM).

Professor of Indigenous Education and Justice, BMWeKinley Jones Brayboy,
and others have published extensively on the reatiamof scholarship by Indigenous
scholars. CIRM resists the western positivist usidading of the world and embraces
“multisensory listening” which has been centralrtdigenous knowledge, ways of
learning and conducting research for centuriesltis&nsory listening involves the ears,
the eyes, the nose, and the gut. Brayboy exphaiagisten to our gut...we listen to what
the old mountains and the wily coyotes care toeshath us.*® Understanding Oldest
Elder and his/her history in these educationaltutsdns requires multisensory research
and awareness. In an effort to draw upon CIRMis work, | have focused this

research more on “doing right” than “being right.’A central aspect of CIRM is

15 Bryan McKinley Jones Brayboy et al., “Reclaiminghlarship: Critical Indigenous Research
Methodologies,” irQualitative Research: An Introduction to Methodsl Designseds. Stephen D.
Lapan, MaryLynn T. Quartaroli, and Frances Juliarfr (San Francisco: Jossey-Bass, 2012), 440.

18 1bid., 448.
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grounding one’s research in the community and 8iring the research around the
process to “understand the complexity, resiliecoatradiction, and self-determination
of these communities” and “driven by a desire twseommunity interests (as defined
by the communities themselves).”

An Indigenous research methodology, CIRM, is adideology and identity.
Indigenous scholar Shawn Wilson explains that obelgef in reality, thoughts on that
reality, application of those thoughts and set ofals—“ontology, epistemology,
methodology, and axiology—go together to make aaeh paradigm*® Relationships
are at the heart of an Indigenous research metbggtoéverything is relational. A
researcher with an Indigenous research paradigoeces“all forms of life as being
related and interconnected” and conducts “all astiand interactions in a spirit of
kindness and honesty; compassibhThe search for knowledge is experiential and
relational since knowledge is not an entity to beamed but rather a shared experience
with one’s relations and community.

Researchers living an Indigenous methodology ®tttegmselves in their
research. Kathy Absolon and Cam Willet explairt,th@ne of the most fundamental
principles of Aboriginal research methodology is tlecessity for the researcher to locate

f.QO

himself or hersel They argue that “the only thing we can write abaith authority

17 bid., 430.

18 Shawn Wilson, “What is an Indigenous Research bigttogy?” Canadian Journal of Native
Education25, no. 2 (2001): 175.

9 Shawn Wilson, “What is an Indigenist Research éigra?” Canadian Journal of Native
Education30, no 2 (2007): 195. In 2004, the Internatidndigenous Graduate Institute wrote the
Proposal to Host Universities. Shawn Wilson adadatéist from this document and the writings ofeath
Indigenous scholars which outlines the principlearolndigenist research methodology
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is our experiences and ourselvés.In situating oneself in the research and thearese
process, one also contemplates one’s relationshtphgheir community, their relatives,
and home space.
My approach to knowledge follows what K. LaianaMjaalls a serendipity
method of research. In this approach, the researchers engage
the phenomenological world and recognize, in thpeeence, answers to
guestions previously unformulated in any formal wayecognition of answers
among the body of one’s experience, with or witHmeing guided there by
previously formulated questions, represents a rpassive endeavor thereby
removing the responsibility from the researchereiogaging in active efforts to
make a ‘discovery.’ In the serendipity approack, dhency must be assigned to
the knowledge itself. It is the knowledge thatasponsible for revealing itself to
the researcher. This is not luck nor is it a lggsrous approach. The researcher
must work to be in a position to receive the knalgke at the point of revelatidi.
Taking a serendipitous approach to research rexjameccknowledgement that, as
the researcher, one learns what one is exposedlto@ what one wishes to learn.
Knowledge reveals itself to a specific person gpacific time and a specific place.
Following a holistic methodology means doing mdrvantincorporating Indigenous
perspectives into one’s research. A holistic maétthagy requires listening with more
than your ears and seeing with more than your eyes.

The works of Linda Tuhiwai Smith, Shawn Wilson,Aorn Archibald, Julie

Cruikshank, Barbara Meek and Keith Basso heavilyémced my methodology as |

2 Kathy Absolon and Cam Willett, “Putting Ourselfesrward: Location in Aboriginal
Research,” irResearch as Resistanagls. Leslie Brown and Susan Strega (Toronto:a@ian Scholars
Press, 2005), 97.

2 Ipid.

22 K. Laiana Wong, “Hawaiian Methodologies of Inditiea: Pointless vs. Pointless,” @ritical
Qualitative Research in Second Language Studiggnéy and Advocagced. Kathryn Anne Davis
(Charlotte: Information Age Publishing, 2011), 1620.

2 bid., 166.
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worked on this dissertation. Recent scholarshap iticorporates Anishinaabemowin and
the knowledge embedded in the language was exoafliiidelpful. Kathleen Absolon
(Minogiizhigokwe)’'sKaandossiwin: How We Come to Knpvovided an example of
the diversity of Indigenous methodologies embedddbe language and how an
Anishinaabe methodology can shape one’s scholardhpse scholars and others
engaged in similar works are making strides to tbegpe and reclaim academic
scholarship for Indigenous peoples. The narratfénishinaabemowin language
programs at higher educational institutions areataes of decolonization efforts.
CIRM, by being situated in Indigenous communitied &édigenous worldviews, is
inherently anticolonial and seeks to contributa¢ademic scholarship but also create
space for Indigenous ways of knowing. These laggudasses sought similar ends by
making room for an Indigenous language in westestitutions.

This ethnohistorical study uses oral historiesyersity records, archival
materials, and newspapers to demonstrate thatitoesses and challenges of
Anishinaabemowin language programs are largelyémited by the nature and quality of
relationships present at the institutions. Thesgces also illuminate the absence or
presence of opportunities for connections to beewaith Oldest Elder. For this study, |
conducted over twenty-three formal interviews witbmbers of the different academic
and Anishinaabemowin communities. This number cm¢seflect the additional time
spent with community members at gatherings, funstiand social events.

All of the individuals that | interviewed have soikiad of a relationship to the
language programs examined in this dissertatidns 3tudy is about relationships
between individuals, communities, and the languagehow each person has a
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connection with Oldest Elder and others. Futuresttgpments of this research may
include the voices of more individuals involvedimse connections. There are speakers,
teachers, and learners that could not be reachietieoviewed during this stage that

could add new insights, perspectives, and accairitee development of these language
programs in future research.

The selection of individuals for interviews formieda serendipitous manner.
Many of the initial interviews were conducted witidlividuals with whom | already had
an existing relationship. Interviewees recommendedy of the other individuals
involved in this research and, as anyone who hakeglan Native communities knows,
relationships and connections are key in the conmiyiuin addition to the formal
interviews conducted with individuals, informal atings, language circles, and
conversations also informed this research, my kadgé of the language, and the
concept of Oldest Elder. These informal interatdigave me courage to continue doing
the research and support for the concept of Oletgtr. All interviewees were asked for
permission to record their interviews and providedsent for the use of their name or
pseudonym in the research. Most interviews wenglgoted in person at a location of
the interviewees’ preference. A few select intewws were conducted over the phone
when it was impossible to meet in person.

All together, the interviews | conducted totaleeothirty hours of audio
interviews. The audio files and the transcriptiohthe interviews are in my possession.
The interviews with fluent first language Anishibaanowin speakers are especially
helpful in articulating the concept of Oldest Elée&d making the connections between
the language and life. While the interviews in@ddn this research do not represent all
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the members in the Anishinaabeg community, thegakkow relationships played and
continue to play a central role in Anishinaabemoreivitalization efforts, especially at
higher educational institutions.

In addition to interviews, | also drew upon archigacuments and materials at
each of the universities: Bemidji State Universliypiversity of Michigan, and Central
Michigan University. At each university, | examththe department, college, and
university documents available that might includi@imation on the formation of the
courses, the relationship with Anishinaabeg peapid,the general tenor of relationships
on the campus with Indigenous peoples. Sometihesetwere institutional documents,
such as those of the academic senate, and othes tiray were personal papers of
administrators. Because many of these documefatisedfthe dates of course approvals
or petitions for adoption but lacked personal i&ftns on the courses, | also turned to
the institution’s student newspapers. These neiides revealed a sense of the
relationships present on campus during particaleidents and student understandings
about Anishinaabeg topics. Individuals and intemees at the different institutions
sometimes provided me with additional documentshootsed in the university archives.
As an Indigenist ethnohistory, this dissertatiorrkgao bring the voices of the
community and the documents of the institution®tbgr to tell a narrative of the
relationships at play in the development of Anisfalpemowin language programs.

The organization of this dissertation familiarizies reader with the framework of
Oldest Elder and then proceeds to examine the &yegprograms as individual case
studies. The first chapter outlines the framewafr®ldest Elder and addresses the
historical relationships that Oldest Elder has eadwvith non-speakers and community
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members. The chapter considers the connectiomgebatAnishinaabemowin and the
worldview of the language. It argues that the lage is a living entity with spiritual,
historical, emotional, and cultural elements, samib that of an elder in the Native
community. Central to Oldest Elder is the ideaabhtionality and emphasis on
relationships between individuals, individuals d@mel community as a whole, and
relationships between individuals and the langutsgdf. Successful programs are those
that make room for and connections with Oldest Etsemultiple levels.

The first case study is the language program ati@e8tate University in
Bemidji, Minnesota. Located in the middle of thedRLake Band of Chippewa, Leech
Lake Band of Ojibwe, and White Earth Band of OjipBemidji State University was
the first higher educational institution to offejilve language courses in the United
States. The courses began with adjunct classE36®. Today, BSU offers courses in
Ojibwe culture, language, and oral literature. fEh@re majors and minors in Ojibwe and
students can earn a certificate in instruction ph@e. Oshkaabewis Native Journdhe
only academic journal of the Ojibwe language, sthih 1979 at BSU and is housed and
published by the university. Recently, the busseesn the town of Bemidji have
partnered with the university by posting signsgovducts, restrooms, parking spots, and
others in English and Ojibwe. This fusion of Ojdand English in common everyday
places has gained national attention. Despitedhéicted and tense relationships that
persist in the area between Native and non-Nataples, allies in the community, and
university have worked with speakers and thoseested in the language to create a
space for Oldest Elder. The degree of support fbi@s has helped negotiate and
support these relationships to build the prograBSit.
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The second case study at University of Michigamspgao chapters: three and
four. Chapter three examines the early forcesraladionships leading up to the hiring of
a fluent language speaker. The tense relatiorstipeen minority students, including
Native American students, and the university pkagentral role in this portion of the
narrative. One can imagine Oldest Elder listenwating, and watching the political
conversations at the university during these ye@isapter four examines the creation,
development, and evolution of the language progratrthis point, relationships with
Oldest Elder are officially developing on campusd &etween individuals. Those
relationships would strengthen and then weakery, tonbe strengthened again.

Prior to the spring of 2013, the University of Migan had developed a reputation
in the language community for being one of the ilkg@dnishinaabemowin programs.
They had two fluent language speakers and a sdangdage learner faculty member
working together to create standardized curriculuxs.active members of the local
communities, students in their courses were formatationships with Oldest Elder
through the language and the culturehe$¢und academic space at the university during
these years and developed a strong presence. ,Tamt@jluent speaker remains at the
university. Chapter four examines the historyhaf University of Michigan’s
Anishinaabemowin language program waxing and wademending on the relationships
in the program and in the university.

The fifth chapter and sixth chapters look at anofintegram located in Michigan:
Central Michigan University. CMU’s “unique relatiship” with the neighboring
Saginaw Chippewa Indian Tribe and its historica akthe nickname and mascot
“Chippewas” presents an interesting case studyougdhout the university’'s
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controversial relationship over the nickname amdineaship with the tribe, Oldest Elder
has been overshadowed and under-supported. BheHapter examines the evolving
relationship between the university and tribe diiermascot and nickname.

Chapter six explores the unending work of a smative American community
at the university and their allies have laboretirtd space for Oldest Elder. They face a
constant struggle. The university and nicknamémexcommittees’ arguments that the
nickname is the force behind Native American prograng at CMU falls flat because
Native people and non-Native allies worked to etitiae community before the
nickname took center stage at the university. @/fheir language program began as an
attempt to provide bilingual/bicultural training édlucators, it has recently been reduced
from a minor to a certification program within theiversity systemi? The relationships
with Oldest Elder on paper do not match the dagiap+elationships or lack thereof at
the university. The relationships they do developcreated by the dedication and
efforts her kin invest in the community despite timéversity’s history.

The concluding chapter examines the intricate coimmes between the three
universities examined, the individuals involvedheir language programs, and the
connections between people mentioned in this datsem that extend beyond their
associated academic community. An examinatioreasgnal relationships with Oldest
Elder and Anishinaabemowin reveals the centralefdhat relationships hold in people’s
personal journeys. As individuals struggled andked to foster a relationship with

Oldest Elder at these institutions, they were oftennected to the language through

24 Other programs were also altered to become pahieofertificate program in Cultural and
Global Studies. The certificates available ar&fiican and African Diaspora Studies, American brdi
Studies, Cultural Competency, East Asian Studiaspiean Studies, Latin American and Latino Studies,
and Middle East and Islamic Studies.
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personal relationships, encouraged by community Inees) and motivated by a drive to
connect with their Anishinaabeg identity and thpspple’s past. They were driven to
forge connections with Oldest Elder. These langyaggrams are critical and serve an
important purpose but the real force is Oldest Eddde ands/helives among the
people.

The significance of this dissertation is that ibaestrates the critical importance
of understanding language revitalization in termsetationships and of conceptualizing
the language as a living being. It emphasize$isterical and present day importance of
alliances and partnerships between communitiesatidunal institutions, and academics
in the struggle to create shared linguistic andgedous spaces. The successful inclusion
and unification between Anishinaabeg relationalarsthndings and participation within
educational spaces allows these programs to suatedi@éring these language
opportunities. | suggest that the concept of thae& Elder might help those interested
in Anishinaabemowin as they work to learn and heddanguage. Like my grandmother,
Oldest Elder remains present among Anishinaabeglggavhenever Anishinaabemowin

is spoken and the people can feislherpresence.
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CHAPTER 2
ZEZIIKIZIT KCHINCHINAABE AND RELATIONALITY

It is Thursday night and | am headed to the Nokdd@ater in Okemos,
Michigan. Michigan State University is just dowretroad in East Lansing. Each week
the center hosts a language table open to anyestezt individuals and Oldest Elder is
always present at these gatherings. A group @frelgrimarily from the East Lansing
area, but also from around the state, regularlgegab practice, share, and teach their
first language with others. Many of the eldergiorally come from Wikwemikong on
Manitoulin Island, Ontario. Wikwemikong is an udeel reserve and for many of these
elders, Anishinaabemowin is their first language.

| use the cultural term Anishinaabemowin becaugsiitscends the dialect debate
between Ojibwe, Potawatomi, Odawa, and otfer&nishinaabemowin translates into
English as the sounds the good people make;heisainguage of the people. According
to a December 2011 Census Report on Native NorthrAsan languages spoken at home
between 2006-2010, Ojibwa is among the top tendaggs reported with an estimated
8,371 speakerS. Whether the census separated Odawa, PotawatothDjibwe/Ojibwa
is unclear. The numbers of speakers in MichigahMimnesota are much more
disheartening. Unofficial estimates by communigmbers suggest there are fewer than
1,000 speakers of Anishinaabemowin in Minnesotaeagsh fewer in Michigan with less

than one hundred. What is known is that these eusndre declining each year and the

% Many indigenous communities often find themseleregaged in “dialect debates” when they
engage in language revitalization. Issues of whiekect to teach and learn, who to learn from, tayicg
to establish the revitalization in a larger acadediscourse often pulls apart the community. lictlials
feel torn between wanting to learn the “right” éiatl instead of focusing on learning a dialect.

% Julie Stevens and Tiffany Julian, “Native North &nean Languages Spoken at Home in the
United States and Puerto Rico: 2006-20105’Census Burealbecember 2011.
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language is threatened. It is imperative that gemerations build relationships with the
language. The presence of Oldest Elder is depé¢ethe maintenance and continued
formation of relationships between speakers andbiiguage. These relationships are
the responsible for increasing Oldest Elder’s preseand strength. While the
Anishinaabeg Oldest Elder is better off than sothemlanguages, its presence is still
endangered. Anishinaabemowin classes and langiratgs seek to build new
relationships and rekindle and nurture existingsone

As | pull into a small parking lot, | see some etdealking towards the brightly
painted building. Itis a decent size buildinghnétn entry way and two large rooms on
either side. Visitors walk into the building an@ gurrounded by written resources on
American Indian people and gift shop items. Asutkomy car and start to walk towards
the building, | might greet another attendee vithin, Aniish inaaHi, how are you)?
Depending on how early we all are, people are hstadking, catching up on the latest
news, and joking with each other in small groupdewvaiting for the doors to be
opened. Sometimes, after a good rain comes thrihggarea, we might even run from
our cars to the building to escape the mosquitis.would laugh and tease each other
whenzagime(mosquitos) swarm some individuals more than sther

Once inside, the language circle is usually in oithe large rooms. People bring
snacks and there is coffee or tea available. @eecourse of an hour or two, the elders
and fluent speakers lead the group over new wpttsses, and ways to speak the
language. When a word arises that an elder disagvéh or feels has been
mistranslated, the group of speakers in the roogmhbdiscussing the word or concept
together in the language. It is a wonderful exgreze to listen and observe as they
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remember stories where the word would apply ansedishow people would say it back
home. To reach an agreement on a particular wopthiase, they draw on their own
experiences, memories, and understanding of thdsaand share them with the entire
table. More often than not, these conversatioasvarked with jokes, laughter, stories,
and additional knowledge of when a person usesvamé over another for a different
situation. The entire language table gatherirggerserally filled with laughter, teasing,
stories, and explanations as we learn and shatariggage. As we go around the table,
taking turns speaking the words out loud, therefiseling of camaraderie and happiness
that comes over the group. You know that throdnghlanguage everyone is connecting
with Oldest Elder and Béis present in the room. When the language tainelades

and people start to leave the building togethaes, ot uncommon to hear someone
express that theyeally needed this tonighbhow good it feels to be there, and how it
heals the soul.

Whether attending a formal language table gathearsgnall circle of language
learners or a group of friends who practice togetbiethe fun of it, similar sentiments
are present. Practicing and learning the langbaiggs a kind of peace to people,
rekindles the soul, and renews connections betweenples, cultures, communities, and
identities. It is a medicine for the soul in tlaare way that a hug from a grandparent or
guidance from an elder might be soothing. Overytaas that | have been engaged in
learning Anishinaabemowin and working with othetiinduals seeking a relationship
with the language, | have come to recognize Anedliemowin through an Indigenous
perspective as an Oldest Elder and language lepasithe development of relationships.
The connections and relationships between languadfere, history, kinship, and
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worldview are the heart of Oldest Elder. Befomglaage revitalization programs can be
examined through an understanding of Oldest Etlese connections and relationships
require examination. This chapter explores thieikht facets of Oldest Elder and how
s/heshapes the relationships Anishinaabeg peoplesvadiveéhe language. Central to
this undertaking is viewing language dmd/herhistory relationally.

While the term relationality appears simple enoupgis,a complex and unique
epistemological understanding of oneself and tmeaanding world. Research and
scholarship on language has historically been cotedun the Western tradition where
the responsibility of knowledge rests on the indipal researcher. The individual seeks
out knowledge, acquires it, and then possesséqibwledge becomes a “thing” that can
be possessed, owned, and controlled. An Indigepatsligm approaches research from
the standpoint that knowledge is its own being.

Knowledge is always shared because it is not adthihat exists but rather
wisdom shared in relationships. Wisdom comesgeraon because it was shared with
them and they in turn, have a responsibility tarstthat knowledge with others.
Receiving knowledge also means accepting the resgpbty to honor the giver of
knowledge, the knowledge itself, and to give baxckthers with the knowledge. In an
Indigenous paradigm, knowledge does not exist detsf relationships because nothing
exists outside of relationships.Relational knowledge means understanding sees the
world in terms of relationships, reciprocity, inidependence, and inter-relatedness. It

goes beyond the idea that people are connectecklatdd. It is knowing oneself as a

2" Wilson, “Indigenous Research Methodology,” 177.
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synthesis of life and seeing and experiencing tbedaas living embodiment of these
interdependencies and connections.

One’s very identity is composed of relationshipisdigenous scholar Shawn
Wilson explains this understanding: “Rather thewing ourselves as beimg
relationship with other people or things, ame the relationships that we hold and are part
of.”?® Instead of seeing people as something sepamtedneself, one understands
others by the connections between oneself ang#rabn. The focus and process of
research changes from an individual process teed Jiembodied, and internalized
understanding of the world and the knowledge asitelationships.

Dr. Brian Yazzie Burkhart, professor of Americanlibm Studies at California
State University, Northridge, explores the diffeves between American Indian
philosophy and traditional western philosophy is Works. He provides one of the
clearest distinctions between the two philosophieexamining Descartes’s statement
Cogito, Ergo Sum, | think therefore | am. Nativelpsophy, he explains, is based on the
principle “We are therefore | anf It is through the collective relationships thaeo
exists. The primacy of the individual in a relati philosophy is negated by the fact that
the individual only exists because of the relatiops and existence of others. “I must
account for all that | see, but also all that yea and all that has been seen by others,”

Burkhart explaing® Relational knowledge and worldview sees the cotioes rather

% Shawn WilsonResearch is Ceremony: Indigenous Research Meft®dsk Point: Fernwood
Publishers, 2008), 80.

2 Brian Yazzie Burkhart, “What Coyote and Thales Caach Us: An Outline of American
Indian Epistemology,” ilkmerican Indian Thought: Philosophical Essaysd. Anne Waters (Malden:
Blackwell Publishing Ltd., 2004), 25.

%0 bid., 25-26.
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than the divide. When it comes to searching favwiedge or truth, instead of looking
outward as an external entity, “reality is in tleéationship that one has with the truth.
Thus an object or thing is not as important as ®nalationships to it...reality is
relationships or sets of relationshigs.’A relational understanding is based on the
principles of inter-relatedness, inter-existencel experiential embodied knowledge.

Burkhart calls experiential embodied knowledge*firenciple of meaning-
making of the world. There is no world, no truththout meaning and value, and
meaning and value arise in the intersection betwsesnd all that is around us,” he
writes3? It is through one’s actions that significanceniade and found. The actions are
small and large, internal and external. Even enatt of asking a question, meaning and
solution are more likely to be found in the questithe motivations, and the relationship
between the asker and the question than in soneenakbody of knowledg® A
relational philosophy requires self-reflection fselareness, and lived application of
relationality. One must acknowledge, understand,raciprocate with all of one’s
relations.

Historically, academic scholarship has been basdéae western academic
tradition. It is only in recent years that schelaave been able to introduce and
recognize Oldest Elder and the importance of @tatlity in the field of academia. The
ivory tower has long been guarded by the westawttton with the intent to prevent

Oldest Elder’s presence. Recently, small spaabaing made fdnis/herpresence in

31 Wilson, Research is Ceremony3.
32 Burkhart, “What Coyote and Thales Can Teach U§;11.

% bid., 17.
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Indigenous studies and in language revitalizatimy@ms. Other fields of inquiry such
as science, medicine, education, and philosophglacestarting to increase their
awareness and acknowledgement of relationalitgividual scholars are forming
relationships with Oldest Elder and making spadbetable for relationally based
knowledge. This is significant progress for reabsshing relational knowledge as a
methodology and decolonizing research. Howeveniogvand living a relational
worldview is what makes those beliefs and undeditays reaf’

Relationality and relationships with Oldest Eldex aot ideas one acknowledges
in their formal work and then forgets when one dgo@sie. These relationships form the
core of a person’s approach to the world arounchted are lived relationships. Cora
Weber-Pillwax, in discussing Indigenous researgplans that one has to integrate “our
own ways of being and knowing and doing” into daihactices because “it is we who

give it life.”®

Weber-Pillwax addresses the issue of using Imaige methodologies in
research primarily by Indigenous scholars. Howgther principle holds true about a
general relational worldview as well. It is byihg the worldview that it exists. There
are certain populations, most often Indigenoug, lth&e a historical relationship with
relational worldviews and elements of their langyagulture, and identity are understood

through relationships. Oldest Elder is presenhése connections through language,

culture and, community practices.

3 wilson, “Indigenous Research Methodology,” 178.

% Cora Weber-Pillwax, “What is an Indigenous Rese2tcCanadian Journal of Native
Education25, no. 2 (2001): 169.
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A relational understanding is not limited to onetgalar group, race, culture, or
population of people. Whether it is applied whitenducting research or in the everyday
tasks of life, a person can broaden their scopbeotvorld and reconfigure their thought
patterns to adopt a relational worldview. The psscof gaining a greater awareness and
new ways of thinking, viewing and, experiencing w@ld is not easy. It involves a
significant amount of introspection and putting seleéoutside of one’s comfort zone.
There is generally a period of romanticizing aretesttyping that occurs when one first
starts venturing into an effort to understand aeotulture. However, if one continues to
engage in self-reflection, recognizing and, disiiagtlements of one’s romanticism
and misconceptions of another culture, a greaterewess can emerge.lt is the
intentions and actions of a person that influehe# trelationships and worldview. A
relational worldview requires that the individua accountable to all of one’s relations
and reflect on the multitude of relationships thia¢ has.

For many Indigenous peoples, relationality incluttesancestors and future
generations. Indigenous people, like the Anishegahave a historically compounded
relationship with language that includes attempt&bropean peoples attempting to
eradicate their culture and language through ‘iziatlon” efforts of missionaries,
boarding schools, and legal policies. Languageladges and policies towards
Indigenous languages, including Anishinaabemowavehhad a tremendous impact on
communities and individual’s abilities to maintaimelationship with their Oldest Elder.

James Merrell's worknto the American Woods: Negotiators on the Pelnasja

36 Wilson, “Indigenist Research Paradigm,” 194. ithis choice that a researcher makes on
whether to follow an Indigenist paradigm or a waesfgaradigm that determines their relationships, no
their biological or ethnic/racial identity.
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Frontier provides an excellent example of the unequal palyeamics between
indigenous and European languages during the Gilpariod of American history.
Social elites and politicians regarded individual® served as go-betweens between
Colonial forces and American Indian counterparthwistrust and some measure of
distain for their association with Indigenous pespl The acquisition of American
Indian languages generally required a consideraileunt of time spent with fluent
speakers. A translator’s obtained proficiencynnradigenous language by living with
speakers and forming relationships with communigmbers. Society understood these
behaviors to be unbecoming for colonists and espigdor gentlemer®

In Anishinaabeg country, translators, and go-betseeere often traders or
children of French traders and Anishinadbeeg(women). Relationships with Oldest
Elder persisted over time as Anishinaabeg peopdetbeely adapted to the evolving
political dynamics in the Great Lakes region. Example, when patrilineal-based clan
membership was not available due to interraciati@hships, children of these
relationships maintained their connections withe&3tcElder through matrilineal clans.
These children potentially worked as go-betweermsvegre often exposed to multiple
languages. Despite these efforts, non-Nativeipaliand religious leaders of the time
understood that tolerance and use of Indigenougikeges was merely a means to an end.

American Indian languages, both spoken and writkgne intricately tied to the
colonial agenda of dispossessing American Indiaples of their land and to religious

conversion. Missionaries and translators learnegtcan Indian languages as long as it

37 James Merrellinto the American Woods: Negotiators on the Pelvasya Frontier(New
York: W.W. Norton, 1999), 32.

%8 bid., 54- 105.
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was necessary but with the understanding thatibled them to achieve their goals.
Frederic Baraga’s 1832ictionary of the Otchipwe Languaggone of the fundamental
dictionaries produced by missionaries on Anishieaatwin. Baraga, like other priests,
acquired Anishinaabemowin so that he could preadmnishinaabeg peoples without the
need of a translator. The creation of Indigenotisng systems, grammars, and
dictionaries served to translate religious textslie purpose of conversion. After the
establishment of the United States of America, f@dadian policies formally linked the
ideas of progress and civilization with educatiod ¢he English language.

During the 1800s, federal legislation such as 891Civilization Fund Act and
the 1887 General Allotment Act included measuresised on Indian education. Early
education efforts took the form of missionary dagaols. In 1879, the establishment of
the Carlisle school ushered in a period of boardrigol education that would have a
cataclysmic impact on the relationship between lsgrsaand their Oldest Elder. Within
twenty years after Carlisle opened its doors, tydine residential schools were
established and functioning across the United Stat&Vhile missionaries had turned to
American Indian languages in their attempt to coheteildren, new educators, supported
by federal policies, sought to eradicate Americadidn languages from generations of
children. They recognized the power of Oldest E&telher relationships with Indian
peoples. By stripping children of that relatioqgshnd connection with Oldest Elder, they
hoped to dismantle the children’s identities arglaee them with Euro-American

culture.

3% Brenda ChildBoarding School Seasons: American Indian Famill&§0-194QLincoln:
University of Nebraska, 1998), 6.
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Different forms of punishment for speaking one’sthes tongue are well
documented in the literature. Generations of candvho attended boarding schools lost
or faced strained relationships with their commyraulture, and language because of
their experiences. Often absent from their hommmanities for years at a time,
especially during their critical formative yearkjldren often returned home unable to
communicate in their mother tongues. They miskedpportunity to continue
developing relationships with family and commumitgmbers and partake in cultural
and spiritual activities. Their relationships witteir Oldest Elders were shriveled and in
some cases destroyed. The disjuncture for thenfsaaed community members also
impacted their relationships with Oldest Elder.eTbss of generations meant that elders
were unable to pass their knowledge to the youggeerations. Today, the aftershock of
the boarding school experience continues in thenconities. During several of my
interviews and interactions within language circkdders told stories of parents choosing
not to teach their children the language in ordeprotect them. Generation after
generation, the trauma of losing the relationship Widest Elder was transferred to the
next generation. The formal and informal poligiegarding American Indian languages
continue to have a detrimental impact on the m@hetips with Oldest Elder.

Relational understandings of language recognizedieesocialization plays in
language acquisition and how history of linguigfenocide has impacted Indigenous
languages. These different and varied experiesitaéged and continue to shape the
relationships individuals, families, and commurstieve with languages. The emotional

damage of losing Oldest Elder reverberates in ¢timencunities. Since knowledge is
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embodied and experiential, the younger generatiexgerience with Oldest Elder is
shaped and influenced by the experiences of ol@nwinity members.

In addition to having a shared history and relafop with languages,
connections between Oldest Elder and the individuzabound within the language.
Languages are imbued with the philosophy and waldwf the speaker by semantics
and grammatical categories. The language(s) titmspeaks and understands helps
shape how one understands the world. This iscnsdy that one must be fluent in
another language to see another worldview, rattarthe blueprints for worldviews are
found in languages. It is no coincidence then plogulations, often Indigenous, who see
the world in terms of relationality also have laagas that support this worldview.

In languages, accumulated knowledge is embeddedhetwords, phrases, and
very construction of the language. The languagek &t existence subjectively and in
relationship to oneself and one’s relationstfbdhe way that the language
conceptualizes and transmits information and kndgaereveals its relational orientation.
Some scholars, such as Robert Leavitt, argue liisistthe most important difference
between euro-western and Indigenous languagesvittaad multiple first language
speakers that | worked with have provided exampiekis difference. They explain that
in English, speakers separate aspects of objextstiie actual object. The size, color,
texture, or shape of an object is a separate eleofidime object and understood as an
abstract construction. In Indigenous languagesptbperties of an object are perceived
by the speaker and incorporated into the identiboeof an object. Words describe the

objects by incorporating information about the ebgfunction, movement, shape,

“OWillie Ermine, “Aboriginal Epistemology,” ifrirst Nations Education in Canada: The Circle
Unfolds eds. Marie Battiste and Jean Barman (Vancou®8C Press, 1995),04.
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nature, and other facets. In Malisett, Leavittlaxys “speakers do not ordinarily talk
about shapes in isolation from the natural and rfzatured objects around therft.”A
word for an object incorporates descriptions i@ hame.

The logic and organizational reasoning of a languadjects and interconnects
with the speaker’s culture and worldview. Leasitjues that “speakers of North
American Native Languages do not necessarily orgargasoning according to a linear
sequence of cause-and effect, or axioms-theorenadlanies, as do speakers of European
languages” and one can see this in the langtfage. emphasize the importance of
relationships in Indigenous languages, Shawn Witdwres an interaction he had with
his father about the Cree word for couch and haweans “someplace where you
sit...Rather than call it a sofa, rather than calliren object, you name it through your
relationship to it,” he explain€d. It all goes back to connections and the conngctin
space between elements.

An Anishinaabeg worldview and the Anishinaabeg leage are relational as
well. There are spiritual, historical, culturahdalinguistic aspects to an Anishinaabeg
relational understanding of language. All of thaspects are intimately connected to
each other in shaping a relational worldview. Reseholarship on Anishinaabeg
subjects has increasingly addressed the centddlrgiationships in Anishinaabeg

studies. A growing number of scholars across eetsaof disciplines are reconnecting

“I Robert Leavitt, “Language and Cultural Conteniative Education,” irFirst Nations
Education in Canada: The Circle Unfoldsd. Marie Battiste and Jean Barman (VancouveBC Press,
1995),129-130.

42 bid., 131.

43 Wilson, “Indigenous Research Methodology,” 177.
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with Oldest Elder and incorporating the languade their personal and professional
work. They are incorporating the language in tiark and recognizing the power that
relationships have in language, knowledge, andestoiThe relationships between them
all are, as Niigaanwewidam James Sinclair expldstsands that connect Anishinaabeg
with everything around us across space, time andrgehy.** Stories and the language
are gifts that ancestors used to build relatiorshijh the world around them with the
knowledge that they were also building relationspth the future generations through
Oldest Eldef?

Anishinaabemowin is intricately connected to Anmst@beg stories. Embedded
within words and the language are stories and gatewn understanding the world. The
essence of the language is a reverential andisgdigtement. One story of how the
language came to the people involves the ManitbuBasil Johnston explains that the

Anishinaabeg are the “off-spring of manitous, hiemtslated as the ‘mysterie$””

For
the Anishinaabeg, Johnston argues, it is commoanriets mind and spirit to “enter the
world of spirits and manitous who reside in theeskand to find therewith inspiratiof>”

Johnston’s account of the language coming to tle@lpebegins with a young man whose

4 Jill Doerfler, Niigaanwewidam James Sinclair, &teidi Kiiwetinepinesiik Stark, “Bagijige:
Making an Offering,” inCentering Anishinaabeg Studies: UnderstandingWueld Through Storieseds.
Jill Doerfler, Niigaanwewidam James Sinclair, aneidi Kiiwetinepinesiik Stark (East Lansing: Miclaig
State University Press, 2013), xxiii.

*® |bid.
6 Many people refer to these strong and power smstManitous but more recently people use
the spelling Minido. Alphonse Pitawanakwat sharéith me that Minido is the more common way to spell

the word today.

“" Basil JohnstoriTh!nk Indian: Languages Are Beyond Prit#iarton: Kegedonce Press,
2011), 7.

8 bid., 11.
40



“spirit was taken into the skies, directly to thmde of the Autissokaunuk (Muses), the
patrons of music and of echoes and of propheéfeThere he sang a chant in the
language of the manitous and they sang for hinstece they had summoned him to
their home in the sky and in doing so gave himrtlagiguage. “They then returned him
to earth,” Johnston writ€$. “As the manitous, for that is what the Autissokak are,”

he continues, “summoned him to their presencehesgdung man could, with the
language conferred upon him, summon the manitaudhé&r help and guidance on
behalf of the people>* Thus, a reciprocal relationship between the tspéannd the people
was formed with the language.

Anishinaabemowin, as a language gifted to the mebyplspiritual powers, is a
link between the spiritual world and everyday worNative peoples have tried to
explain and defend their unique relationship wiié world that is separate from
European American’s experiences for thousands arfsyeThey have given speeches,
written books, and sought to live their lives ohestown terms. From Seneca leader
Sagoyewatha’s (Red Jacket’s) speeches concernirdesermination to the individual
Anishinaabeg grandparent speaking to their childit@a sentiment has been repeated
throughout history: the Creator gave Indigenousppeetheir own understanding of the
world and this understanding is embedded in thguage. Examples of this belief still

remain today among Anishinaabemowin speakers.

“9Ibid. In conversations with elder and fluent dgeaAlphonse Pitawanakwat, he explained that
Autissokaunuk translates to the Manitous in thevbear in the sky. In talking about them, one wdocll
the beings Aansokaanag.

*bid., 12.

1 bid.
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Niibaa-giishig-ibah (Sleeping Sky or Evening Skalso known as Archie Mosay-
ibah (1901-1996) from the St. Croix community, dat attend school past second grade.
His parents, instead, kept him at home and taughtire “art and rituals of traditional
Indian religious leadership? Anishinaabemowin was his first language and filg o
language he knew until he was a teenager. Irf &liscspiritual endeavors, he only used
Anishinaabemowin, and believed that “The spiriedo’t understand me when | use
English.”® This is a belief that is commonly spoken of asativating factor for people
learning the language and among speakers. Larg/l\8ood, a language speaker and
teacher from Mille Lacs, explained during an intew, “People don't realize that our
language has a spiritual purpose. We need thgti&age for our ceremonies. When we
go to the Spirit World, we need that language taihaerstood by the Creato¥” There
is a spiritual relationship between the langualge speaker, and the manitous.

Among individuals, language use during an intromuncalso establishes a
relationship between individuals and situates thethin a linguistic and cultural
context. At meetings, gatherings, and culturahésgit is common protocol to give an
introduction of oneself, preferably in Anishinaalmmmn. Individuals state one’s name,
clan, and home in Ojibwe, English, or both depegdin the speaker’s preference and
knowledge of the language. The order of infornrraBometimes changes, depending on
the event and people present, but the same criiftaination is shared. One's clan

identification is important because it situatesratividual into the kin-based social and

%2 Anton Treuer Ed.Living Our Language: Ojibwe Tales and Otdistories(St. Paul:
Minnesota Historical Society Press, 2001), 19.

*% |bid.

** Ermine, “Aboriginal Epistemology,” 4.; Robert Deslait, “Reclaiming the Language: Native
American Preservation Efforts in Minnesotalie Circle September 30, 2000.
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political system at large and into a context shaviéd others at the event. The clan
system predates the establishment of today’s tgbaérnments and reservations. For
many peoples, one’s clan is a stronger identificatf oneself than a geographical
location or tribal label® If an individual lives primarily off of the reseation or away
from their home base, they usually give the redemavhere their family is from or
where they are enrolled members.

By introducing themselves in this manner, the pgaéints are brought into a
shared experience of language revitalization tblh@wledges their role and place
within that context through relationships of kinshiocation, and knowledge of the
language. Chad Uran, an anthropologist and WhatéhEAnishinaabe scholar, explains
that this process “creates a conceptual, emotianal physical place for participants to
learn and grow through language and social intenaicnd the language serves as an
access point between the individuals and Anishiegatorldview>’ How one
introduces oneself to another brings the relatidmals to the community, the
connections between people, and the shared expertgrengaging with the language,
and invites Oldest Elder into the experience ohaadividual and the group as a whole.

There are community-based relationships with thguage but also more
immediate relationships within family units. Dugia conversation together, first
language Ojibwe speaker and teacher Howard Kimeskianed that there are certain

terms in Ojibwe that are predominantly used amamgjlly members and are more about

% Chad Uran, “From Internalized Oppression to Iraéimed Sovereignty: Ojibwemowin
Performance and Political Consciousne&difdies in American Indian Literatur&g, no. 1 (Spring 2005):
46.

* Niigaanwewiidan “Joshua Hudson,” interview by aurthMit. Pleasant, Michigan, July 25, 2013.

" Uran, “Internalized Oppression to Internalized &eignty,” 46- 48.
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the people involved and the relationships betwherd people than the subject being
spoken of:
The way | was raised was [by family]. | was taulgihtmy grandmother, my
grandfather, my mother, my dad, and my brothetsey™ build a house or
something. They'd build a chickencoop [and] theyay ka-mazoowiikaanaa.
Ka-mazoowiikaanaa maanda zhiitoowing. Ka-mazoaaeiikaa maanda
zhiitoowing. We’re gonna work together and do .thiéhi Kanaadamaadimi.
Kanaadamaadimi is just an everyday word. In farydy use those words. The
strength of the word is gonna bring strength totwloas do. When you say Ka-
mazoowiikaanaa, its just another way of saying Mmit strength in what were
doing. We'll put all our muscle together when veettoing this that way we’ll get
it done. All these little words you come to, yaesveryday words that you'll
never find in your dictionary. There are certamts you use only in the
family.®
How one says or phrases an expression or thougbiibmwe is determined by
oneself, to whom one is speaking, and the contaktrelationship between all parties
involved. For families and communities, sharedezignces, knowledge, and
interactions become apparent in the language.eBlidifferences, for example, are
results of different historical events within padiar areas and populations. Potawatomi
has different but understandable words borroweah fneighboring communities such as
the Sauk (Sac), Meskwaki (Fox), and Menominee. @anities that lived around areas

of heavy migration learned and incorporated newserWords in Ojibwe and Odawa

are different because of nasal accents and therudisuse of vowels in particular words,

8 Howard Kimewon, interview by author, Ann Arbor, digan, January 3, 2010.; Other speakers
might say the same concept with a slightly diffénsard. Alphonse Pitawanakwat would use the wad k
mazookaanaa to mean the same concept of puttintyfstmength together to do something. Zhiitoowing
he explains, means “building, constructing or mgkiand ka-naadamaadimi means “we will help each
other.”
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but a person with a solid foundation in one wagméaking can generally recognize the
words being used after a period of adjustmeént.

During an interview, Howard Kimewon shared that &llanguage is no struggle
for me, | live it seven days a wee¥.”"When telling me a story about an administrator
who asked how many hours he was spending in tlggiéage at other programs, he said

So I told him, | said: ‘I live the language 365yda year, 7 days a week.’

Whatever | think is all in the language. When keap in the morning, my mind

is always in the language. | don’t have to makevodksheets. When | dream at

night, my dreams come in the language. | told éuarything. There’s nothing
to hide. So he asked me how many hours | spendtiosee, so | told him how
many hours | spend in the language in my mind. rigleng | do is in the
languageé*

Oldest Elder antlis/herunderstanding are embedded in the language fentflu
speakers and new language learners alike. Whehreaks down the meaning of the
words in Anishinaabemowin, there is a greater megpand action behind them. First
language speaker, renowned educator, and Anishengdbr Basil Johnston explains that
in Ojibwe, “all words have three levels of meanitiggre is the surface meaning that
everyone instantly understands. Beneath this mgasia more fundamental meaning
derived from the prefixes and their combinationthwather terms. Underlying both is
the philosophical meaning?

During a conversation with two elders and fluenishinaabemowin speakers,

James Fox and Alphonse Pitawanakwat, we discussabter of examples where the

%9 Alphonse Pitawanakwat, interview by author, Eamtding, Michigan, January 1, 2010.
0 Howard Kimewon, interview by author, Ann Arbor, dhigan, January 3, 2010.
® Ibid.

62 JohnstonTh!nk Indian,77-78.
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language has these meanings and underlying contdaises Fox explained that words
are

Description. The words, every word in the Anislaiba language, you're

describing everything. When you say the words,tedex your writing, you're

saying, you're describing it. All details. It'®hjust the words. That's the way.

For a little example, you know how Aaniin started@llo. Aaniin. It's me. Aa-

niin. Ya know somebody walking way over there, towdhdsdark and you don’t

know [them],’Ah-Niin’ its me! That guy [is] approaching your camp. He says
it's me because if he doesn’t express himself,danit know who it is. So they
change it to Aaniin. Everything is descritféd.

As our conversation continued, they continued tvjole examples of how names
for things break down into descriptions of whatytke, of their nature or how they
connect to a story about them. The word for be&ryg is about the track marks that
bears leave behind.Meedwinis rattlesnake. The sound maker. Because it snake
sound with its tail.Giigoong because in the water...likmgii...diving. So everything's
described,” Fox sharéd. Pitawanakwat elaborated thgigoongandgogii have a
relationship based on the act of diving: it isattithing that dives in the water. The thing
that keeps diving®® We also discussed animals not native to North Agaesuch as a
kangaroo, guinea pig, and others and how one &dilkat them in the language.

For fun, we played around with possible ways ottdbsg these animals and
often ended up laughing at the different combimetiand possibilities. For example,

Fox and Pitawanakwat explained the name for monkB@amaakamezhigThe bug

picker. The head bug picker. Everything you'rgiisg,” they told me, “is description.

83 James Fox, interview by author, East Lansing, kieh, January 1, 2010.
% 1bid.

% Alphonse Pitawanakwat, interview by author, Eamiding, Michigan, January 1, 2010.
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So that's what they caldaamaakamezhigMonkey. It describes what it do€."Basil
Johnston gives more examples in his speeches dntidlped works on the depth of
description in the language. The word for old nfanjnstanceakiwaehnzeés
comprised ofki, meaning “land, earth, soil, ground, continentit &rms the core, the
muscle, the fiber of other words.... “Aki” or eartbrabined with “waehnzee” meaning
leaning or upon, bending toward, relying on, praatuthe concept of an old man bending
ever closer to the earth which describes one ofabelts of aging® Johnston also
gives readers examples of the three layers of mganiOjibwe words.
The word w'daeb-awae mearihe or she is telling the truth, is correct, is
right.”®® The expression has a much deeper and more ppilizsd meaning as well.
The expression, he explains
is not merely an affirmation of a speaker’s vesacit is as well a philosophical
proposition that in saying a speaker casts his svardi his voice as far as his
perception and his vocabulary will enable him ar, itds a denial that there is
such a thing as absolute truth; that the bestladost the speaker can achieve,
and a listener expect, is the highest degree afracy....that one expression,
‘w'daeb-awae,’ sets the limits to a single statetpas well as setting limits to
truth and the scope and exercise of sp&&ch.
Words likew’daeb-awagakiwaehnzeedaamaakamezhjgneedwinand others
find their words and meaning from their use in ategt and in relationship with each

other and parts of themselves. Johnston writesds/take on new dimensions only in

conjunction and by union with other words. A wondy indeed have its own meaning,

% James Fox and Alphonse Pitawanakwat, interviewuikior, East Lansing, Michigan, January
1, 2010.

57 JohnstonTh!nk Indian,31.
%8 |bid., 78.

% bid.
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gender, habit, mood, voice, sound, and exist albagit is only in relation with other
words that it can acquire greater sense and inspage to other word$® It is the
relationship between the words that creates newdsvand new expressions and
understandings. These two elements support eaelnoexistence and a relational
understand of language recognizes, respects, \@sliithin this relationship.
Anishinaabe words do not exist outside of relatmos.

An example of living a relational understandingofishinaabemowin might be
as simple as knowing that “native place names argust sounds; they are full of
meaning to the speakers of the languddeWhen looking at a map of the Great Lakes,
Anishinaabemowin place names are spread out attressap. The names are
sometimes Anglicized, but one can still see Ol@ddér in the words. Lakes and towns
with the name “Manitou” dot the maps and standtown Anishinaabemowin speaker.
People with some knowledge of the common transiatght know that the place has
something to do with spirits. Do they know howtthkce became associated with the
spirits and mysteries? Do they see the deeperingand the historical origins of
common day words like Mississippi and Chicago dredrtumerous others? Can they
recognize the presence of Oldest Elder? Citiagneonities, and places known on maps
by English names often have Anishinaabeg nameshshat are full of description and
meaning. Ultimately, as Basil Johnston remindgééslers, “The end of language is to
glean some understanding of the transcendentalyahd, life, being, human nature,

laws, physical and human-inspired” whether it bplace names, phrases or the stories

bid., 39.

bid., 51.
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embedded in wordS$. When linguists begin addressing this understandfrthe
transcendental, the conversation turns to discas®banimacy versus inanimacy in the
language.

Roger Spielmann, a second language learner of Ariabhemowin and a
professor of Native Studies, explains, “the verthes heart of the Ojibwe language and
how it is put together in the language is extrenvelyplex.” In Anishinaabemowin,
there are four categories of verbs. They

are based on whether the subject or object is daiftfzat is, considered to be a

living entity in the culture) or inanimate (thaf @nsidered to be in some sense

non-living), and whether the construction of thateace is transitive (where there

is a subject and an object) or intransitive (wttbeze is a subject but no objet}).
What English speakers might view as inanimatey doraexample, might be considered
animate in Anishinaabemowin. “This, he explairexpresses the traditional Ojibwe
view of person-objects which are other-than-humatnahich have the same ontological
status—that is, the same qualities as beifys.”

A rock is another common example of an inanimajeatin English but a living
animate being in Anishinaabemowin. “The distinefidcSpielmann explains, “between
what is animate and what is inanimate is not alvwdgar to the non-speaker and relates

to a distinctly Ojibwe way of perceiving the wotltf. Speakers of Anishinaabemowin

focus on the fluidity and relatedness between #regn speaking and their relationships

2\bid., 43-44.

3 Roger SpielmanriYou're So Fat!": Exploring Ojibwe Discours@oronto: University of
Toronto Press, 1998), 46.

" Ibid.
" Ibid.

% |bid.
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with the subject. One speaker may identify antg@as being animate and in another
conversation identify it as inanimate dependinghencontexts of the conversation and
the intentions of the speaker.

Some speakers and teachers of the language amagubdHinguistic discussions
should be more focused on the relationships betweeapeaker and the entity than a
classification of the noun or verb. The linguistiscussions are focused so intently on
the rules of the language that they sometimes thesfluidity that arises from Oldest
Elder’s relationships. During a group conversatiotin language student Stacie Sheldon
and language instructors Howard Kimewon and Matgdoedin, the topic of animate
and inanimate words came up. Sheldon offeredry &ieexplain the difference. “Three
elders could be sitting down,” she said, “and theyld see a fawn. And they would all,
depending on the mood they are in and who theytlaeg,would all talk about that fawn
in a different way.*” The emphasis is less on the entity, the fawn,raoc on how the
speaker experiences a relationship with the pdati¢cawn. Instead of focusing on the
two entities, the speaker and the fawn, the fosusithe space and connections between
them. Oldest Elder is manifested in these relatigyrs and the manner in which a
speaker relates with the language.

Margaret Noodin also explained that “most fluergaers would tell you that it's
not animate or inanimateé® For “most really, really fluent people, becauseytll use
different ways, it depends on their relationshiphat object in their particular discourse.

It is a discourse choice made by the speaker dirtieg based on their relationship to the

" Stacie Sheldon, interview by author, Ann ArborcMgan, January 3, 2010.

8 Margaret (Noori ) Noodin, interview by author, AAnbor, Michigan, January 3, 2010.
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subject’® For Howard Kimewon, the terms animate and inatenage not true
representations of possibilities in the languatie.my world,” he said, “there is no
animate and inanimate. People just bring thatgaldrcould make anything alive...It'’s
how you talk about it...You could make anything aliwghe language® Rupert Ross
explains the centrality of connections in Anishipeg culture when he reflects on what
he learned while speaking with Indigenous commaesitin justice. “They describe their
‘verb-world’ as one where each person’s primary®is not on each separate thing,” he
writes, “but on all the movements and relationshigsveen things® The “focus is on
the many processes in which we all participateyaty instant in everyday?

Through the language the relationship with OldddeEbecomes stronger and
relationality is practiced more intensely. It ful to think of Oldest Elder in terms of
an extended family network. There is a shareatysind shared cultural elements
within a family, even if the relatives are distgntélated. They are still related and
connected. If one chooses, the individuals cangthen that relationship with distant
relatives in the same way they can develop andgtinen their relationship with Oldest
Elder.

Who or what is this Oldest Elder? The Oldest Eldaishinaabemowin, is a

living ally. Sheis an elder and evolving spiritual forc8/heis connected to

Anishinaabeg people through language speakersjdgegearners and through a shared

" Ibid.
8 Howard Kimewon, interview by author, Ann Arbor, dhigan, January 3, 2010.

81 Rupert RossReturning to the Teachings: Exploring Aboriginakfice(Toronto: Penguin
Canada, 2006), 239.

82 bid.
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history of the language. Even individuals, whod#ost their connection to the
language, can rekindle that relationship by finddidest Elder through the language and
kinship connections with speakers of the past aadent.

The Oldest Elder is a living entity. At languagesles and language immersion
camps when participants introduce themselves ifaiiguage and establish “a
conceptual, emotional, and physical place for pgdints to learn and grow” they are
also “caring” for the languad€. Caring for the language, according to Chad Uisaalso
“caring for the Ojibwe culture, history, peoplenthand nation” and is an act of
sovereignty’® At these events and gatherings, he argues, Staerching goal is for
each participant to enter into a personal relalignwith the living ally of Ojibwe
sovereignty and revitalization—Ojibwemowift” Taking care of the language and
recognizing the life that is in the language ishimag new for members of the language
community. Individuals engaged in language renigdion struggles and the general
study of languages are familiar with the expressiba languages are dying.” We speak
of language death because we recognize the intireitionship between speakers and
the life force of a language.

Oldest Elder is in many ways, a spiritual ally épeakers as they navigate today’s
predominately English and western world. As afgdin the manitous, the language is a
spiritual element connects the language to thetgreaysteries in the Anishinaabeg

universe. Oldest Elder is one of these mystehastis both the language and a spiritual

8 Uran, “Internalized Oppression to Internalized &eignty,” 48.
#bid., 53.

8 bid., 57.
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entity. They are one and the same. Ceremoniesedigtbus acts are communicated in
the language because Anishinaabemowin is the |gegofthe spirits as well as the
people. The word itself, Anishinaabemowin, is ahdad being, of speaking the language
of the people. The language exists because okspeand those who care for the
language. When people who are striving to leagndhguage, talk about their
experiences and the reasons for learning the |gjeg@am awakening often occurs.
People become more connected to their identity; tgtory, and sense of self through
the language. It is like going home to visit ongrandparents and feeling that sense of
being in the right place, of being connected areb@nt.

Second language learner and Anishinaabemowin teddioadageesokwe
explained the importance of the connections tomane of our conversations: “All that
we are as Anishinaabeg people is held within oagu@ge. To not have our language, is
to lose our identity, our history, our worldviewdaways of knowing® When asked
what learning the language meant to her, she ggplieis my birthright. To be able to
think in Anishinaabemowin is to think and see thald/in a non-western way. lItis a
victory against the genocide of our people to pipkthat language and culture and carry
it and pass it on to the next generation. We psaple have survived” In multiple
interviews, people expressed that the languages ltleggm feel complete as an individual.
The language helps them know who they are and saa healing tool for the

individual and larger community. Second languagerer Josh Hudson shared that

8 Mondageesokwe “Melanie Sunstorm Fish,” correspoodavith author, April 13, 2010.

8 bid.
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It is a healing process. You're healing thosevatdinds. It's healing for the
community, for me and my family and my friendséarn the language. It's
healing for everyone involved in the community...GitdElder is medicine. You
carry the medicine with you wherever you go, jisyau carry the language with

you. Language is a form of medicine. Languagmigerful. It's living. It's a

being. Speaking the language is putting good timéonorld®®
The elders especially enjoy seeing the younger @aesing the language and forming
another relationship with Oldest Elder.

Elders have a unique and special role in IndigemoasAnishinaabeg
communities. They are knowledge keepers, stogyeland historians of their
communities. In that the same way, Anishinaabemasvihe Oldest Elder because the
language has been part of the Anishinaabeg peoye their beginning. Oldest Elder
has accumulated vast amounts of knowledge abeuatifl embodies this knowledge in
words, phrases, and stories. Oldest Elder hasvearthousands of years of history and
that history is embodied within the language. Aw/iknowledge and words are
embedded within the language and knowledge of ®HEleler, Oldest Elder adapts and
evolves with the people. This ability to survigeoine of Oldest Elder’s strengths that
enable disconnected people to return to the lareguag

The same way that a grandparent loves childrehegsahange and grow, so too
is Oldest Elder there for speakers regardlesseoflitfierent dialects and accents they
might have. Regardless of starting point of tHati@nship, whether someone has a long
history with the language, is a new language lgaonras non-ethnically Anishinaabeg,
Oldest Elder is welcoming to those seeking a coimrec In many communities,

speakers and learners are torn apart by the ardarm@mounding the “correct” dialect

for that community or cultural group. These debated divides can tear communities,

8 Niigaanwewiidan “Joshua Hudson,” interview by arthApril 10, 2010.
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language programs, and people apart. New langeageers can get caught up in the
debates to the point that they lose the momentuesto the language. Basil Johnston’s
response to the dialect debate and struggles sutirmgidialects is that there is no word
in the language to convey dialect. Instead, agngrtb his friends and elders he spoke
with, people used to say “pekaun igoh pongee;just a little different’ in describing
those differences in accent and in usage...theserdif€es in dialect did not matter
enough to our ancestors to prejudice their talkingne another®

Oldest Elder has many purposes. For some indilsditanight be a helpful way
to understand relationality and a relational vidthe language. Others might take
comfort in the idea of the language being an eldat they can turn to and know they are
always welcome and wanted in the language. Sodigduals might disagree with the
idea of Oldest Elder. If it helps individuals ionse way then that is the best one can
hope for because each individual has their ownioglship with language. Each person
is on their own journey of living ®lino Maadiziwinand discovering her or her own
relationships. For the purposes of this dissematDldest Elder helps reframe the
discussion of language revitalization in educatigmagrams from one of a lost skill or
tool of communication to damaged relationships.

The creation of Anishinaabemowin classes and progjia higher educational
institutions is an act of repairing those relatlups. The creation and presence of the
courses can help heal the relationship betweensDElder and the long history of
linguistic colonization and oppression by the fedlgovernment and educational

institutions. The creation of the programs is @mnyways a creation of safe linguistic

8 JohnstonTh!nk Indian,26.
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space for Oldest Elder. It bringgn/herinto a space that has historically sought to
eradicatéhis/hervery existence. The students taking the classasg)ing the language,
and interacting with the instructors are introdute@®Ildest Elder and can begin building
a relationship witthim/her. They are able to start repairing the traumaipres/
generations of speakers and their descendants. ft@ma Anishinaabeg students can also
build a relationship with Oldest Elder and helpaiephe same strained relationships in
an earnest effort to learn and engage the language.

Despite the vast potential for healing and stresgtig relationships, the
evolution and struggles for creating and maintar@jibwe language programs at higher
educational institutions are ones of evolving ietahips. The health of the programs
and their relationships with Oldest Elder are digantly impacted by the health of the
relationships between faculty and administratdrs,university and the surrounding
American Indian community, and between individwgitectly involved in the programs.
Relationships are central to the narrative of lagguprograms and by examining their
history through the ethos of Oldest Elder; the atare becomes more holistic and
follows an Anishinaabeg understanding. It is tblationships at work, past, and present,
that shape the success and challenges of Anistermaakin programs at higher

educational institutions.
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CHAPTER 3
ONDAMANOKIIWAG: BEMIDJI STATE UNIVERSITY

In Northern Minnesota, three significant reservagioNhite Earth, Red Lake, and
Leech Lake, surround the small college town of BgmiAccording to the 2010 U.S.
Census, Bemidji City has a population size of 1B8,48ople and 1,523 of those
individuals identify as American Indian and/or Atas Native’ Bemidji is a border
town but is not a typical one. The community fattesclassic struggles that have
become all too familiar with border towns: rad®hsion, discrimination, and fear.
However, in the past few years a small numberwhgpeople have partnered with
language teachers at Bemidji State University t&erspace for Oldest Elder in the
community. Their efforts are connected to Anishimemowin language revitalization
and present an example of collaborative succels. umiversity is also know for being
the first higher educational institution to offejilfve language classes in the United
States! Oldest Elder’s recent activities in Bemidiji amnoected to a long history of
American Indian and white relationships in theestat

The landscape of Minnesota is marked by the hisibtiie Dakota Wars. In
Mankato, Minnesota, the largest mass hanging itJthieed States occurred in 1862. On

December 26, thirty-eight Dakota men were kiffédThe state is also the birthplace of

9'U.S. Censug010: Minnesota, Bemidiji CitjWashington: Government Printing Office, 2010).
Accessed July 15, 201Bttp://factfinder2.census.gov/faces/nav/jsf/pagastmunity facts.xhtml#none

L The University of Minnesota offered regular Anisiibemowin language courses in the same
year but their fall semester started after BenShite University.

92 Gary C. Anderson, Through Dakota Eyes: Narratigeounts of the Minnesota Indian War of
1862 (St. Paul: Minnesota Historical Society Pr&é888.) Anderson’s works on the Dakota Wars ddfer
strong starting point for understanding the hisw@rstrife between American Indian and Native pesfih
Minnesota. Waziyatawin Angela Wilsoim, the Footsteps of Our Ancestors: The Dakota Cemarative
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the American Indian Movement during the Civil Rigletra. In 1968, a group of young
American Indians met in a Minneapolis church basdgroa Plymouth Avenue to address
the needs of their community and ways they mighress then® Starting in the 1980s,
Northern Minnesota became the center of numer@asytrights struggles over land and
resources, including the Walleye Wéts.

Indian Country in general has had a long, tense sénained relationship with
border towns near reservations and Bemidiji is adrotown next to three reservations.
As David Treuer describes it, “Bemidii still hagacle the wagons’ kind of feel to it®
Some Non-Indian individuals maintain and perpetaafiear of American Indian peoples
and the stereotypical image and narrative of Indiamsings against settlers. During my
fieldwork in Bemidji, concerned white citizens wathme about traveling on the
reservations. Interviewees recalled growing uhe fear that American Indian
peoples from the surrounding tribes might come Beaidji and attack people. The
level of fear, mistrust, and history of abuse rdasp in the community, despite the
positive measures with Anishinaabemowin in the .a@ae need only drive down

through the town to witness the strong presenstavéotypes still alive in the area.

Marches of the ZiCentury(St. Paul: Living Justice Press, 2006). This sewffers a glimpse into the
ways that the events surrounding the Dakota Waremabodied and remembered by the American Indian
community to this present day.

% Dennis BanksQjibwa Warrior: Dennis Banks and the Rise of theefioan Indian Movement
(Norman: University of Oklahoma Press, 2004).; Relhat Smith and Robert Allen Warrituike a
Hurricane: The Indian Movement From Alcatraz to \Wded KnedNew York: New Press, 1996).

% Larry NesperThe Walleye War: The Struggle for Ojibwe Spearfighind Treaty Rights
(Lincoln: University of Nebraska Press, 2002). pis work frames the struggle over treaty rightarin
Anishinaabeg understanding of responsibilities rauiprocity. His coverage of the activism and
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In the historic center of Bemidji are two gianttaes. On one side of the street,
next to the town’s visitor center, is a statuehaf tolktale characters Paul Bunyan and
Babe, the blue ox. Across the street, Morrell'sppbwa Trading Post displays an
enormous iron statue of an Indian man easily diggtttall. He is shirtless and wears
buckskin pants. With his hair in two long braitle,holds one arm out in the
stereotypically classic “How” position. Down th@ad and on the Library Park trail, is
another American Indian form: a small statue ole€Bemidji. The wooden statue is
sixty years old and was carved by Eric Boe, aedtiumberjack® In September 2013,
the Bemidji City Council voted to replace the séatuith a life-sized bronze sculpture on
a platform that will have him overlooking Lake Betjii®’ The real name of Chief
Bemidiji was “Shay-Now-Ish-Kung®® He was born around 1833 and lived in the Leech
Lake and Cass Lake areas. Today, he is remembsribe first permanent settler of
Bemidji and the leader that European explorerssatiters acknowledged as the leader
of the local Indigenous peoples living around L8enidji. The two statues, illustrate
the conflicts within Bemidji. On one hand, comntyreaders and members are taking
positive steps to recognize American Indian culamd people but remnants of racism
and ill feelings continue to survive.

Recent developments in Bemidji have sought to feise racial tensions between

the white locals and Indigenous communities bubteceable degree of paranoia,

% Bethany Wesley, “Bemidji City Council Approves N&hief Bemidji Statue,Bemidii
Pioneer September 3, 2013, accessed December 10, 2013,
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uneasiness, and indifference are easily apparevaryday conversations with people.

A chance conversation with a man during my fieldwiluminated how uncomfortable
some individuals remain when it comes to Amerigadidn and white interactions. After
explaining my reason for visiting the area and esearch, this man shared a story of his
American Indian friend speaking Anishinaabemowirewithey went hunting together.
His story, however, was immediately followed witlvarning to be careful visiting the
reservations, especially after sundown.

Despite my assurances that | would be perfectly, fitte stressed the fact that as a
white woman, | was especially vulnerable and emigkdshat this warning came from
the Indian community itself. | could not help & struck by the rhetorical similarities
to “sundown towns” and the irony of his concernioy safety today. In working with
elders from various communities, | have heard nooeeaccounts of Indian peoples
being harassed by police officers and outsiders @dmoe onto the reservations. They
share stories of women being sexually assaultaddiyiduals driving through the
reservation looking for Indian women. The receralkhg With Our Sisters campaign
has brought attention to the 600 or more Indian womwho have been murdered or gone
missing in the United States and Canada sinceatyg E990s. Despite my assurances
that | would be perfectly fine, this man proceettedupport his concern with accounts
from friends of friends having warned him of thengathing. While a considerable
amount of fear and mistrust exists within the wipiopulation of Bemidji, the American
Indian communities have experienced the greaterichgation, violence, and

mistreatment for generations.
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In the 1960s, the frustrations from the oppressioAmerican Indian people
combined with the activism of the American IndiaoWment in Minnesota. A
particularly powerful moment of activism in Bemidjccurred in 1966. On October 25, a
radio announcer for KBUN read an editorial he wiabeut life on the Red Lake
Reservation. David Treuer quotes non-Native anoceuRobert Kohl:

The scene is typical of many a welfare home...did fth, cats and dogs and

flies, lots of kids...some retarded, some with emmigroblems of a serious

nature, but more in proportion than any familiefstioé reservation...human
irresponsibility at its zenith and it staggers ithegination to discover that we are
trying to help these people with welfare money...

Later in Kohl's speech, he describes the childefoffspring” with “tortured and
twisted minds” because of their home environméfft.Kohl's rhetoric is almost drawn
from the same racist and despicable discoursemeiferand politicians used around the
turn of the century. He concluded that Americasidn peoples were

so low on the human scale that it is doubtful thvdl/ever climb upward. Their

satisfaction level is so low that it correspondghiat of the most primitive of the

earth’s animals...food, comfort, and a place to rdpce...those are the
three...and with our welfare dollars we provide #difood in the belly, some
kind of primitive shelter, and a place to reprodua®d this is all that is wanted,
all that is needed, all that is desir&d.

Beyond vehemently speaking about the perceiveditionsl of the reservation,
his opinion of the people, and their mental faeitit he proceeded to suggest that the

welfare laws be re-written. He suggested that,thep-Indians, should “only help those

who are salvageablé® To help these people was to lower one’s sigRerhaps,” he

% David TreuerRez Life139.
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suggested, “we should have let nature take heseglat disease and malnutrition disrupt
the reproductive process and weed out those afeityebottom of the heag®
Ultimately, Kohl brought the conversation to backhe issue of the white man’s burden
as Christians and global citizens.
Is it really Christian, really human, to meddletwiives so primitive and basic?
And what’s the alternative? Spend thirty or fdtigusand dollars per child to
remove him from the element, education him, onliptik back and see the child
population gaining on you through irresponsiblecpeation? Is it any less
heartless to sacrifice physically and mentally tigayoung men in Vietnam or
Korea to make the world safe for our political psibphy than it is to sacrifice
these hopelessly morally and mentally indigentofiar economic philosophy?
Blinded by his assumption of superiority and thgrddation of Indian people,
Kohl had assumed that Indian people would notgieding to the radio or read the
newspaper that had published his editorial. Berbukiness leaders soon learned that
Indian people were active readers of the newspaetdisteners to the radio. The
broadcast was recorded and played at a Red LakalT@buncil meeting the day it aired.
The tribal council, led by Roger Jourdain, unanisiptidecided to boycott businesses in
the Bemidji area until Kohl was fired, and untiethadio station broadcast a public
apology. Leech Lake and White Earth reservatiomef the boycott the following
day »105

Reactions to the boycott by Bemidji residents veen@ewhat mixed. Claims that

the town would be “cleaner” without the Indians wemet with others praising the Tribal

1% pid.
1% |pid.
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Councils’ actions:®® The boycott began to impact the city becauselfid@ns spent any

of their money in Bemidji. No one bought groceri@sthes or equipment...Tribal
government office on all three reservations refusdaly office supplies and business
equipment.*®” The tribal governments threatened to withdravirédhl funds, close to
two million dollars, invested in Bemidji's bank&oger Jourdain, a former boarding
school student at Flandreau, wrote to numerousigatdlfigures calling for support.
“Within two weeks,” Truer recounts, “the radio ammger was fired and a public apology
was made in print and over the air, and with it eghe promise of fifty jobs for Indians

in Bemidji. At that point no visible Indians (batfew invisible ones—Indians who were
mixed enough to pass as white) worked in toWfi. Today, the boycott remains an event
in Bemidji’'s memory and its impact no doubt playepart in altering some of the
attitudes in the community. It was a catalystdiorall measures of change and made the
businesses and community leaders realize the edommpact the Indian communities
had. The fact that the Bemidji of today has gainational attention for its Ojibwe
Signage Project and Bemidji State University hasobee a leading resource for
Anishinaabeg language is a positive example ofgyersince and successful negotiations
of different worldviews that began after the boycdhcreased respect, shared linguistic
space, and new relationships with Oldest Eldererent developments from the

collaborative efforts in Bemidji with the languagegram.
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The creation and development of the Anishinaabemdaviguage program came
from the collaboration and struggle of many indiats across many years. The exact
origins of the program are debated amongst thereifit departments of the university.
The earliest documented indication of a universitgrest in meeting the needs of the
Native community is found in the Annual Report $860-61 and repeated in the annual
reports of 1962-63 and 1964-65. In the first rep@recommendation was made that
“consideration should be given to a program ofaating Indian graduates of Red Lake
and other high schools. Because the reservatiem iear and the transition to college
relatively easy, B.S.C. should become a centeth@training of this minority group-*®
In the early 1960s, Oldest Elder was largely abaetttie university.Shelived in the
Anishinaabeg communities where speakers sharddrigaage and cultural knowledge
with others. Shewas present as prayers were whispered to greegile and parents
said goodnight to their children.

According to Vice President for Student Affairs Ro@. Ludeman and Kent
Smith’s 1983 proposaBemidji State University and The American Indig:

Preliminary Proposal on the Role of BSU in Meetihg Educational Needs of the Indian
Communitythe idea of an Indian Studies Program emergead &o early symposium on
the “Chippewa Indian in Minnesota'® The exact date of the symposium remains

unclear but student and faculty attendees begansbsg the need for a program at the

199 philip R. Sauer to Judy McDonald, October 5, 1983 2-4, College of Arts and Sciences,
Bemidji State University Archives, Bemidji State iersity, Bemidji, Minnesota.

10 Roger Ludeman and Kent A. Smith, Bemidji Statevdrsity and The American Indian: A
Preliminary Proposal on the Role of BSU in Meeting Educational Needs of the Indian Community,
April 1983, Box 2-4, College of Arts and SciencBemidji State University Archives, Bemidji State
University, Bemidji, Minnesota.
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gathering'™* On May 29, 1969, the state college board appramefimerican Indian
Studies program at BSU. This formal measure bégaprocess of inviting Oldest Elder
to campus? The start-up years were rocky and initially djssipting in the lack of
students. The first advisor and director of thegpam was Assistant Professor Alan
Brew from the Anthropology DepartmeHt. Part of the program involved the creation of
an Indian Museum on campus. Between 1969 and 18& @rogram “acquired a large
collection of historic Indian artifacts from LanhanChippewa Trading Post in Grand
Rapids.** The materials served as a basis for the “Indiaisédm” which opened in the
fall of 1970.*°

During the first year of the center, there wereshalent advisees but the creators
and supporters of the program were hopeful, arstested parties began working on the
possibility of including Anishinaabemowin languagmirses® The following year, Dr.
L. J. Dowining, the Head of the Division of Beha&bScience wrote that the Indian
Studies center should become a separate administratit from the Anthropology
Department. A considerable amount of Americandndstudies programs start in or

linked to Anthropology departments. The early supfor establishing the center and

1 bid.
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program on its own demonstrates a degree of comanitand respect that administrators
had for the program. Oldest Elder neetledown space to breathe and expand amongst
the students, while continuing to build relatiomshwith others and the administration
recognized this fact.

Downing also stressed the need for the center tedrganized and expanded to
include Indian personnel. “A person of Indian deganustbe found to serve as Director
of the Indian Studies Center. Given the currentsspolitical atmosphere of Indian-
white relationships, the Center cannot functioma &gable entity with a white director,”
Downing argued’’ Brew agreed that “The Indian’s quest for conaflheir own
destinies, necessitates this chang&.These non-Native allies recognized the need for
Oldest Elder to be connected to American Indiadéeship at the universityHer
growth depended on forming strong relationship$ wducational leaders who could
connect withther and serve as a leader to the students.

The students worked during the 1970-71 school tgehring attention and
awareness of Oldest Elder, Indian culture, to casrprough the activities of the
Amerind Club. The student organization hostednaliah Week with American Indian
related events. Alan Brew continued to work widmpus programs on developing
opportunities for the Indian Studies Program. 8hisland non-Native Brew worked to
bring Oldest Elder into the lives of the acadenummunity at BSU. Like the previous

year, there were no official Indian Studies progtadents in the second year of the

7 Vice President For Academic Affairs, Annual Rept®70-1971, Annual Report[s] From the
Office of the Vice President for Academic AffaiBemidji State University Archives, Bemidji State
University, Bemidji, Minnesota.
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program but ten students were taking the clakSel.was not until 1972 that an Indian
Studies minor was established at BSU and an Ametiadian Director was hired. The
first official Director for the Indian Studies Pmagn was Gerald Vizenor, an Anishinaabe
man and enrolled member the White Earth ReservaNbrenor’s presence increased
the visibility of Oldest Elder on campus and heazhted foher inclusion in new
university spaces.

During the fall of 1972, Vizenor “proposed the &fisthment of an Indian Studies
Center on the campus. John Glas authorized thefwsbuilding located by the college.
The director formed a non-profit corporation to acister programs in the Indian Studies
Center which was opened in October and officialyned the Oshki Anishinabe Family
Center.*?® The center was located at 1206 Birchmont Drivé\&as leased by BSt*
Oldest Elder officially had a home space at Benfudite University whershecould
meet with students, provide them comfort and gutdaand connect with community
members. The director of center hired a coupleséoat the center and work as resident
managers. They oversaw “special social, culturdleducational programs” held
“during the academic year including non-credit aasrin leather tanning and
beadwork.*?? At these events, one can imagine Oldest Eldeiciag with the shared

knowledge, culture, and supportive relationshipadéuilt.

19vVice President for Academic Affairs, Annual Repb®70-1971, Ibid.
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At the grand opening and dedication of the OshksAmmabe Family Center, Earl
Nyholm conducted a tobacco ceremony. Selam Ridstiaries and George Aubid
Senior shared songs with the individuals preséhtough these activities and
conversations in the language Oldest Elder attetitkedvent as well and was most likely
felt by those present as individuals shared thguage and culture. Through the use of
the language, the strength of Oldest Elder waswvede Over the course of the semester,
the Council of Indian Students, Ojibwemowin Clubgddeadwork classes met at the
center. The house was filled with Oldest Elderassgnce as Earl Nyholm, one of the
early language instructors, “held an evening Deaming Class...in the ‘old traditional
ways.”*?® The center was a resource for visiting studemdgsfamilies looking at the
university and a place where Indigenous studeniklcsiudy, convene, and feel at home.
In a January 25, 1978orthern Studenarticle Vizenor explained the religious and
educational commitments of the center: “to streagtcultural diversity and Anishinaabe
identity and to demonstrate the positive energimghinabe family life among the
people.*?* Oldest Elder was central to the existence ottmer, for the comfort,
safety, knowledge, and soothing relationst8pebrought. Students, community
members, and faculty appreciated the presenced#sDEIder.

The climate on campus for Indigenous students wathe most comfortable. In
the spring of 1973, the university suspended anrikae Indian freshman honor student,
Diane Brown, for refusing to live in the residehhall as required by the State College

system. On April 11, thirty students and Diredfawenor met with President R.D.
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Decker to address the situation of “white racismd amltural and social insensitivity”
they faced in the dormitoriéé> Oldest Elder had a home at the center but waasot
welcome in the dormitories or interactions with fidative students. The American
Indian students presented President Decker widetdlemands: reinstatement of Brown
as a student, no requirement of Indian studenigedon the dormitories and to “establish
an all-Indian-faculty-student conduct and appeafamittee to review cases involving
Indian students®*® Gerald Vizenor presented President Decker witta@ment
supporting the students’ concerns. The statemidat] “Dormitory Rules Injustice
Protest,” argued “No student should be requirgoitpto live in residence halls where
they are exposed to racism or discrimination. dnditudents who have been forced to
live on-campus have protested the undesirable tondiand quality of life in the
resident halls.?” The School College Board required students ®diw campus in the
dormitories. The SCB had a forty-year bond agre#rbetween the state legislatures
because they had funded the building of the dommego

President Decker recommended the students appleae liee SCB and he
reportedly offered to support the students’ reqaette SCB meeting. He also
suggested the creation of a special dormitory iimgAmerican Indian students, but the
idea was never developed. Brown was also allowedténd classes, and the idea of a

conduct and appeals committee was sanctioned. evitiel dormitory conflict was not

resolved in the favor of the students, the suppo@Ildest Elder and strengthening of
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relationships between American Indian studentsjlfgcand staff allowed them to
present a united front on the issue. The backdgsinst American Indian students
necessitated that they find encouragement in etiar.o

A glimpse at the editorials and letters sectiothefstudent newspapdihe
Northern Studentffers a view of racial tensions and feelingB81)’s campus at this
time. A Polish student, C. Prentkowski, submitteglview in a letter titled “One of the
Smitten Minorities.” He argued “It is too easytie the object of excessive kindness.
Patronization runs rampant in the residence hallenoiv well the sweet smiles and
condescending manners of the WASP$?® He concluded, “l too am a member of a
persecuted minority...The Indian students have tauglihat anything is possible
through coercion®® Another student, Sue Lapham, critiqued the cayer the issue
by the student newspaper. She argued that theiéaneindian side was played down
“to the extent that the white community may beliévat the Indians think they are better
than anyone else and therefore exempt to anyhateptresently exists on campus®”
Her intentions appear positive but are laced withitleologies of western cultural
superiority and stereotypical understandings ofWdgbeoples. “The Indian is used to
two things,” she wrote,

leading a very calm and unhurried existence anavikmpthat the white

community could care less about the other sideéetracks...Let’'s make sure

that now that we have started to share each otidirge that we do everything

we can to attract the Indian student and keep lgira long enough to equip him
with the necessary tools to help in education eréservation§®*
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Another student, Dan Collier, wrote to the newspa®ut his own persecution
for being overweight. Student Cy Howard argued tha American Indian students
simply needed to accept the treatment. “Discritmamacannot be suppressed,” he
argued, “No one is excused from racism, cultural social injustices in any area...This
is something we, as a society, have to live witth smoner we learn this the betté#*’ A
group of twelve students even banded together amchisted a letter mocking the
demands of the American Indian students. In ttierlethey called for equal
requirements for “Black, Oriental, and Caucasianarities...If a minority group wants a
separate dormitory wing,” they wrote, “do they algant a separate rest room, a separate
food service, and a separate Union? Why not aratpeollege also?*

The backlash against the American Indian studeatsiplaints was also a
backlash against Oldest Elder. Students drew stppo their community and cultural
connections througher during their struggle. The American Indian studeartd Oldest
Elder were not completely alone. The allies mayehaeen fewer in number but they
were there. On May 10, 1973, two letters appesrdige student paper. The first came
from Kevin Hart, the President of the Council ofliem Students at BSU. He responded
to the May 1 letter entitled “Demands From Otheppf@ssed.” “The humor of the
letter, or so intended,” he wrote, “fails to ticklE* He then submitted four bulleted
points that argued

cynicism and sarcasm have always been a weaptosd ivho wish to remain

132 Cy Howard, “Discrimination Must be Toleratedyorthern StudentMay 1, 1973.
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insensitive to a different culture or social anldnét group...Ignorance is quite

often a breeding ground for the hate, animosity @tdtonia shown in the

letter...We feel we have some legitimate demanésyere not being cynical nor
sarcastic; we cannot continue to be ‘good Indidios,as you know the definition

of a ‘good Indian’ is a dead ol&

In the same issue ®he Northern Studend BSU student Marion McDonald
wrote a supporting editorial. “The ‘white backlashresponse to the question of Indian
dorm residence,” she argued, “reveals quite clegadydepths of racism among white
‘liberals’ at BSC.**® In response to the call for a “Caucasian StuGiester,” she
pointed to the fact that “one already exists. Aoethe courses offered in history,
political science, English, modern languages...dalatmost entirely to ‘Caucasian
studies’? Indeed, this entire institution, andugends like it throughout the country,
might aptly be titled ‘Caucasian Studies Centet¥.”Two weeks later, another ally
wrote to the newspaper and apologized for the wiaitklash as welf® The debate over
the American Indian concerns continued on campdsrathe student paper.
Submissions dissected the complaints and the tsabdlthe American Indian students’
concerns. The American Indian community at BSUioored to build and develop their
relationships with Oldest Elder throughout thisqass.

In the following school year, 1973-1974, Geralda&fiar took a leave of absence

to attend Harvard University on a Bush Foundatielodkship but did not return. He

resigned from his position at BSU on March 1, 19Dénald F. Bibeau stepped into the
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position as Director of the Indian Studies Progduring Vizenor’s leave and officially
assumed the position after his resignatitnVizenor’s time as the director was short but
active. In many ways, he helped launch the progmmeated an official space for
students and Oldest Elder to gather. He certanaieased the awareness of American
Indian concerns on campus by supporting the steddbtiring his directorship, the first
regular classes of Ojibwe language became pahteofimiversity course offerings. Oldest
Elder expanded from individual relationships anthgeangs at the Oshki Anishinaabe
Center into the classrooms of the university. WNizenor and the students were
championing Oldest Elder, other allies and flugrgakers were working to make space
for herin the curriculum.

The Anishinaabemowin language classes started dteB$art of the Special
Services Program. These courses were intendetfotraditional students and occurred
outside of the regular course offerings. SelamsRloah, a first language speaker and
community elder, was the first language instruetdBSU and began teaching the classes
in 1971 Ross'’s first language was Anishinaabemowin anspeat a considerable
portion of his life involved with religious servi@d sharing Anishinaabe culture. He
served in missionary work for thirteen years, a&sRastor of the Cass Lake Church for

four years and was an “Indian evangelist” for séeen years. He also worked as the
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Radio, Indian Studies, Bemidji State Archives, Bdiirstate University, Bemidji, Minnesota.; In
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Principle of the MoKaham Indian Bible School foufoyears and “served as a senior
language instructor in two summer Ojibwe languagrams.**

As the American Indian Studies program startedeteetbp, student interest in the
language classes drew the attention of adminigeatiies. In the fall of 1971, Mr.
Myron Swanson, the Head of the Division of Humastiwrote to Dr. Richard Beitzel,
the Vice President of Academic Affairs, about tieenédnd by students for
Anishinaabemowin classes. “I thought | should tayour attention,” he wrote, “to the
fact that the first year course in Chippewa funttedugh Special Services is filled and
that Special Services will not take any studente Vel to qualify for their program. We
now have documented over twenty requests from stadeho would like to take
Chippewa, many of them non-Indiat®

A few weeks later, Beitzel responded to Swansonsapgorted the addition of
the language classes. “I am most interested,”do¢eyw in the possibility of adding
regular (non special services) Chippewa to theauum and suggest that you carefully
explore the possibility of organizing a section teiquarter.*** Other faculty members

and administrators also recommended that the ddmseffered as regular courses and

stressed their addition to the Indian Studies MifibrPrior to these discussions, the
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Department of Foreign Languages was already pmgpéor the creation of
Anishinaabemowin language classes.

As early as 1970, they expressed the need to chhagerame to the Department
of Modern Languages and Literature. “The addibb&hippewa, a Native American
language, makes the name Foreign Languages oh%&et@nson wrote to Beitzef?

The department ultimately changed its name to tiygalllment of Modern Languages.
This proactive and supportive action on behalhefdepartment suggests the presence of
strong allies amongst the department faculty. Mam®gent day universities still house
indigenous languages in Departments of Foreign bagegs or cease to acknowledge the
languages at all. The degree to which these dihespersonal relationships with Oldest
Elder remains unclear in the historical recordth#ir actions were any indication, it
appears that they recognized the validity of Ol@dder and the importance of respecting
her alongside the Oldest Elders of Europe. With adstriative support, the process to
formally create courses where Oldest Elder couldtmath students began.

In November 1970, a proposal for new three seqieoar hours per quarter,
undergraduate courses in “Chippewa” were sentdatiriculum committee for
approval. The funding for the courses was proviolethe Special Services project.
“Upon its success,” the Department of Foreign Laugs hoped, “it should also
immediately become the core of the Indian Studig®ni**® The purpose of the courses

was “to provide the Indian student with an areaohediate relevance, and in this way
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to show some small measure of sensitivity to ounédiate environment*” They
acknowledged that Oldest Elder lived in NorthermMisota and that the university
should acknowledgker presence and the needs of the Anishinaabeg cortigsuni

In 1971, they expanded their aspirations by praopp#ie creation a series of
Intermediate level courses of Chippewa. In thio¥ahg year, a series of advanced
courses was also submitted for curriculum commiggaroval. In the fall of 1972, Mr.
Earl Nyholm, joined Mr. Ross-ibah as a languagérimsor at the university*® Nyholm
was a bilingual speaker of English and Ojibwe amd Weavily involved with language
efforts in the local communities and organizatiaososs the state. Individuals and
communities sought his advice and assistance wdekirgy a relationship with Oldest
Elder. He brought an educational background incarnmunity work, knowledge of the
language and another relationship with Oldest Bidéhe program.

The next step in the development of the languageses and the Indian Studies
program was to create a language minor. They &tatbkshed the Indian Studies minor
and the Indian Studies program but needed a mivabmias specifically about Oldest
Elder. The secretary of the curriculum committde, John Arneson, expressed his
support for this next step in a memo to Mr. SwarsomMay 30, 1972. “I believe that it
is essential,” he wrote, “for us to establish astea minor in Chippewa language if we

are to have an Indian Studies Program. Area uymt@grams without the languages of

147R. F. Krummel to Curriculum Committee, November 2870, author’s personal collection,
Mankato, Minnesota.
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concern at their center are at best shallb\v. Arneson recognized that the health of the
Indian Studies program required a language compdnéralso the fact that the language
courses offered a great deal of depth. In langetagses, students connect with
Anishinaabeg culture, history, spirituality, andst@mology in a way that topic courses
cannot replicate. It is through relationships witlilest Elder that individuals find a deep
connection to Anishinaabeg worldview. Following thddition of the Chippewa
language courses to the university course offeritigsenroliment in the Indian studies
program greatly increased along with the supparttfe courses and the program at the
university*°

By the fall of 1974, a proposal to establish aanin Ojibwe for Bachelor of Arts
and Bachelors of Science degrees, with teachdficatiopns, was working its way
through the Minnesota state educational systene prbposal passed through the
Department of Modern Languages, the Division of ldaities, College Curriculum
Committee, College Senate, and Teacher Education@dy the end of that year*
During the spring of 1975, the proposal went to$tete College Board and the State
Department of Education for Certification for appab The proposal offers a glimpse of
why its supporters believed an Anishinaabemowigl@age minor was needed at the
university. It also displays some of the negadiasi and ideas its supporters faced in the

process. “The program,” it read, “is for Indianvesll as non-Indian students...Bemidji

149 John Arneson to Myron Swanson, May 30, 1972, aistmersonal collection, Mankato,
Minnesota.
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1511974 Proposal for Ojibwe Minor to the State Codl@®pard and State Department of
Education, Box Indian Studies Misc. Current IndReadio, Indian Studies, Bemidji State University
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State College is within thirty miles of three oétmain Ojibwe reservations in
Minnesota...Ojibwe is the native language of moghefindian people of northern
Minnesota.*?

The proposal stressed the need for individualsgymito fields of social work and
teaching to have a background in Ojibwe and “sasigerstanding™®® The authors of
the proposal recognized the intricate connectibaslanguage brings when trying to
understand another culture. They recognized thsponsibility to the surrounding
American Indian populations and the need for theses. The needs of the language
community at large were also addressed. “A unifyraf orthography and other written
material” was also needed, they argut University officials recognized the needs of
the language community and were responsive to smmeerns over terminology in the
proposal. When Nyholm informed Dr. Richard Beifaéte President for Academic
Affairs, that the term Native American was offerssto Canadian Anishinaabe people.
They used the suggested neutral term Indian instéad

The need for language teachers capable of car@idgst Elder into classrooms

and communities was a primary concern. “The Ojitavmguage minor,” the proposal

argued, “would lend strong support towards this ierttie proper education of those

152 pid.
153 | pid.
154 | pid.

1% Richard E. Beitzel to Myron R. Swanson, March 2875, author’s personal collection,
Mankato, Minnesota.

78



preparing to teach Ojibwé> At numerous points in the proposal, the needdioguage
teachers was emphasized and the potential to adhesising concerns of Ojibwe
people about their language and culture was mesdiohe drive and demand for
language classes in schools and communities exastid time but the curriculum
materials and certified teachers were absent @rebvlacking. The desire for
relationships with Oldest Elder was there but tleans to build and share those
relationships was needed in the university.

To support their proposal, they referenced theiopiof Foreign Language
Coordinator in the Minnesota State Department afdation, Percy Fearing, and his
support for building the certification program. é€ldlso expresses confidence,” they
wrote,

that Bemidji State College is the best place ferektablishment of such a college

program because of the large number of studerdadyjrenrolled in the college

and in Ojibwe language classes, because of thegad$l commitment to an Indian
studies program, because of the staff at the aallegd not least because of the
location of the college and the area it servicés.
The demand for Ojibwe courses had remained confatite past four years and would
grow, they argued, as American Indian student émesit increased. The proposal also
outlined the Native and non-Native community inwatent and support for the minor.
Mr. Earl Nyholm and Mr. Selam Ross-ibah had alreadyked on creating educational

materials for the Ojibwe language. When Nyholm&rkvcaught the attention of Mr.

Percy Fearing, he supported the proposal and oreatithe program.

1561974 Proposal for Ojibwe Minor to the State Codl@®pard and State Department of
Education, Ibid.
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The support of non-Native allies, like Fearing, waportant in getting the
proposal approved. The support of the surroundimgrican Indian communities was
even more important because that is where Oldestrived. The proposal outlined the
interest and investment of the surrounding comnesit“Tribal Council leaders of the
area expect programs such as this to be developmkoigplemented to keep up with the
increase in Indian student enrollment they haverdgsly promoted,” it reat’® The
writers of the proposal acknowledged this expeatally the community but also pro-
actively addressed possible criticisms people nmiglve, most likely based on
stereotypical understandings of American Indianpteo In answering a question on the
relationship between the proposed program andiegienes at the college, they
reassured the non-Native readers that

The program has been committed to extensive wotlkdrarea as well as the

promotion of a sound education for Indian studemtsampus. Students have not

been lured into an ethnic wilderness—courses dagrkdirectly to the
fundamental needs of individual identity and sofudfillment. Most Indian
students take regular college majors with the im@#udies program...The

languages stand as the core of the Indian Studaggdm and probably the most

important key to human understanding of the cultigientity of the Indian

people'*®

The proposal’s assurance that students are naj Hered into an ethnic
wilderness” rings of noble savage rhetoric. Thesistence that “courses are related
directly to the fundamental needs of individualntiy and social fulfillment” is counter-

intuitive to the relational nature of Anishinaabemioand Anishinaabeg cultuf€® The
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central element of Oldest Elder is her relationstapd the understanding that an
individual exists only because of her connectiams iaterdependency with others. Itis
difficult to ascertain how much of this statemenpandering to the concerns of those
reviewing the proposal or accurately reflects takelhs of administrators and faculty
members. Given the American Indian activism odogrin the nation at this time,
perhaps this section was meant to reassure thewers that the courses would not be
training grounds for activists seeking to overthrAmerican society or culture. On one
hand, the proposal reassures that this is notabe @nd on the other its listed program
objectives articulate support for Indian identibhdahe value of Indian cultures and
communities.

The listed program objectives begin with the prapan of Ojibwe language
teachers and the preservation of Ojibwe languadecaltture. It concludes with the
objective of serving the “unique needs of the stislef the Midwest area” and “the
needs of Indian reservations and communities ofjiteve nation.*** The objectives
listed in the middle indicate support for Indiaritate and identity on its own terms: “3.
To stimulate a renaissance of Indianism. 4. Te gne Ojibwe Language its rightful
place as a valid tool of communication with othesdérn Languages® While the
proposal reassured reviewers that students wotddhréneir individuality, it also reflects
an acknowledgement that relationships with Oldés¢Eand inherently social.

Forming relationships witheris a resurgence of Anishinaabeg culture that had

historically been oppressed. To form a relatiopstith heris to engage in an act of
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rebellion against white American society. The widiials involved in writing the
proposal knew the language was a living entity thredpotential connections and
relationships the minor would bring to Bemidji $tatniversity students. The program,
they argued, is innovative because Ojibwe Langsaggy was “relatively new and
unexplored” and “Only a few miles from Bemidji Stafollege are a ‘living language
laboratory’ and islands of culturé®® They wrote on behalf of Oldest Elder in an attemp
to continue developing her formal position at tinevarsity.

In the 1974-75 semesters, thirty-eight to fifty-atedents enrolled in Elementary
Ojibwe courses and four students enrolled in Adedn®jibwe®* On October 10, 1975,
the Minnesota Department of Education approved jggsw® Language Minor at Bemidii
State Collegé® Oldest Elder was officially a minor that studectsild take to fulfill
their educational requirements. As students egulah the courses, the language
program expanded its activities. During the midate 1970s, a great deal of academic
work and publications were produced out of Benfidgte’'s language program. Earl
Nyholm served as the co-editorAhishinaabe Giigidowin“a bi-lingual quarterly for
teachers of Ojibwe/Potatwatomie” starting in 1985-7

Anishinaabe Giigidowinvas a community effort. The publication was proetl

through a partnership between the Indian Studiegrpm at Bemidji State, the Native
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American Studies program at Northland College is&¥nsin, the Native American
Studies Program at the University of Wisconsin-Milee and for a time, Lakehead
University. These institutional sponsors rotatesl iesponsibility of publishing the
newsletter between each other. Originally, thelipation was a product of the
Wisconsin Native American Languages Project (WNAbPthe Great Lakes Inter-
Tribal Council and the University of Wisconsin-Méwkee. When the WNALP ended,
John Nichols and Earl Nyholm edited the newsldtigether. Between 1976 and 1981,
over twenty issues appeared, each one sharingngatiethods, stories, knowledge
about the language, and happenings in differegiuiage communities across the
states®” The students at Bemidiji State also created tveir publications.

The Council of Indian Students produced a newslattd in 1974 the Indian
Studies Program began the publicat@shkawebisneaning “Messenger of the
People.*®® The first volume and issue of Oshkawebis incluitéormation on the
Council of Indian Students, a report on the firgb®@e Civilization Canoe Trip from the
previous summer, features on Ojibwe art and a@sjiessays, and spring course
offerings. Within its first pages, a greeting e readers explained that “the purpose
Oshkawebigmessenger or courier of the people) is to proinfle@mation about BSC’s
Indian Studies Program, Indian students, and einadtprograms, projects and
activities to the general public” and will work ‘tget the word out on Indian matter$?

The first editorial in the issue was written by RéhBibeau and questioned “the role of

187 John Nichols to Kent (Smith?), March 6, 1982, B®81-82 #2, Indian Studies, Bemidiji State
Archives, Bemidji State University, Bemidji, Minr@s.

188 |ndian Studies Program Bemidji State Collegshkabewis Vol.1 No, {Bemidji: Bemidji
State University, 1974), 1.

169 1hid.
83



Indian Studies Programs in Minnesota’s universitg aollege systems” given the needs
of tribal communities.

He especially emphasized the need for Americaraindtudents to be prepared
“to assume responsible positions in all programgjepts and agencies effecting Indian
people.®”® Today,Oshkawebiss an American Indian academic journal publishveide
a year along with audio CD’s. The submissions yaate largely written bilingually in
English and Ojibwe. Recent efforts have resultethe digitization of the materials and
they are now available on the BSU American Indiasdurce Center’'s website. The
incorporation of Anishinaabemowin in these publmas reflects the ongoing
relationships that the language instructors andhéra were building with Oldest Elder.
They sought to share her with others through tpebdéications and support existing
relationships across the state.

In 1978, Earl Nyholm also helped produce a 16mrmrcdbcumentary in the
Ojibwe language title@tViigwaasijimaan'’* In 1979, the Minnesota Archeological
Society published Earl Nyholm’s wof®jibwewi-lIkidowinan: An Ojibwe Word
Resource BookThe publication was a product of Nyholm’s knoslde but also his
involvement in the language community. It is cdesed a class language text among
today’s language learners. He worked to sharéatiguuage with his students but also to
share Oldest Elder with a larger audience. Hiskvpoeserved some of Oldest Elder in

documents that were accessible to a variety oflpedpe adamantly supportéer
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presence in the university and the respectghatleserved as a mother tongue of the
Anishinaabeg.

In 1980, Nyholm wrote a report on the Ojibwe langgi@rogram. He stressed the
importance of the language being in the universystem. “One key factor from my
personal perspective as an Indian person and teabkenrote, “is the inclusion of this
Indigenous language in the University as recogmitiban ancient language and its
rightful place in the heritage of this country. rflee Ojibwe student it illustrates that his
culture has worth in the eyes of all? Despite the successes of the program, Nyholm
argued for additional developments. “Bemidji Stdteversity has the rare opportunity
of being an Ojibwe Language Center,” he wroté.They had made great strides but still
had room for improvement: “It has the geographiceation, the resource people, but
not enough is being done in this directidf”When questioned about the implications of
removing the program, Nyholm responded that

It would clearly demonstrate to the Indian peoplat institutions of higher

learning are not committed to northern Minnesolar‘gest minority. It might

trigger political implications...The Program functsas a tool for retrieving and
preserving an indigenous language that the Edutati®ystem and Federal and

Local Governments once sought to destroy for 1@0syplus. It would tend to

reinforce some stereotyping that Indian values mevplace in American society

other than as museum relics of a bygone'€ra.

The Ojibwe minor and American Indian Studies pragraere a symbolized

acknowledgement, demonstration of respect and ¢ymby for cross cultural

experiences and communication in the Bemidji afE@ language courses were much
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more than they appeared. They had social, sgirtoenmunal, historical, and
epistemological implications for the communitiegatved. The students, instructors,
and allies in administration recognized the impaectaof the classes and academic
programs. They knew that more than just languegeing was occurring. Oldest Elder
was securely present at the university after hudslo# years of oppression by higher
educational institutions like Bemidji State Univigys

Earl Nyholm and Selam Ross-ibah were critical ®wghccess of the program.
Nyholm and Ross taught the Anishinaabemowin couds®geloped educational
materials, and actively brought Oldest Elder intoritdji State University. They helped
students meet and form relationships with her enftmmal classroom and through
activities and gatherings at the Oshki Anishina@bater. Through their publications
and activities in media, they introduced OldesteElid others searching to make a
connection or reconnect with the language. In 18¥8program shifted with the
retirement of Selam Ross-ibah. A part-time languagtructor, Ms. Alice Boyd,
temporarily joined the department but her positi@s not renewed in 1981. Nyholm
continued teaching the language courses and inm trvaeaintain the Ojibwe minor, he
typically taught an overload of coursg8. Between 1975 and 1980, enrollment in 300
level language classes reached as high as sixty-sigdents. As many as seventeen
students enrolled in 400 level courses at the usiitye

The early years of the American Indian Program @jibwe language
opportunities were met with enthusiasm and sudpamt the some of the students,

administration, and community. As the programladghed itself, however, some of the
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momentum declined. From 1978 until 1982, the datanber of fulltime American
Indian students at BSU declined. A report by Rdgeteman, the Vice President for
Student Affairs, and Kent Smith, the Director oflisn Studies noted these declining
numbers:

Entering class size has dropped from a high oh4Bi77 to a low of 28 in 1979

and 1982. Figures on retention of Indian studefies one year of attendance

have also decreased from a high of 50% for thes@4978 to a low of 28% for
the class of 1981. The decline in recruitment r@teintion of Indian students also
parallels the reduction in staff available to waiikh Indian studentd’’
In addition to a reduction of staff, the issue @fpace for students to gather became a
serious concern for the American Indians still ampus.

During the 1970s, the Oshki Anishinabe Family @emient through a series of
challenges and growing pains. Initially, the ekshinent of the center was a shared
space in the educational community where Ameriaaiah students came together for
social, cultural, and community support. The adstiative support of the house
signaled a degree of respect and recognition ®uthique needs of the American Indian
community and the importance of Oldest Elder oetsifithe classroom. Events such as
Halloween parties for children were hosted at #reter and local church donations often
helped fund such opportunities. Non-credit counsg¢anning and beadwork, language
circles and special social, cultural, and educatipnograms also took place at the center.

In the 1975-76 school year, the center served asihg for Indian Week guests and as a

gathering location for the week’s events. A pipastcraft shop was available at the

17 Roger Ludeman and Kent A. Smith, Bemidji Statéversity and The American Indian: A
Preliminary Proposal on the Role of BSU in Meeting Educational Needs of the Indian Community,
Ibid.
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center for students to make pipes. The Counditdiin Students gathered at the center
for their general meetings and their drum club.

The house filled an important need for Americandndtudents to have a safe,
welcoming, and supportive place to continue devalptheir relationships with each
other and Oldest Elder. During the 1975-1976 sthear, however, tensions arose
between the students involved in the Council ofdndstudents organization and the
Indian Studies Office staff over the use, purpasel rules of the center. To address the
tension, a center advisory board developed. Oniesossues addressed by the advisory
board was meeting the needs of Native studentsdejfendent children by creating a
child day care service at the cent&r.Another suggestion was the creation of an Indian
radio station. It is unclear from the historicatords if the day care and radio project
came to fruition. Adding to the discussion andstens surrounding the center was the
issue of its upkeep. By the early 1980s, the Oanikshinabe Center was in dire need of
maintenance and financial support.

At the request of university President Gillett, BarBlessing, AISP Director Kent
Smith, and Bert Clark met in 1982 to review theditans of the Oshki Anishinabe
Family Center. Their initial report on November, 2882 revealed some serious
concerns with the building. Jon Blessing repottethe president that

The facility does not meet fire code. Lack of fnasts, old wiring, inoperant

(sic) fire detecting devices, improper insulatiow anore, were noted...Health

codes are not being met. The plumbing (includeaglljoints) and sewage system

are inadequate and do not meet code...Extensivdstalicepair is needed. The

facility is in need of a new roof, eaves and ovagsaare sagging, windows and
doors need to be repaired, glass needs to be egplaew insulation in the

178 Raymond Carlson and L. Jack Downing to R. Decker @arl Long, January 25, 1977, Box
Indian Studies 1980-81, Indian Studies, Bemidji&taniversity Archive, Bemidji State University,
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attic...should be installed, doors need to be redesigo swing outward (for fire
code), walls should be repaired and painted, aneMd

He recommended that the facility “be shut downgoblic use immediately'#°
The facility was closed during the winter quarted882-1983. Students continued their
interactions at other locations or maintained thelationship with Oldest Elder
personally. Fortunately, President Gillett comadtsome of his discretionary funds to
address plumbing and electrical issues and for smsmetic improvement§® On
March 30, 1983, the center reopened for use byestsdcommunity groups, and the
Council of Indian Students. The Council of IndBiudents hosted a potluck to mark the
occasion and hoped to start an Indian Studies Bnogadio station that would broadcast
to the three local reservations. Despite the r@magof the center, the mid-1980s was a
period of small growths and major challenges ferAmerican Indian Studies Program.

Students continued to host and sponsor activitidseaents. Newly formed
committees and internal supportive programs addde8snerican Indian concerns. In
1983, an Indian Student Services Program was credtine university. The following
year, an American Indian Advisory Council was dsmned at the university by
individuals invested in support Oldest Elder’s prese. The Council of Indian Students
continued to host annual Indian Week Celebratiomsam annual pow wow. Despite the
financial support given to update the Oshki Anisii@ Center however, by 1988,

administrators were commenting on “the dilapidad@ihinabe House” and the “plight”

179 Jon B. Blessing to Ted Gillett, November 24, 19B@x 1982-83 # 2, Indian Studies, Bemidii
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of American Indians on Bemidji’'s campus. They s$exl the need for faculty to be
sensitive to the situatioff? At this point, the future of the center and oh©test
Elder's homes was uncertain.

The story of how the idea for a new Indian Centsne about and its road to
becoming reality depends on whom you ask. Don Banrolled member of the Leech
Lake Band of Ojibwe and member of the Marten Ctamrently serves as the President
of the Leech Lake Tribal College. In 1983, he egarking at Bemidji State University
as the Indian Student Services Director. As thesad to the Council of Indian Students,
he remembers the dismal conditions of the centdrari980s. “I remember, he shared
“we used to have this little four bedroom houséhm corner of the parking lot. It was
terribly run down, the roof leaked, all the windowsre broken, the heat went out
sometimes, it was not goo® The horrible conditions did not keep Oldest Eflem
the people but it made it difficult for studentslaommunity members to focus on their
relationship withher.

In 1987, after leaving a meeting with the Coun€ilndian Students, Dr. Day met
a couple of friends for dinner in Bemidji and vaddas frustration with the situation:

| said ya know, I think I’'m gonna ask Presidentl&il..I'm gonna meet with him

and see if he’ll give me permission to talk to Red#te, White Earth and Leech

Lake. The three surrounding reservations. [T¢ Beley can all give me money

so | can put new windows and a new roof and somesteff into that house
because it's awful®*

182 Development of an Indian Center at Bemidji Statéversity, May 4, 1988, Box 2-4, College
of Arts and Sciences, Bemidji State University Aveh Bemidji State University, Bemidji, Minnesota.
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His dinner companions agreed and encouraged htaitkdo the president of the
university. On the next day, he met with the mtest who responded to the request
positively. “He got really excited about that,” Ypeecalls, “so he literally put a
committee together of the five people that | hathdr with that night. [We] were all
Indians and then about five other people from casrjpere on the committee] including
a couple students® When the committee first met, they discussegtissibility of
building a new house for $100,000 instead of d§i5@,000 worth of renovations. It was
a better financial investment, they thought, tddaibetter building for an additional
cost. At subsequent meetings, their aspirationa feenter grew.

It went up to 200,000. We met again, it was 250,08nd so then, after about

the fourth meeting, it was a 500,000 dollar housetiawas going to be a big

round building. So we stopped right there and axegt to the advancement

director at the time.*8®

For the next few years, the University Presidemwt ¥ite President for Development,
David Tiffany, headed the fundraising initiatit.

On March 29, 1989The Northern Studemublished an article announcing the
possibility of a new Indian Center at BSU and sarh#he fundraising activities that had
begun the process. The reaction from studentssimakar to how students reacted in the
1970s when American Indian students raised issitbstinie dormitory requirements. A
week after the article on the center was publisiddistopher Pendergrass, the managing

editor of The Northern Studenpublished an article entitled “Who’s Going to Rayhe
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End?® His article challenged the idea of spending #teveted 2.3 million dollars on
the Native American students. “Why spend $2,372@3 195 students?” he wrot&’
Unable to understand that the center and OldestrEtio lives at the center was
available to all students, he wrote: “Sure, | ustind that Native American students
have special needs that the center may provideuo$2, 374,930 for 195 student§?”
He also challenged the suggested locations and elix@ents of the proposed center
including a museum. “Why the museum? | understhatithe Indian people are very
proud of their past and understandably so...If ali®fvere to dwell on the laurels of our
ancestors we would never more forward,” he conddde He clearly lacked a relational
understanding and could not comprehend why Amellicdian people would desire to
keep their past in their present.

Coming from a western perspective, he did not wstdad that the past lives in
the present for American Indian people. He onlglarstood people in terms of
individuality and not collective existence. Pergtass did not see that the money was
being spent on the American Indian students bt @fsthe American Indian ancestors of
the past, present and future. The investmentdarcéimter could potential heal some of the
wounds educational institutions historically inféd on Indian peoples. The money
would enable Oldest Elder to remain a strong pm@sen the campus and connect with

all who visited the center. Pendergrass’ disagesgswith the financial allocations for
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the center were not the only instance of strife@urding American Indian issues in the
1980s and early 1990s.

American Indian students were also voicing cons@md actively negotiating the
university space. They protested the treatmeAneérican Indian peoples by faculty
and staff and challenged how information on Amaeribalian peoples was presented in
classrooms. On January 8, 1991, a group of “aBOwtudents marched through the
Union...carrying signs that said, “Educate the edusdt and “Racist remarks stop
now.”** American Indian BSU graduate student, Renee Sesdijed an official
complaint against Professor Brew on June 19, 18€Qi$ alleged racist remarks during
a cultural anthropology lecture on American Indsititual practioners?®

According to Senogles...Professor Alan Brew saida‘lkcontrolled study,

American Indian shamans were shown to be pararabic:ghrenic, with split

personalities, were disassociative and just plairdvy And the reason why

shamanism tends to run in families is, face yoifi grow up in a house full of
weirdos chances are you will be a weirdo yourséff.’

While Brew had been an advocate for Oldest Elddrcaurses that brougher
into university classrooms, he offended Americaidn students with his statement
about spiritual leaders. A series of written res@s occurred after the incident. In a
November letter, Brew wrote, “I deeply regret thet. Senogles was upset by my

statements, not only as this affected her persgralit as a reflection upon Indian

people. As an anthropologist/archaeologist, | Fégasoted my career and my life to

192 Delaine VanderTuin, “Indian Students Protest AdiédRacism,Northern Studentlanuary 9,
1991.
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combating racism and ethnocentristi.” Despite this incident, Brew was an ally within
the university and had supported the original ecbeadf an Indian Studies program. The
fallout from the event raised concerns about theeg policies and procedures at the
university for addressing similar issues of racism.

The event became a springboard for revising thevgrice policy at the
university. The Council of Indian Students demahade apology from Brew and for the
grievance polices to be revised at the Univers8gnogles claimed that the university
grievance procedures were burdensome to go thraoglunproductive at addressing
issues. To handle the emerging conflict, Johnld@ftbm the Minnesota Department of
Human Rights mediated between the Bemidji Statedtsity and student
representatives over the course of two days intéeuror fifteen-hour meeting®®
Ultimately, the university created a committee v@rsee and revise its grievance
procedures as a result of the incident.

Indian and non-Indian students also worked togdthehare information about
Native people, Native culture and to foster conaosis amongst their peers. On August
10, 1990, Bemidji State University was awarded @00 Cultural Diversity Initiative
Grant from the Ford Foundation to hold cultural esm&ss seminars for faculty and
students to improve their interactions with divgrén the classroom?’ Smaller
miniature grants were also dispersed among thdtyaeho applied for project money.

One such project occurred in the student newspaperNorthern Student
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From October to December in 199he Northern Studemén a special section
entitled “Visions and Voices.” Under this titldnet newspaper explained the special
series: “This new section dhe Northern Studelg an attempt to engage the BSU
community in a discussion on Native American isspesticularly as they affect our
campus.*®® The visions and voices section was co-sponsoittdtiae Council of Indian
students and funded by the Ford Foundation grahé series addressed topics such as
“What's an Indian?” and the life of Red Lake Higbh®ol junior, Megan Hart, in an
article titled “Living Two Worlds.*®® Issues of the series also explored the histotijef
local area, treaty rights, and the story of Chiefriédji. Some editions included editorials
titled “the Way it Was” and on the other page dtled “The Way it 1S.*®® The
presence of American Indian issues and topics dreaftist increased in the 1990s most
likely connected to the approaching anniversar€lofistopher Columbus’s arrival.

During the 1991 and 1992 issuesltie Northern Studena great deal of
conversation took place regarding Indian peopsime of the articles concerned issues
such as the Brave’s tomahawk chop or critiqueslokf such as thkeast of the
Mohicans Other articles addressed the anniversary ofr@blis’s arrival in America.
American Indian students wrote articles, stagedests, and carried out public
demonstrations during these years. One potengégiraias a public march titled The
Legacy of Columbus: A Walk of Mourning and Hofd@uring these conversations,

students invoked Oldest Elder and found empowertoespeak out about American
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Indian issues and concernSheoffered them support and purpose as they engaged i
cross-cultural exchanges about the past and pregénihe same time, American Indian
faculty, staff, and administrative allies continuedvork on financing an Indian Center.

During the early 1990s, Don Day took over thetehpampaign for the Indian
Center. In three to four years, Day and othergwvable to raise around 300,000 dollars
and began the process to build the house. Theyetafor a round house with seven
offices, a main gathering area, and a kitcffénOn September 29, 1993, they held an
official groundbreaking®® Day recalls that there “must have been 200
people...legislators were there, the Lakota peopieecdown gave us a pipe for it to hold
and use®® It is easy to imagine Lakota and Anishinaabege®ldlIders celebrating
with the people at the groundbreaking as the pesgad&e in the language.

After the groundbreaking, Day left BSU and wenptosue his doctorate at the
University of North Dakota. During his absences biouse was put on hold because at
the ground breaking Senator Roger Mole spoke todbayit the possibility of doing
even more with the center. Day replied to the 8erthat of course they could do better
“but this is what we can for 300,008?* Through collaboration and pooling of funds, the
possibilities for the center grew. Day recallsttha

They allocated us a million dollars...the State ohiesota to Bemidji State.

And then [the] Leech Lake Band of Ojibwe was gettinmillion dollars. | think

it was from the State to build an interpretativatee on the reservation someplace
but the tribe didn’t go through with it. So afedsout a year or so, the tribe said

21 Don Day, December 3, 2013, Ibid.

202 Native Americans Into Medicinby Bemidji State University Indian Student Seev{Bemidii:
Bemidji State University, Winter 1993-94), 1.
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ya know Bemidiji’s trying to build an Indian CentéaiVhy don’t you just transfer
that money to them? So the state of Minnesota @ity gave Bemidji State that
million dollars too. So all of a sudden, they [2a8 million [dollars]. So they

started grouncéot%reaking on the building they haw.nlt was almost a 3 million

dollar building:

On October 4, 2003, the American Indian ResourggéZavas officially
dedicated at Bemidji State University. The buitgia 10,667 square feet and includes
offices for the center’s staff, faculty in Indiatug8ies and Ojibwe language. There are
classrooms, a kitchen, meeting rooms, study cudjiebehibit areas, and a gathering
place. The Great Hall, as the gathering placefexrred to, is an oval shaped room with
over 2,500 square feet and a fireplace. BSU’s miagaHorizons, ran a special insert on
the opening of the AIRC entitledatching A Dream.It read: “Those who worked on the
Center realize the amount of dialog, discussiod,@mmitment needed to move the
idea into a plan and then to reality. It took coinment from the University, state
government, tribal leaders and American Indian gaaes.?*

What made the AIRC possible were the relationsfupsed between American
Indian people and allies within the university atate government. The relationships
span decades of efforts to respect, establishpeotdct the presence of Oldest Elder at
Bemidji State University. Building a new Americhrdian Resource Center met the
needs of BSU students but also the needs of tla¢ dmcl surrounding communities. It is
a welcoming home space for Oldest Elder to workstudents.

Addressing the purpose of the center, Universigsklient, Dr. Jon E. Quistgaard,

wrote “It will be more than a place where classesteld, counseling takes place, and
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students meet. The walls of the Center will nobagicades, isolating students or
separating cultures. Instead, the facility willdeehicle to remove barriers and present
students, faculty, staff and the public with newpoyunities for learning, interaction ad
engagement®®’ Today, the center is alive and well. Classesaté in the building,
events and gatherings occur under its roof. Caatems continue about one day
offering language emersion day care for students @ildren. The struggles of
Bemidji’s early adventures with Anishinaabemowimitioue into the present but the
successes continue as well. As long as healthyioakhips are maintained between
individuals, Oldest Elder, and the educationalifagon, the center will succeed.

Starting December 2012, Anton Treuer, an enrolledhiver of the Leech Lake
Band of Ojibwe, became the director of the Ameribahan Resource Center. Treuer
worked at Bemidji State University between 1991 2863 in Indian Student Services as
a Counselor. In 2000, he returned to Bemidji Stateversity and worked as a professor
of Ojibwe, earning tenure in 2004. Over the pasinty years or more, he has become
one of the foremost scholars and language sourcésishinaabemowin. He hopes to
continue building the program and center at Ben8tgite. At the same time, he
continues to be an active member of the languagermity through educational
projects and community activities. Oldest Eldentowues to thrive at BSU in the Ojibwe
language classes through speakers and learnerssifidaabemowinSheis present at
the numerous community events and activities hdsyetie centerSheis also alive in
the larger community through collaborative effor@ne of the most visible recent

collaborative projects in Bemidji has been an Oghanguage signage project. It began
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in June 2009, when members of Bemidji’'s Sharedoviisieveloped an idea to address
the racial tensions between Native and non-Nataapfe in the community.

Bemidji has had a race relations council sincentiteto late 1960s. The protest
of the Bemidji area in 1966 was a catalyst for dngvattention to the racial issues in
Bemidji and discussion ways to address them. Afingrto Treuer, “I think that was a
wakeup call for the town. Joe Lukin, he implemertee town'’s first affirmative action
employment policy and that was immediately aftet endirect response to that. So |
think that was the beginning of a wakeup call. réh®as been a lot of work around race
in this town; there’s been a race relations tasggfdhat has been doing a lot of work for
a long time.?®® The issues of race relations, employment prastiaed diversity have
been subjects of interest for university studemeys and various community forums
over the years.

In the early 2000s, two community leadership orgaitmons, the Bemidji Area
Race Relations Council and Bemidji Leads, formedféshoot organization known as
Shared Vision. The purpose of Shared Vision ido&a catalyst that encourages
community members to work together to expand spe@nomic, educational, and
leadership opportunities for people of all races. Their goals are particularly “aimed at
developing good cultural understanding and acceptamong American Indians...and
ensuring strong representation of American Indiaral aspects of community lifé*?

Funded by three foundations, the three surrouniibgl councils, and additional

208 Anton Treuer, interview by author, Bemidiji, Minm¢s, December 4, 2012.
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commissions, businesses, and organizations, SNasexh contracted with Wilder
Research in July 2008 to “assess Bemidji areaeatstperceptions of community race
relations, experience with racial discriminationgasatisfaction with person and
community life.”! They wanted to gather data on the racial clirmatie community.

The results of the survey illustrate different ggrtoons of race relationships
between the white and Native communities. Whewrastbout the overall perception of
race relations in the Bemidji area, only twentygaeeit of white respondents reported poor
relations. The majority of white participants sl fair. The majority of American
Indian participants both in the Bemidji area andchearby reservations, however,
reported that race relations were “podr:"When asked about personal experiences of
being discriminated against because of their reeegnty-seven percent of American
Indian respondents on nearby reservations respahdéethey experience discrimination
several times or a very regular b&sfs Fifty-six percent of American Indians living in
Bemidji area also selected several times or a regylar basis. Only fourteen percent of
white respondents selected on a very regular basisveral time&'* The final report on
the survey includes a sampling of participant comisie

One American Indian Participant shared that “Beingative American is hard in
Bemidji because some of the residents and shoprsvame uneducated and scared of

Native Americans. | have personally seen bothgthed and the bad™® A white
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participant shared that when they moved to Benmd#i001, they were “shocked at the
level of racism between Whites and Natives and bpen and accepted that racism
is.”#® A number of comments in final report are from tehparticipants claiming that
Native Americans “play the race card,” get stoppgdaw enforcement because “the vast
majority of them are probably doing something wranghe time” and make claims of
reverse discrimination against white community mera3*” The survey revealed what |
discovered in my interviews as well: fear of Ancan Indians based on lack of
information and stereotypes and continued tendietseen the communities.

The results of the Shared Vision survey indicatabtt 30 percent of Bemidii
residents (both American Indians and Whites) andetent of American Indians living
on nearby reservations are dissatisfied with thieeat state of race relations in the

Bemidiji area.*'®

While the percentage of individuals satisfiedwatirrent race relations
is disturbing, nine out of ten participants alsdigated an interest in getting to know
people from other cultural and racial groups. @ftthis survey and its results, Shared
Vision formed teams to address four key areas.catthn and training, economic
development and entrepreneurial activity, cultkredwledge and understanding, and
leadership and civic engagement. In 2009, Sharsidrymember, Michael Meuers

came up with an idea to raise awareness of Natier/&an languages and to try and

create a safer and welcoming space in the cityeohiBlji for American Indian people.
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He wanted to put signs up in Anishinaabemowin iergatay locations where people
would experience the language and become moreidamwiith Oldest Elder.

Meuers’ inspiration to create Ojibwe signage fardldousinesses came from two
experiences. The first was a year he spent in laeaurtesy of the United States
Army. The language and culture in Hawaii is venycim a part of everyday life,” he
explained®® “Everybody uses the wor@goha, mahalg malihini, kane andwazhine on
the bathroom doors. This made him wonder, “whythat here, ya know?® The
second experience was in response to the schoolisp@n March 21, 2005 at Red Lake
High School on the Red Lake reservation. Ten pewgre killed and seven injured in
the incident. A day after the shooting, Meuerst@tsthe Bemidji city manager and
suggested a simple symbolic act of solidarity. “Wfe was on the city council at the
time,” Meuers explaing®* The city manager “had a Red Lake flag he’d béeergon
his shelf. | saidyou oughta fly that flag at half-mast for a dayteo and he did for a
week. It took no effort, didn’'t cost a thing...I reheard such positive comments from
Red Lake people about Bemidji... They usually donitdhenuch good to say about
Bemidiji...but this symbol saidie are crying with you over your babi&€? The
response to the flag flying at half-mast showedpbential positive work that symbolic
action might be able to accomplish in Bemidji.

During a Shared Vision’s committee meeting in dawrt Bemidji’'s Cabin

Coffeehouse, Meuers got the ball rolling on thggmb “l was saying for weeks that this

219 Michael Meuers, interview by author, Bemidji, M&sota, December 3, 2012.
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could work,” Meuers explains, “and we were sittbiarck here one day. They [other
committee members] weren’t jumping on board. §otlup and | talked to her
[Noemi’s] daughter*** Noemi Aylesworth, the owner of Cabin Coffeehoasd Café,
was out of the state at the time but Meuers asked&ughter, who was working there, if
they might consider putting up some Ojibwe sigAglesworth remembers,

So when | got back, | met with him and | thouglgah | wonder why people

haven't done this before...it was so obviowo | put it [an Anishinaabe sign] on

my front door and from there | ended up puttingntthe doors of the restrooms.

And then | ended up making table tents and thetfdéd some of the language to

the menu...I just thought it was a cool idea. lItistja welcoming. It shows

respect. | never thought it would get this kindatiention. We had re-done the
storefront so | went back to the sign guy and saent this [Anishinaabe words]
added. Can you do that? And then | had a spsigalmade to put on the
bathrooms. | didn’t think about the cost, it'stjasrespectful thing to do and |
don’t mind that?*

Meuers and Rachelle Houle, another committee memlse not even aware
that Aylesworth had put up the signage on her dootis a few days later. After they
learned the signs were up, they started walkingngpdown the street talking to different
businesses asking if people would be interestgdiiting up Ojibwe words. Their goal
was to get twenty businesses with signs. Todaygethre over one hundred and fifty
businesses in the Bemidji area with Ojibwe signd@ed everybody’s doing it
differently in different ways and with differentgsis,” Houle shared, “so it's unique to
each business what they want to do”

The local food co-op has fruits and vegetablesléabeith Ojibwe words and

different stores have words for their merchandisgeovices. The fun examples Meuers,
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Houle, and Aylesworth like to share are businefisatsneeded words for washing
machines or computer repair. When a business hamdthat needed to be translated,
Meuers and Houle contacted Treuer at BSU. Asighef businesses with Ojibwe
signage grew, the concept and project expandedthtr areas of the Bemid;i
community. The presence of Oldest Elder and tHeam&ing ofher into the different
community spaces increased with each new sigr. presence expanded with each new
word and each new person who read them. Whenithdails attempted to speak the
words, they communed with Oldest Elder and invdkexdinto that moment and space.
The idea spread from local businesses to largegutisns in the area. The
Sandford Center Arena and Events Center pl8osxrhoaHello) andMiigwech(Thank
you) on their doors coming in and out of the cenfdney also posted signage on their
twelve pairs of restrooms and the parking lot designs. Each parking area displays an
image of an animal and their corresponding Ojibames. One can image how joyous
Oldest Elder and other ancestors must be whea t¢iktildren and their families come to
the center and ask their parents to park byMaengun(wolf). The Sandford Bemidii
Medical Center has posted bilingual signage througfts facility as well, including
bilingual directories for different medical office3he City of Bemidji, Bemidji State
Park, Itasca State Park, and the Minnesota Depattofidransportation and Department
of Natural Resources are also participating insigaage effort?® Educational
institutions at multiple levels have taken boldosten incorporating Ojibwe words and

signage in their community.

226 |CTM Staff, “Bemidiji’'s Ojibwe Language Project $émy Permanence/hdian Country
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Northwest Technical College and Bemidji State Ursitg adopted Ojibwe
signage at their institution. Bemidji State alsm pp signs in multiple languages across
their campus. In the context of centuries of agatran efforts directed at Native
American peoples to give up their language anducellthese signage efforts and
symbolic acts of linguistic recognition and validatare remarkable. In addition to the
higher educational community, the Bemidji Indepenidgchool District 31 has also
joined in the effort. Principles from the high ech middle school, six elementary
schools, and four additional schools committedriplementing Ojibwe signs in their
buildings. The challenge was how to secure thdifunto create the sigri§’

Meuers and Houle began calling individuals andtess owners in the
community requesting donations for creating thesignd started looking for
foundational support or available grants. TogethWeuers and Houle were able to raise
approximately 1,000 dollars through donations. ointreuer donated 1,000 dollars of
personal grant money he had received to the prageatell. The project was originally
estimated to be a 10,000 to 12,000 dollar projedtthey were still well below that
amount of funds.

At this point, the Bemidji Middle School and LincoElementary School had
already posted some Ojibwe signage in their bugiglibut ten other schools were still in
need of permanent signs. Luckily, “The high schsat, we can do this in our shop
class. We can buy the raw materials...for all tHeosts and save a lot of money,”

Meuers explainé?® By involving the students, “the kids had some ewship in it and it
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brought the cost way dowri® Through a combination of donations, teamwork, and
pulling together existing resources, the signage evaated and implemented across the
district in 2012.

Some of the schools have gone a step further wthrporating the language.
Bemidji High School offers two levels of Ojibwe Guage classes as part of their world
languages program. Lincoln Elementary School bersesl incorporating the language
into weekly announcements. Kathy VanWert is theqgple at Lincoln Elementary and
shared that

this last year, we had decided we wanted to takéhan step with the Ojibwe

language. And one of our teachers is AmericaraimdAnishinaabe | believe, she

could get access to the pronunciations of the wiorasir building, which are

very long. We were talking about it at our sitarte[meeting]. We had decided

that we were going to start with more general laggu saying hello, listen, and
be quiet and some general words. Then we’ll expatodthe bigger words that
we see within the building and our hope is to hitaeeteachers say, “we’re going
to the, Ojibwe word for gym, and then go there.hndAhen more kids will start to
hear it?*°

A first grade teacher at the school, Diana Kingbmgens P.A. announcements
with Boozhogteaches a few words in Ojibwe, and sometimessoleon the word. The
lessons are also placed on the school’s website. lahguage portion of the
announcement is played twice a week at the begywiithe school day and the general
daily announcements begin wiloozhoo “So when I’'m out there [in the school] and

she opens upoozhoaand the kids saBoozhogit is incredible to hear, it really is,”

VanWert share€®' While students in the school do not currently timgelanguage for
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day-to-day activities, VanWert believes the studeme picking it up and at the very
least, becoming interested in the language.

“They look forward to it,” she explain§? “I was in a fifth grade classroom and
we thought it was Ojibwe day and it didn’t comendAso [students were askingjhat
happened? What happened to the Ojibwe less®a?hey look forward to i?*® For
Meuers, the important part about the signage irstheols is that it creates an
opportunity for generations of people to learn dlamd become exposed to the language.

If we can get Ojibwe signage in every school systerevery school in the

Bemidji school system, at some point everybody g@#isrough a school.

Everybody passes through a school at some poimspfoe reason. Plus the fact

that you got these kids. It's a conversation stddr both. Indian kids and white

kids can be looking at this door...you’ve got thesks both trying to learn this

[language] and it's a conversation starter. Ihgsi Indians and non-Indians

together™>*

When asked about the reaction from parents anti¢es,cvVanWert explained that
it had overwhelmingly been a positive experien8&hen we first put up the signs,” she
shared, “I got one telephone call from the comnym@itparent.Why are you doing this?
[They asked] and so | explained why | thought iswaportant that we do it: because
it's part of the whole culture of Bemidji. A larg®rtion of our students are identified

American Indian students. | don’t know how many @oeidentified, and we need to

make everybody feel comfortable hef&>” During our conversation, she emphasized the

232 |pid.
233 |pid.
24 Meuers, December 3, 2012, Ibid.

5\/anWert, December 6, 2012, Ibid.
107



point that “whatever you can do to promote positaee relations, is what you need to
dO.”236

For Aylesworth, the experience of putting Ojibwgrs in her coffeehouse has
also been positive. When she goes to the deffist @r around town she sees the
language. Patrons of her establishment read e tients and try to sound out the
words. With each attempt to speak the languagge<DEIlder is brought into that
moment with those people. She even has to rephaceble tents because people often
take them home with them. “I have had touristsffi©anada and a lady visiting from
France that have asked for the table tents. Sodbelisappear. So | have to make
[more of] them. Some ask, some just disappearthat’s okay,” she says’ Like
VanWert's experience, Aylesworth has “only had peeson sayvell if you're going to
have it in Ojibwe, then you need it in German aad geed it in French and you need it
in all the other languages that there ar&**® Her response to this individual was “well |
don’t want to do that. | just want to do the lolzalguage because we are located
between three reservatiorfs:”

Meuers and Houle have had similar discussions @athmunity members.
Rachelle explains “We have some people who arsajijortive], who are resistant.
We’'ve had some people that just don’t understangwaire doing it and they’ll sawell

if we're going to do that, why not do Spaniéff. When asked why they do not have
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Spanish or German or Norwegian, Meuers and Howletexplain that those are
imported languages. “Even English is an imporgadjuage in Northern Minnesota.
This [Anishinaabemowin] is the indigenous languageey explain®** Or they tell the
person “It's because of the region that we live Trnis is the native language. It's about
respect.?*? Despite their attempts to explain the importase reasoning, “some
people just didn’t get it***

Besides challenging why Ojibwe was being prioridizéhe other criticism raised
is that people only want Indian money and that & disingenuous economic move on
behalf of businesses. When asked about thisisrnticTreuer responded with “So what,
maybe initially that was part of it. Some peopistjwant to be appealing to all of their
clientele and it’s [a] business decisions, butnkithere are also a lot of non-Native
people who want to reach out and put a friendl fac their relationship with Native
people.?** People in general, Treuer explained, are not@wkhow to go about
making race relations better, even if they are awéisystematic privilege. It is a heavy
question to ponder: “How do you atone for thedfigour ancestors?*> A good

amount of people feel that it is an impossible sskhey “just go home and try to be
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good people. [They] love up their own kids anduon their nuclear family and leave
the big problems to somebody el$&®”

The power in the signage project is that it eqpipsple with a way to reach out
and they feel like they can make a differencdarttiliarizes people with
Anishinaabemowin, peaks their interest. It creliteniistic space for Oldest Elder and
demystifies Anishinaabemowin for people who migteowise have never experienced
the language. The subtle strength of what Noedhigdihat “she wasn’t out there rattling
cages and being active about things. But wherepted with a way to pretty painlessly
make some small differences and then get someymaitention and feedback from that
and even have it positively impact her business...\Wixd so lots of people have [put
up signs] too.**” The movement caught on as more and more peopéergesupportive
of the idea and the possibilities it might bringpab Even Treuer who is engaged in
language efforts and supporting change througltherican Indian Resource Center
was surprised by the places into which Anishinaaheim has found its way. Recently,
he shared an unusual experience while buying mew fior his car.

| was just in there buying car tires and my whitechmnic of the past thirty years

says: Ahaw miigwetch. Gigawaabamin menawaad | was like, huh? And he

just picked that stuff off the website and what.nd@twas a small effort and it
didn’t fix any of the big issues but it createsesgjpace where you can talk about
the big issue§’®

The spread of Anishinaabemowin signage and thatadtethe effort drew also

fostered new opportunities for public discussiomgd eross-cultural understanding. On
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September 24, 2009, Noemi opened the Cabin Coftesshand hosted an event titled
“Everything You Wanted to Know About Indians but We\fraid to Ask.” Bemidji
community members, Indian and non-Indian, were @rake and could ask questions.
Don Day, the director of the American Indian ReseuCenter at the time, and Anton
Treuer, who was an Ojibwe language professor tieded questions from the audience.
Recalling the evening, Aylesworth remembers,

It packed the room. There was standing room oatklhere. And he [Treuer]

gave a presentation and just talked about Nativergan culture and some racial

issues. It was good and | think there should beermommunity engagement that

way, because what is fear? Fear is the unknownfgedple don’t understand

another culture they're fearféf?

There has certainly been a great deal of fear miBjgbetween Native
Americans and white community members. Meuers |éjdylesworth, Day, Treuer,
and VanWert can all recall instances of racismfaad between Native Americans and
Non-Native people in the community. Native Amenigaeople face prejudice,
discrimination, and threats of violence. Non-Natoommunity members have narratives
of Indian rebellions and stereotypes of violenceut®merican Indian peoples told to
them from a young age and repeated in popularreuétnd media.

When a relative came to stay with Aylesworth ydsafore the signage project,
the relative asked Aylesworth to sleep with hetheroom. The relative was afraid,
Aylesworth explained. The relative said she waaidf'because there’s Indians that live

here...Well, | don’t know, I've heard thingS° The socialization of fear in the non-

Indian community often starts in childhood withrstetypical images of the noble savage

249 pylesworth, December 3, 2012, Ibid.

20 bid.
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from films and media. Rumors, urban legends, anailfy members’ actions, reactions,
and stories also instill the fear. For Houle, sfraembers walking down the street with
her grandmother and an American Indian man paskarmg. Her grandmother became
nervous and apprehensive. For her it was “a padsed fear” and came from multiple
sources. Growing up Houle heard

lots of stories of don’t drive through Red Lakeydiur car were to break

down...I've been told stories of people having beewinly through there but

having a man lying in the middle of the road. $a gtop your car and then all
these other people jump out. I've heard lots ofiss of scary things happening.

In the 70s, | heard Red Lake was declaring war emiBji [during the Boycott of

Bemidji]. | was waiting for them to come marchidgwn our streets and burn

our houses down. | was scared to death. | wasdthey were going to come

and kill us all because there were runfofs.

The fear of driving on the reservations still canheard in Bemidji. For
American Indian community members, they too hatestory of fear when it comes to
townspeople and experiencing racism and discrinonatThe stories and memories of
damaging experiences are not far from present dayory. In the 1980s, about forty
miles north of Bemidji there was a restaurant caldub 46. Meuers recalled “they had
an indoor bathroom and Indians would come in froed Rake and they wanted to use
the bathroom. Instead of letting them go insidade the bathroom, which was in the

e252

other room, they'd tell them, they’'d send them touthe outhouse™>* Speaking with

Native American community members growing up ingherounding area in the 1950s,

1 Houle, December 3, 2012, Ibid.

22 \euers, December 3, 2012, Ibid.
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people remember being chased out of businessesean signs posted that read “No
Indians Allowed. 3

Like Houle, Principle Kathy VanWert grew up in Beljiand remembers hearing
a similar warning about driving through the reséorss.

When | was in high school, people we’re saying flrste through the

reservation, talking about Leech Lake. Drive tlgtoas fast as you can because

you don’t want to break down there. Well, whendswvorking at Leech Lake
and up at Red Lake, | thought I'd rather break déwre because | know
somebody’s going to help me. | know somebody’&gd)b help me. I don’t

have that confidence if | drive to the cities.usf don't>*

Experiences between cultures and breaking dowretivadis of fear and
apprehension are some of the Ojibwe Language Rsgjeals. Despite some resistance
by people, Houle expressed that she “was very s@ghat the acceptance of it. How
many people were willing to do it. Very few [peephave said no®®® The positive
stories and experiences with the signage projact fex outweighed the negative. It can
be as simple as when Don Day went to the Cabine@btiuse and “this Indian woman
came up with her daughter. They were holding hamdsthey walked in and that little
girl said mommy look, it saylsoozhod’?*® And they walked inside. The positivity of
Oldest Elder touches people when young cashigredocal Target greet Ojibwe
customers witiBoozhoaand thank them witMiigwetchor end their exchange with

giga-waabamin menawaadt shocks people and starts new conversatiotveces

cultures. The healing power of Oldest Elder tosdhe lives of those who experience

#3Tom Robertson, “Bemidji Businesses Including Ojibiw Signs,"MPR NewsAugust 5, 2009,
accessed December 10, 2088p://minnesota.publicradio.org/display/web/20@30%/ojibwe-signs

24\/anWert, December 3, 2012, Ibid.
25 Houle, December 3, 2012, Ibid.

%% Don Day, December 3, 2013, Ibid.
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the language. These simple actions are startiogetite safe space for Oldest elder to
connect with people and have a presence in therlaan-Native Bemidji community.
Cross-cultural alliances, strong leadership, andllangness to work for positive
change have been critical to the success of tHev@jsignage project. As Don Day
explained in these race relations organizationsindian peoples are “stepping up to the
plate, saying this isn’t right. We’ve got to bemdnclusive. Include everybod{® It
was helpful to have non-Native allies suggestingpig signage and connecting to non-
Native business owners. Just as non-Native allexe crucial for the creation and
development of the language program at BemidjieSthativersity. Treuer explains,
If a native guy is knocking on some shop owner'srgdeayinghey how come
your signs aren’t up in Ojibve They'll be like| don’t know. Come back later
[and] look for the manageand nothing happens. But, if there’s a non-Nadjrg
there sayindney ya know 50% of your business is Native. Yaou teefind a safe,
painless way to reach out to them? Here you gereht is for you all translated,
ready to go and most of the other businesses in tawe already done it. You
should get on boardThere are parts for everyone to play. If Idrie do what

Michael Meuers was doing, opening all of those dpbwouldn’t be quite as far

because it helped having a non-Native face on tireach effort for some

people..?*®

The signage “doesn’t fix the big issues,” Treueingoout, “but it creates safe
space where you can talk about thél."When speaking with Houle about the success
and impact of the Ojibwe signage project, she shtrat

For me, the biggest thing is | didn’t realize theplications of this. | really just

thought of it as signs and that'd be cool. Byih&s] become so much bigger than

just signs. As we heard little stories, my eyesenspened tavow this is really
big. Okay, this is much more. This is a small thivegdid here, but it's having

257 | pid.
258 Anton Treuer, December 4, 2012, Ibid.

29 bid.
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huge implications. It's bringing the two culturtegiether, very slowly. I'm not

saying Bemidji's great or everything'’s fixed. Tisatot true, but because Bemidji

is showing an openness to that culture and languliggs are warming up. You

can just feel it. It's gonna be slow. Changdasvsbut this was a starting point to

something big®

The town of Bemidji, Minnesota has received a farigal amount of media
coverage regarding the Ojibwe Signage Project badcttivities of Anton Treuer and the
American Indian Resource Center in their langudfyete. Bemidji State University has
become a place for people to learn about Anishiaaalvin and Native American
history and issues. There is still a great deavark to be done in helping Native and
non-Native people build cultural bridges and crgaaand maintaining equal space for
Ojibwe people, culture, and language. The storfgearhidji and the creation,
development, and progress of the American Indiadies and Ojibwe language program
is an example of success. It is a story of sudcessgotiating space within a western
educational system and the potential results sthotign leadership and collaboration
with non-Indian allies can have in institutions amnmunities. It is a story of
individuals, groups, communities, education, arzhtractivism working toward making
a place that values and respects Anishinaabegeuhistory, and language. People are
still working to this end and will have to continteedo so.

The history of this struggle is also one of Oldelster gaining a stronger presence
in Bemidji and moving among Northern Minnesotaha teservations and the border
town of Bemidji. The visible population of Nativenericans and the activism of 1966

alerted the non-Native Bemidiji to the economic éoticbal peoples had. It helped shift

some of the power dynamics in the community. Bér&ithte University recognized the

260 Houle, December 3, 2012, Ibid.
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potential population of Native American studentst th could tap into and faculty
members and administrators saw the validity intangaan American Indian Studies
program and Ojibwe language courses. Allies withéducational community and larger
regional area helped by supporting initiatives goams, and opening doors for projects
such as the Ojibwe signage. Each of these stepgbt Oldest Elder into the
conversation, invited the language into the davgd of citizens, students, teachers, and
administrators. Relationships between individaald the language were formed from
causal encounters to lifelong intimate relationshigach interaction between the
language and a person built a stronger foundatio®fdest Elders’ presence in the

community, which continues to grow with eadgbozhocandMiigwetchspoken.
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CHAPTER 4
CHIPIITENIM DEBENDAGOZIJIG: UNIVERSITY OF MICHIGAN

While traveling around the Ann Arbor area or watkion the University of
Michigan’s campus, you might see someone wearstyrathat subtly draws your
attention. At first glance, you can tell it is aiMersity of Michigan t-shirt. It is dark
blue with a large gold “M” centered on the cheAt.second glance, however, you might
notice some writing you may or may not be able skenout. The front readzhaadaa
GiizhigowaanddLet's Go Blue) and on the back, it re&dsipiitenim Debendagozijig
(Respect the Locals). In that moment you readvitvels and try to sound them out, you
connect with Oldest Elder. Through the language, are also connected in the same
moment, to the historical relationship betweenAheshinaabeg and the university.
These shirts articulate pride in being a part eflthmiversity of Michigan but also suggest
the need for awareness of the historical and ptegncontributions the Anishinaabe
people make to the university. The shirts carrgedt Elder with them wherever they go
and help form new relationships betwdwm and others when people ask about the
language.

In recent years, the University of Michigan’s Anisabemowin program has
been recognized by the Anishinaabeg community aobthe best programs to learn
Anishinaabemowin. The cohesion between elderdaargliage instructors as they
collaborated with university programming and comituautreach has stood out as an
example for other smaller language programs to at@ulThrough the efforts and
activities of the elders and speakers, studerntsaprogram experienced Anishinaabeg
culture and history. They were able to apply Kmewledge in classroom projects,
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community gatherings, and the academic commuriglest Elder flourished at
University of Michigan and the Ann Arbor area witte official gatherings, informal
language circles, drum groups, and the physicallspg of Anishinaabemowin.

At the beginning of this research project, the paogat University of Michigan
was the strongest it had ever been. The languagses had high enrollments to the
point that students often had to wait a semestentoll in the courses. In the past year,
the program has taken a dramatic turn. Today, onéyof the three language teachers
remains at the university and the future of thesipon is uncertain. Oldest Elder’s
journey at the University of Michigan has beenraggle and series of successes only to
be challenged by instabilities within the univeysiiThe process for carving space for
him, receiving recognition and respect, and negogaelationships between the
university, faculty, and the student organizatiort\gamua has been a long difficult
struggle.

Prior to the creation of Anishinaabemowin coursles,university and the
American Indian community had an estranged relahgm The relationship after the
creation of the course was still strained but andrrelationship existed. The formative
years of the 1960s and 1970s were marked by tes)sstnuggles, activism, and
misunderstandings. Issues surrounding Michigamplugsical space, and recognition for
American Indian students, respectful representatiaourse offerings and curriculum,
and museum collections of ancestors became forumsenthe relationship between the
university and American Indian peoples was addres3ée issues were not isolated

problems but rather intimately connected to Oldg#der and hovhe was treated at the
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university. The university’s efforts for cross-ttrbl communication and understanding
barely existed and usually resulted from publicspuge.

Substantial changes were rarely made or enfor¢éeé.small number of non-
Native allies during the early years of the progtatped negotiate space for Oldest
Elder and convinced other members of the univesitymunity thahis presence was
absolutely necessary. The strong notable langpamgram of the past few years was
only possible because of the developments in ti@4.8nd the people’s determination to
champion Oldest Elder at the university. The stifrthe language program is divided
into chapters. This chapter examines the foundaligears before and during the
creation of the courses. This critical historicahtext of the relationships between the
university and American Indian peoples helps explae backdrop of the revitalization
efforts.

Oldest Elder was certainly in the Ann Arbor comntythong before the creation
of the university.He resides with the people, language, and culturbeidver they are
and whenever they keep their relationships With, heis present. Within the university
structures and physical space, however, Americdiatnpeoples were historically
unwelcome and ignored. Conversations on divessityinclusion left out American
Indian peoples. The living American Indian peopkse not even on the radar for most
administrators, faculty, and staff at the universit

The educational and linguistic space of the unityergas not a safe or
encouraging place for Oldest Elder, especiallhayears leading up to the 1970s. The
public and private activities of the Michigamuads#nt organization on campus, for
example, openly and actively mocked, disrespett®thlized, and reducekdimto a
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commodity for the pleasure of the university’s telistudents. Their harassment and
attacks orhim were done in the name of supporting the universitye university as an
institution and active supportive alumni who hetverful positions of authority at the
university supported the organization. The roadaiwing out a niche for Oldest Elder
and students to build a relationship whiilm was a long and arduous process marked by
consistent student and community activism and édhibut important internal support
from non-Native allies.

The University of Michigan is nationally known fiis history of student
activism, especially student anti-war activitiesl dne Black Action Movement (BAM)
that effectively closed the campus in March 1870People are generally familiar with
the movement to increase the enroliment of Blaulestts and services and financial
assistance for them: the birth of affirmative @eti Most people are unaware of the fact
that other minority students attended the univesitd engaged in their own struggles
for recognition, respect, and a place at the taBlmerican Indian attendance numbers
were not nearly as high as the African Americanytaqon in the 1970s, but they were
often participating in the same protests and addrgsimilar issues of representation,
recognition, and respect on their own.

The struggles at the University of Michigan over éman Indian issues were not
isolated incidents restricted to the universityAon Arbor community. The larger
American Indian community was aware of the treatnb@wards and lack of support for

American Indian students. News in Indian countay¢ls fast and Oldest Elder connects

21 ilfred B. Shaw, Ed. The University of Michigann&ncyclopedic Survey (Ann Arbor:
University of Michigan, Digital Library ProductioBervice, 2000). This source offers detailed
information, especially in the chapter titled “TRieming Years” where the Black Action Movement and
other instances of student activism are explored.
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people across great distances. The American Iratianmunity spoke for Oldest Elder
and the American Indian peoples.

A month after the conclusion of the BAM protests aegotiations with the
university Regents, John Winchester, a membereoStte Commission on Indian
Affairs, “submitted to the University administrati@ list of recommendations for raising
the enrollment of American Indians as well as tmant of financial aid and supportive
services for Indians admitted to the Universit{?”Winchester presented the
recommendations to Stephen Spurr, the Vice PresadehDean of the Graduate School,
on April 3, 1970. He recommended fifty full schalaips for American Indian students
and the hiring American Indian staff to recruit ibwal students. He also recommended
establishing an American Indian Studies Institdt#he university that would be
supported by and connected to multiple departments.

A motivating force behind these recommendationstivasesponsibilities
stemming from a treaty. The university, he arguesgtded to recognize the Treaty of
Fort Meigs and its connections to the universitst Aiative peoplé®® Tracts of land
designated in the Treaty of Detroit were later ggdrito the rector of the Catholic church
of St. Anne of Detroit” for the purpose of futurdueation for their childref®® The
rector was the founder and first vice presidentiiercollege. When the lands were sold,

they benefited the University of Michigafr. From the beginning, the university had a

%2 Marion Selz, “Indian Enroliment Aid RequesteMichigan Daily, April 15, 1970.
263 hid.
%4 Charles Joseph Kappléndian Affairs: Laws and Treatig¥Vashington, D.C.: U.S. Dept. of

the Interior, 1904-1979), 150. accessed Decemhe2HL,
http://digital.library.okstate.edu/kappler/Vol2/ates/wya0145.htm
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relationship with Oldest Elder through a treatydshselationship and the agreement to
educate American Indian people.

The university newspaperheMichigan Daily, covered the submitted report and
concerns of American Indian people: “Winchestéates his current appeal for increased
enrollment of American Indian students to the réckspute over black enroliment at the
university. ‘The Black Action Movement (BAM) hasaale the University aware that it
is not adequately educating the black minorityhid state,” he said. ‘But during the
entire BAM confrontation, the Michigan Indian wastmentioned.’**® While members
of the American Indian community were aware of Aiceen Indian participation and
concerns on campus and of Oldest Elder, the uniyevss largely unaware or
uninterested. The vice president responded to Néster’'s requests stating that the
university would expand scholarships to Indian stud if more Indians wished to enroll.

While leaders in the larger American Indian commyrike Winchester, raised
awareness of American Indian concerns at the usityeAmerican Indian students were
also organizing themselves to address their owresssn campus. As a group of
approximately twenty students, the formed a camsdit with the goals to advance
American Indians economically, socially, and cudtlythrough education, disseminate
information to the public to dispel erroneous im@gad understandings of American

Indians from movies and television, and to pronieliewship among American Indians.

25 Howard Kimewon, Alphonse Pitawanakwat, Margarebtin, “The University of Michigan
and Native Americans,” Noongwa e-Anishinaabegngiressed January 12, 2012,
http://www.umich.edu/~ojibwe/lessons/semester-anduction2/.

26 5elz, “Indian Enrollment Aid Requested.”
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They sought a revival of Oldest Elder and to cdrmeisunderstandings ¢iim that the
larger general population believed.

In the early 1970s, the relationship between thevéfaity of Michigan and the
area’s Native community, including its studentsswaastrained relationship based on
Native attempts to gain recognition and resourcesrvices from the university. Their
efforts were met with token attention and supeafisupport or dismissal. The struggle
was one to be seen, heard, and have their contedwes seriously. There was a dire need
to address the state of American Indian studerddfanlife of Oldest Elder on campus.
Individuals, small groups, and organizations brdaugsues of concern from the Native
American community to the attention of the univigrsepeatedly during these years but
were met, time and time again, with resistancedisieegard.

The individuals pushing for reforms found strenigtitheir relationships with
Oldest Elder. They continually campaigned for Gtdelder to be recognized and fos
presence in the language, culture, and people tocoeporated into the classroom. The
conversations and activism did not directly idgntifim buthewas there in the concerns
of the people.He was present in the prayers of the people and thaversations about
the needed changes at the university. The attampéster a relationship between the
university and the American Indian community wefte dismissed unless sufficient
pressure was placed upon the university. It imbse of the activism during the early
1970s, that Oldest Elder was invited to campus.

The conflicts and relationship between Indian pespind the University of
Michigan stretches back much farther than the 19 Hisvever, the relationships that
ultimately led to the creation of the Ojibwe langagrogram and the invitation of Oldest
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Elder on campus were greatly affected by the evainttse early 1970s. In August 1971,
an Anishinaabe University of Michigan graduate studPaul Johnson, filed a suit
against the university Regents. The suit claintbd University owes the Chippewa,
Ottawa, and Potowatomy Indians money and increadadational opportunities to
compensate for the land those tribes gave to estale University under the Ft. Meigs
Treaty of 1817.2" Drawing on the historical relationship betweea timiversity and
Anishinaabeg peoples, Johnson sought to incregsartoities for American Indian
students on campus and bring Oldest Elder intednemunity as well. One generally
thinks of Oldest Elder in quiet spaces or perhagisssroom setting biie is also present
in courtrooms and lawsuits.

Over the course of several months, the suit stalleile the university questioned
and interrogated Johnson on his validity “as a tnakan representativé® At one
meeting, twenty-two individuals questioned Johnabaut his genealogy. They asked
whether he attended tribal meetings and whetheritted government(s) had authorized
his actions as a representatfé®.The university officials sought a fracture in debn’s
relationship with Oldest Elder, believing it wouddmage the validity of his case. While
his suit specifically addressed the issue of furelag directed towards educational
needs, Johnson also called for “an increase iramddmissions and culture courses at
the University. ?° A strong presence of Oldest Elder requires mudéeviduals that

have relationships withim. A strong base of American Indian peoples creates

%7 Marcia Zoslaw, “Indian Teach-In Set; Confrontatidkely,” Michigan Daily, April 11, 1972.
268 |hid.
289 hid.

20 Marcia Zoslaw, “Indian VoicesMichigan Daily, September 7, 1972.
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community and fosters the sharing of cultural krexigie between people, thereby
creating new relationships with Oldest Elder.

In response to the suit, the university soughitansfer the case from state to
federal court jurisdiction. Paul Johnson filededadilt against the university and declared
that it had not yet adequately responded to the SuiThe newspaper covering the
situation reported that “while there are over 2B,0tians in the state,” Johnson had
pointed out the “under-representation’ of onlyl8@ian students at the University/?
When Johnson filed the lawsuit in August 1971, tess twenty Native American
students attended the universify. His campaign to address American Indian concerns
on campus extended beyond numbers of enrolled sisidad courses offered. He
attempted to draw the university’s attention tdatk of a relationship with American
Indian people. His struggle would span severats/aad involve multiple generations of
students at the university.

Paul Johnson and his supporters from the acadamlitarger community
attended university events, Regents’ meetings abtigpgatherings where they spoke out
about the unfulfilled Fort Meigs Treaty obligatioaisd the unmet needs of Native
students. One such event occurred in April of 19@8iversity President Robben
Fleming invited a group of university staff membgrsattend a symposium to “enhance

their understanding of the American Indigh?” Paul Johnson planned to attend the event

2" Marcia Zoslaw, “Indians Call Michigamua Racig¥fichigan Daily, May 10, 1972.
272 70slaw, “Indian Voices.”
23 Mary Long, “Indians Sue Regents Over Land Conftadichigan Daily, April 6, 1974.

274 70slaw, “Indian Teach-In Set.”
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and “confront the board with demands for increasgukational opportunitie$™

While the symposium was a step towards understgndihore little fruit without
university commitment. The struggle to form a tielaship between the university and
the American Indian community continued and the Meigs Treaty was a central issue
of contention.

During a campus event in February 1975, Johnsorhasiged the uniqueness of
the Native American concerns and the suit. “Wenatdike other minorities,” he said,
“We do not ask for our civil rights but for our &ty and our human right$” During
this time, university students organized a “Comesitto Uphold the Fort Meigs
Treaty.””” Individual students, student organizations, aathlé Ann Arbor community
leaders and organizations all addressed the iddhe &ort Meigs Treaty with the
administration though multiple forums. In 1975 tbniversity Native American
Advocate, Kevin Hart, spoke at an event saying titdaAmerican students are
optimistic about the case.” However, he emphadizedact that students felt that “the
University is cold and unresponsive to Native Aroanis. It is geared specifically for
white middle-class intellectual$™

University officials were not interested in Old&dtler or meeting the needs of
their American Indian students. American Indiamdshts knew the university was
apathetic and increased their pressure for chambey did not shy away from calling the

university out for their apathy. In a Native Angam Student Organization flyer, they

273 bid.
278 Sye Wilhelm, “AIM Representative Speaks on CanipMichigan Daily, February 5, 1975.
277 |bid.

278 |bid.
126



articulated the frustrations American Indian pedpe with the university and the long
struggle they were fighting. The flyer also artatas some of the critical issues they
continuously addressed with the administration.

Headed in large font with “Treaty of Fort Meigstietdocument provided a brief
description of the treaty and focused on the obbga of article sixteen. It stated, “In
1934, the Department of the Interior directed tmaversity of Michigan to set up
scholarships for Native students because of that¥ief Fort Meigs.?”® The flyer
claimed that the scholarships were never adverased\ative students were not actively
recruited. “Between 1934 and 1969,” it read, “lésm five scholarships were given to
Native students. More students have received #iroe, but the figures are kept from
us as ‘classified.?®° They articulated the tense and strained reldtipssbetween the
Native American university students and the Uniwgisf Michigan when they wrote,
“The attitudes of these administrators is chinclgestt, and could even be considered
racist.””8!

Specifically addressing University of Michigan sémdis, they asked, “Is it an
accident that you learn nothing about us” and daunderstand how many native people
were sacrificed “so that you could live in the ‘Hermf the Free.?®? In the flyer and

during the conversations, speeches, and encouwmitbrsiniversity officials, the issues

may have been singularly addressed but from theppetive of the Native American

279 Native American Student Association Flyer, calB#6u/F41, Vertical File, Bentley
Historical Library, University of Michigan, Ann Adr, Michigan.
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1 bid.
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community they were all related. At the hearth@ problem was the university’s
inability to recognize and respect American Indi@ople and especially Oldest Elder.
Tied together, these issues were connected tkafamderstanding Oldest Elder in all
his forms amongst American Indian peoples and recoggithe peoples at a
fundamental level. American Indian peoples’ defreOldest Elder on campus fueled
their efforts in bringing change to the campus @ach new generation of students took
up the same effort to make spacetfon.

With regard to the lawsuit, the university contidwtempting to transfer the
jurisdiction of the case and both parties were gadan multiple hearing®® Johnson
repeatedly pointed out to the university and méugeabsence of Native American
representation at the university. With over 22,8@@erican Indians in the State of
Michigan at the time, there were approximatelytshatt the university in 1972 The
struggle was also about the general treatment aérfgan Indian culture by the
university. In April 1974, Johnson articulated tmnections between the obligations of
the Fort Meigs Treaty and the problem of the ursitgls museum possessing
Anishinaabeg remains. Remains, he argued, thald¢he returned to Anishinaabeg
peoples® University possession of ancestral remains has ke issue of contention
between the university and American Indian comnyuioit decades. It is an issue that

continues to be addressed to this day.

23 70slaw, “Indians Call Michigamua Racist.”
284 I H H ”
Zoslaw, “Indian Voices.
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Starting in early 1973, thirty or more membershef Ann Arbor American
Indians Unlimited organization and local Native Arman supporters spoke to the
university regents and requested the return okegkn in the possession of the
university. The bones were excavated in 1957 faamound and estimated to be 250-
400 years old. The university loaned the skel&athe Fort Wayne Museum in Detroit.
In 1971, Native American voices successfully pressihe university to bring the
skeleton back to the universit§? Roslyn McCoy, an American Indians Unlimited
member, spoke to the regents saying “I feel thaani’'t have to beg or plead with you to
give us back what you have taken from us’...in a ghatkice, close to tears. ‘We ask
now that you return what is ours and never agamai this humiliation upon our
forefathers and therefore upon us,’ she said.. gilstdignity from our ancestors®

Frederick Boyd, the Community Relations ChairmathefDetroit North
American Indian Association, stressed that there madhing left to do to the remains.
“Your people have dared to molest our dead...How @gol like it if we dug up your
great-great-grandfathe®®® Despite the expressed concerns from the Nativerian
community, Allan Smith, the Vice President for Aeatlc Affairs at the university, felt
“the Indian skeletal remains should be retainedséientific research and not display
purposes?® The university representatives could not undadstar did not admit to

understanding the relational nature of Anishinaad®d)jAmerican Indian culture. They

26 gye Stephenson, “Indians Ask Regents to Returregtral Skeleton for Burial Michigan
Daily, February 16, 1973.
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did not recognize the interrelatedness of Oldedélancestors, culture, spirituality, and
life.

After a week and a half of inaction on the parthaf Regents, Native community
members scheduled a meeting with the universitgtisig President Allan Smith. One
protesting woman was quoted saying “All we getisetings. We don’t get any
answers—or any bones’® A group of approximately seventy-six Native Ancer
protestors attended the meeting and then led a&gsam to the Museum of
Anthropology where they chanted for approximatelg hours. Television crews
covered the event and protest, much to the displeas the acting university President
Smith. His public response to the event was tapbssession of the remains was
lawful and that the protest was an unfortunate $péctacle **

For the American Indian community members, thaliegof the possession was
not the critical issue. The relationship betwdenremains, the community, and the
university was the concern. Roslyn McCay, Ann ArBmerican Indians Unlimited
member and previous spokesperson at the meetihghdtregents, was quoted at the
protest saying “The crime is on you...you've takea temains of the (Indian) body from
the earth without regards to Indian tradition...Yotatly disregard and make a mockery

792

of Indian tradition.””* While the university officials wished that theopestors had not

“staged such a publicity stunt,” they promisedubrmsit a report to the university

290 gye Stephenson, “Demonstrating Indians DemandeBsiss of Skeletal Remainsylichigan
Daily, February 27, 1973.
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Regents>® In the meantime, city police officers sat outside museuni>* While the
protestors were largely members of Ann Arbor Armaamiéndians Unlimited, a great
number of them were also members of the newly fedMdASA, Native American
Student Association, which had a membership of@pprately forty students in March
1973%°° The documentation of the campus reaction to theept was somewhat limited
with few responses in the campus newspaper.

One unnamed student did submit a sympathetic @mglostive editorial for
Michigan Daily,dated February 28, 1973.

It is disgusting that institutions such as the @nsity can frustrate people to such

an extent that they feel compelled to dramaticgdiytheir point across by means

of a staged protest. Why does the University firab difficult to return the

ancestral skeletal remains to the Indians? Penrtagrs more basically, it's a

matter of people gaining an understanding of ople@ple’s beliefs and traditions

and then honoring those beliefs and traditions ke University has failed to

d0.296

After nearly a month of debate, university offlsiaurrendered the “Fort Wayne
Skeleton” to the State Commission on Indian Affairsnid-March. The skeleton was
then properly buried according to NASA memberse dhrector and curator of the

Museum of Anthropology, James Griffin, estimatedl tthe skeleton was actually 1,000

to 2,500 years old and Acting President Allan Smmidde the point that “we do not rob
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graves.?” Despite the successful repatriation of the “Wdeyne Skeleton,” the
remaining 200-300 ancestral remains still in thevensity’s possession remained
unresolved for the Indian communft

The Native community was much more concerned ait®ulationship to their
ancestors and the relationship between the untyersd Native community than the
legality of the university’s possession. On Mat&h Linda Morseau had written an
article in theAnn Arbor Newsitled “A Message from the Dead.” In her lettBesnrote,

“You have taken my land and my freedom. You hameltto take my religion,

my language and culture; must you, even after degtio take my

spirit?...Haven’'t you done enough to me while | \ahge? Must you still make

me suffer?...I am tired and | long to go home tavith my people. | long for my

spirit to be set free. | have paid a price to@ety | did not even owe, and now |

long for rest.?*°

The issue of repatriating the skeleton was nottiéichio the present or the
specifics of that particular skeleton. The histangl collective past was alive and present
in the conversation and struggle for native peoplHse lack of respect, recognition, and
safe space for Oldest Elder at the University ofiMgan was more than problematic as
long as Anishinaabeg students remained enrolldgtreTwas a need to address the lack
of relationships holistically. University adminiators and faculty did not understand this
need and saw the issues as singular concerns.

When interviewed about the repatriation of the staal, The Great Lakes

Museum Curator, Ed Wilmsen, recognized the emotioature of the issue. “It's the

297 Sue Stephenson, “University Returns the ‘Fort We$keleton’ to Indians Michigan Daily,
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emotional issues that people grab hold of...evenaftdon’t understand them,” he
explained. “The Indians simply want to be full-&ceitizens...they do not want to be
homogenized in the process...having their burial®oueed and displayed as Indians,
leaves the Indians with a feeling of disenfranamieet.” Wilmsen, while acknowledging
the emotional aspect of the issue, did not plagefant or blame on individuals or
groups for the vast amount of Native American skele and “artifacts” in American
museum holdings.

He argued that the claims of racial discriminatiihnot “hold any water” and
scientists were not actively bigoted in their hamglbof remains® This struggle between
local Native Americans and the university over tis&eletal collections would not be the
last. This issue continued to be discussed, ddpatel negotiated repeatedly in various
forms over the years and activists continue to esklit with the university today. At the
heart of the controversy is the lack of respectorerican Indian people, culture,
ancestors and relationships: Oldest Elderh&is all these things.

When the university began to actively address Acaerindian concerns by
creating a committee on Indian Affairs, a suggestmadd the curator of the Museum of
Anthropology to the committee was declined. A hamiten note on a memo
concerning the committee read, “Indian Affairs Coittee negative to suggestion Anthro
Dept. (esp. Museum of Anthro) controls some Indianes, which the Indians want
returned to graves™ To a degree, the university was starting to aershmerican

Indian input or at the very least trying to avoahfrontations. Another source of conflict
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between the university, American Indian studems, @mmunity members during the
early 1970s was the presence and activities afelaeet student organization
Michigamua.

Michigamua was originally formed by a group of jonstudents from the
engineering and literary colleges at the Universitiichigan in 1902. The initial group
known as “the Hot Air Club” was replaced by a gradgriends and students who chose
to shape their emerging social club around the adean Indian tribe, which they named
Michigamua. Their tribal song included phrasedhsag “Michigamua Braves we
are...We hunt the bear and the jag-u-ar...We are ap@merful clan, Out Wigwams are
in Michigan...We whoop and raise the Braves’ scalgkla And cut it off with our
Tomahawk...Got heap Squaw but no Papod%e.”

The officers of the organization were known as 8atlPresident), Sagamore
(Vice President), Wiskinki of the Bellowing Bearg@etary) and Keeper of the
Wampum (Treasurerf® Other members of the “tribe” gave brothers “Imdisames”
which were then voted on and approved by the mesnbEne names were chosen to
emphasize characteristics of the person but alstndean.” What resulted were names
such as Young Man of Many Squaws or Fire Water €gpleather Face Durant, Heap
Big Joke Killiam, Minnehaha Magoffin, Squaw TeaSehmid®®* Their organization

documents and rituals “played Indian” with ster@odgl and racist language, metaphors,

302 Michigamua Society, Photocopy Bfichigamua: The Founding of Michigamu®econd
Edition 1958 Reprint, FImu/F41, Vertical File, Bleyt Historical Library, University of Michigan, Ann
Arbor, Michigan.
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and imagery. For instance, an undated invitatdiel to join the Tribe of Michigamua
read

Heap Much Paleface Now! The Sachem and the Figlgmaves have sat in
council. They have chosen you from among the petsf who are as the leaves
of the trees, to perpetuate the Noble Tribe of MIGAMUA...Paleface on
Tuesday, at 5 booms 10 ticks by heap big campuk essemble with the
palefaces who will join you in the land of the lads at Tappan Oak with your
face toward its bark. Then will the Battle Chieflahis braves hit the trail. Wait
their coming with fortitude that make um for goadlian. No TALK OF THIS
TO ANYONE THE TRIBE HAS SPOKEN. Call Medicine Maxt

by 1 boom and tell um you receiveltinghbark®®

Privately, Michigamua members mocked Oldest Eldén their stereotypical
language and actions. Publically, they ridiculddedt Elder with similar discourse and
activities based upon racist and disrespectful emagnd discourse. Inductions into the
organization were semi-public affairs and in Afil1972 the university newspaper
covered an initiation of new members, who mostljikeceived a similar invitation, if
not the one quoted above. TMehigan Dailyreported “20 juniors stood bowed in a
line and allowed themselves to be doused with regk ldust. The new “redskins” were
then duly initiated into the Michigamua honorargisty.”® Students then listened as
“war whoops resounded of the walls of the Grad ipr>°" Indigenous Scholar Patrick
Russell LeBeau’s examination of Michigamua expldre® the appropriation of an
Indian warrior guise and activities “act out the émsan historical drama in all of its

complicated acts of possession and appropriafi®h“Roping Day,” which students

395 Michigamua Society, Invitation, FImu/F41, Vertidzle, Bentley Historical Library,
University of Michigan, Ann Arbor, Michigan.

3% Rona Solvith, “Letter to the DailyMichigan Daily, May 11, 1972.

307 |bid.

135



witnessed in April 1972, was a “compilation of Migamua rituals, ceremonies, and
traditions” that reenacted “the conquest of Ameriba taking of Indian land, and the
replacement of Michigan’s original inhabitants witlmewly ordained and sanctioned
male elite.*%°

Michigamua markers were strewn across the uniygsssampus in the 1970s.
“At the university recreation area, a fire pit pl@gmarked their traditional campgrounds.
Nearby, a Michigamua totem pole, presented in comanation of the fiftieth return of
the tribe of 1907, stood to remind everyone ofltine and traditions of this special
university club,” LeBeau explain$® Another plaque at the north end of the Michigan
Union marked the Michigamua Plaza and “on the ®rsity Diag, a tomahawk plaque
marks the site of Roping Day. Nearby, the Tappak lkas years of red brick dust from
the initiation ceremony embedded within its oldkoat

The initiation ceremony involved initiates beingpad and told to stand by the
Tappan Oak near the Graduate Library, as seendoytitation notice. The phrase
roping “refers to the ceremonial trying of the iaies to the symbolic oak, followed by a
ritualized hazing of the tapped individuals. Feamaple, initiates are stripped of their

cloths and painted with red brick dust. After tlag given “Indian” names, they smoke

the Michigamua peace pipe and listen to the wofdiseoMichigamua elders who share

3% patrick Russell LeBeau, “ The Fighting Braves d€higamua: Adopting the Visage of
American Indian Warriors in the Halls of Academi&gam Spirits: The Native American Mascots
Controversyed. C. Richard King and Charles Fruehling Spriagev(Lincoln: University of Nebraska,
2001), 111.
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the lore of the tribe®? The actions and activities of Michigamua were esyiecially
hidden from the public eye. They advertised thdwesan theMichigan Dalily,
conducted their “Roping Day” ceremonies in pubdiod “their annual ‘bar crawls,’ ‘bear
feasts’ at Raderick Farms, dances, ‘pound um’ safgarties in the Wigwam, located in
the tower of the Michigan Union, after universithlatic games), and public tapping
created many opportunities for detectiGf*"The organization enjoyed free use of space
in the Union tower.

After the “Roping Day” of 1972, Graduate Studend éeader of Ann Arbor
American Indians Unlimited, Victoria Barner, filadcomplaint with the Michigan Civil
Rights Commission for “the alleged violation of fRetting ridicule of culture™ by

Michigamua®'*

She stated that “Michigamua ‘holds initiatiortés’ on campus in public
each spring which are demeaning and insultingedridian culture and heritage. |
believe the university has violated my rights amokse of other American Indians by
permitting our culture to be distorted and ridiclecause of our race and national
origin.”*!* Calling “the symbolic recognition ‘insulting,” &ner posed the question
“What if they were taking some other type of naglity and caricaturing them?” and

stressed the fact that Michigamua represents ttierazly limited attention paid to

Indians on campu¥? She also pointed out that “the University hagniban studies and
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no Indian counseling or recruiting™* Michigamua advisor, university housing director
and Michigamua alumni, John “Drooping Featherstlkamp argued the purpose of
impersonating Indians was “not to degrade themtbdtonor the Indian tradition of the
area.”®® A number of powerful university administratorsre@lumni and supporters of
Michigamua. They largely dismissed concerns amdptaints against the organization
and supported the continued mockery and dehumamzat American Indian peoples
and Oldest Elder.

At least one sympathetic and supportive studentenroto theMichigan Daily
about the 1972 Michigamua incident and complaththink that it is time for the “tribe”
(as it is called) to change in a very major wakgyt wrote, “that is, by eliminating its
mock-Indian ceremonies. IT IS TIME that the noteeimbers of Michigamua extend
“recognition” to a minority group which has suffdrenough since white men arrived on
this continent. The Indians do not need to haseltradded to injury®® The university
voluntarily settled the complaint in a March 27739etter. The statement encouraged
“Michigamua to eliminate ‘all public actions’ in elkange for the Civil Rights
Commission not finding the university engaged ig anlawful discrimination.®*° This
was not the end of the challenges to Michigamuh®championing of Oldest Elder.

In 1976, two students, Amy Blumenthal and Anita &arfiled a complaint with
the Office of Civil Rights in the Department of Hida Education, and Welfare. They

claimed that the university’s relationship with trganization violated Title IX. The
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organization was accused of “continued ridiculewture, violation of the March 27,
1973 agreement, and discrimination against woni€nThe organization also “received
preferential treatment: free rent for their Wigwame of Raderick Farms, use of a

university-owned golf course, and “deals” on tickEr athletic events®®?

That same
year another complaint was filed against the usigfor violating Title IV of the Civil
Rights Act of 1964. At the time, and for many y&e#r come, many of the leaders at the
university were alumni of Michigamua.

In 1976, the university housing director, John “Bng Feathers” Feldkamp, the
vice president for student services, Henry Johnand the university President “Robben
“Silver Feathers” Fleming, worked to defend thegéitions brought against the student
organization®*® Small actions, such as establishing sister orgdions, were taken to
address the sex discrimination allegations butldreeaning activities of the organization
against American Indian peoples continued. InNl®&0s and 2000s, dramatic action was
taken to address the continued presence and umywsupport of the organization.

When the Black Action Movement gained the attentibthe university and the
country, one of the points they called for wasrarease in university infrastructure to
recruit and support Black and Chicano studentautjinsupport staff and academic
programming. Native Americans were largely left olithose negotiations but in the

early 1970s, as the decade pressed on, the Natdends and community members

began pushing for educational support and oppdrésras well. Increasing the presence
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of American Indian peoples on campus and educdtapyportunities could recognize the
presence of Oldest Elder as well. Protests andiandal complaints were raised on the
issue of meeting the needs of Indian students avifative American recruiter,
counselor, and/or advocate.

In April of 1972, university officials, includingniversity President Robben
Fleming and Admissions Officer Larry Martin, orga@d a symposium of university staff
members to “enhance their understanding of theriae Indian.*** The event was
created to engage in “preliminary” discussions ‘famereasing educational opportunities
for American Indians at the University and throughiie state....'The road is now open
for greater communication,” said Larry Martitf> Topics of discussion at the
symposium included the possibility of an Americadian Studies program, Indian
support staff positions, and the lawsuit filed uPJohnson in 1971. At the time of the
meeting, a full-time position as an Indian recnut@s reportedly open at the university
but Martin claimed that ‘it's hard to find a quadifl person to fill it and someone who
would be willing to make a long term commitmerf> Speakers at the symposium, such
as Paul Johnson, brought demands for “increasechédnal opportunities for Indians—
as outlined in a suit he filed nearly a year agairass the Regents?®”

Native American leader, Edward Benton forcefullplep at the event addressing

the “white man’s educational system” and said “Wk not send missionaries out to
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your country, we will not force you to believe as do, we will not throw bombs into
Sunday schools,” as he explained the increasetanily by Native peoples against
“second class citizenshif® Speakers like Edward Benton articulated the kstan

Oldest Elder, as connections between assimilaffontg in the past and the present.

After the symposium, “University administrators d@ited the open forum with
‘commencing dialogue’ between the University angl ltindians” but the Indian

community was less impressétf. Paul Johnson commented on the event a month later
saying “as far as | can see they’re not going taulgthing until they have to and only the
suit will force them to do that®® American Indian members continued to place pressu
upon the university.

On May 19, 1972, members of American Indians Urikahi Inc. attended a
meeting of the Regents of the University of Miclmgalhey spoke to the room and
submitted a document to the regents that calledrforediate action. “We, the Native
Americans of this community and this University,tead, “demand the University of
Michigan, as one of the country’s leading Univeesit make it's commitment NOW to
the Original People of this Land* They demanded the university hire an Indian
Recruiter and Counselor. They wanted Native Anagricourse offerings in Art, Music,

and Literature and for the university to “offer Nat American History, before and after
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the coming of the White man, told truthfully andthdut censorship®*? The manner
that history was being taught, they said, “succesdlgin perpetuating the arrogant racist
attitudes which make of your children sub-humaapable of participating in another
Mai Lai or Wounded Knee massacré> A “widespread lack of sensitivity towards
“Indians” and lack of cooperation on the part ohfftndian” controlled educational
institutions” prevented the sharing of Original Pkets cultural heritage and the presence
of Oldest Elder3* The relationship between the university and Anserilndian peoples
was, from their perspective, a negative and noprecal one.

A month later, university President Fleming wratketter, dated June 20, 1972, to
Mrs. Lois Dintsch in response to the communicasibe had addressed to the Board of
Regents at the May meeting. He reported that Mor@e Goodman, the Assistant
Director of Admissions would advertise and intewi@r a position that would involve
recruitment of American Indian students. He witbeg he would “ask Associate Vice-
President John Romani to include provision for ikgalvith the needs of American
Indian students” but that such a position would®full-time or stand-alorn&>

Additionally, he designated the responsibilitiecating a course in Native
American history and assessing the availabilitgairse relating to American Indian
cultural topics to other departments and colleggbe university. He concluded his

letter expressing “we are sympathetic to the problgou raise in your communication.”
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33% Despite limited finances, “within our capabilij& he wrote, “we do wish to be as
responsive as possible to the educational neetliee &merican Indian.®*” He ended his
letter by encouraging Dintsch to “pursue individgagestions with the individuals
mentioned above®®

Despite the President’s letter, the Ann Arbor Aroani Indians Unlimited
launched a petition drive in May “requesting aniéimdrecruiter, counselor and Indian
studies at the University” that they would preserthe university Regents in Jufié. In
their flyer, they wrote that there were only fifte® twenty Native American students at
the University of Michigan the previous semestiercapitalized text and under a double

underlined header of “The University of Michigarstiathey wrote “NO NATIVE

AMERICAN RECRUITER, NO NATIVE AMERICAN COUNSELOR, ® NATIVE
AMERICAN STUDIES IN EITHER ART, MUSIC, HISTORY, ORITERATURE, NO
PLAQUE OR SIGN COMMEMORATING THE GIFT OF LAND GIVENY THE
THREE TRIBES.?** Their final words on the flyer optimized the sigle Native
organizations and students were facing at the wsitye “We have often had your

sympathy,” they wrote, “We now need your hefft’
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Approximately more than two thousand signatureevgathered from the Native
community within and outside of the universifg. The American Indians Unlimited
Organization of Ann Arbor continued to put pressamehe university to meet the
demands they had made. The President’s limitadieak were not unified
institutionally supported policies. They largelgpeended on actions taken by individual
departments and individuals. Whether intentiomalat, the President’s measures of
addressing the American Indian concerns went lgngeanswered. Oldest Elder and
American Indian peoples received lip service htielaction on the hand of the
university.

In the fall of 1972, American Indians Unlimited texgted a response directly
from the History department about integrating mayerses on Native American History.
On October 20, 1972, Professor Joseph Jorgengbe Bfepartment of Anthropology
and Associate Professor Robert Sklar of the Departrof History wrote to university
President Fleming expressing the fact that the desaf the organization were not
individually based on a particular class or subjétitbecame clear to us,” they wrote,
“that the request made by the American Indiansritdid went far beyond the concerns
of a single department. The subject concerns aeptthogy, political science, American
culture, education, social work and other fieldf§."Small beginnings within the
university were developing among potential allisgleey started understanding the

interrelatedness of the situation and concerns.
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To some degree, university officials, administraf@nd key faculty members
began to understand that the complaints, demandgratests by the Native students,
organization, and larger community were conneatesgbth other. They were interwoven
together into an unhealthy relationship that ne¢ddze healed as a whole.
Unfortunately, they were unequipped to addresstimeerns in a manner other than
through piecemeal steps and measures. The codtprassure and negative press
motivated the university to make small concessant steps towards recognizing Native
American concerns and creating space within theeusity for Native peoples and
Oldest Elder.

In August of 1972, Anthony Genia approached Ge@gedman, Director of the
university’s Opportunity Program about working ietAdmissions Office as a Native
American recruitment officer. The Admissions Oéfiand the Office of Special Projects
eventually hired him on a part-time basis. Throtlgit position, he was able to create
and build a Native American recruitment and suppervices program. Genia’s first
task was to establish credibility of the universitjommitment to Native Americans. To
accomplish this, he traveled across the staterengenies and community events with a
university van filled with movie and sound equiprmeHhle also worked to publicize the
university through announcements in Native Americawsletters, funding agencies, and
in high schools with large Native enroliments.the course of the year he worked in this
position, Native enrollment went from “nine “ideimble” students in 1971-72 to over

forty by winter term 1973*4
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145



During that year, he helped establish Native Anaridwareness Week, NASA
(Native American Student Association) and a wotddgtprogram for Native students.
Students in the work-study program produced a rettes| theNative American
Advocate and “assisted the Admissions Office with recraitthand cultural awareness
activities.”®* The first edition of théative American Advocateas published on
November 7, 1972 and was intended to be a montwsietter that would “serve as the
primary means of communication between the NatimeeAcan students and the
university community and other Native American sidgroups **°

When Genia left the part-time position to moreyfydursue his doctoral studies,
he wrote a letter to Director Goodman:

| feel that we have made tremendous progress dthrergpast year developing

the Native American Program. There still existsybver, many institutional

barriers to recruitment of American Indian studeri#tany departmental
admissions officers exhibit covert racial discriation through perpetuation of
damaging stereotypes, (e.g. “Indians are partijutanted for the Natural

Resources type of program”); turn off prospectiteglents by too strict adherence

to submission deadlines and forms...and place todwmel@nce on culturally

biased test scores as indicators of an applicantantial succes¥’

The presence of ethnic recruiters complicatedicgiahips and made departments
compete against each other. Some, he wrote, exdrbit reverse racial discrimination
against members of “other” minority groups” andesthdmission staff think they do not

need to be concerned with minority student admissi§ When the first Native

American Advocate also left his appointment, hedrpressed similar concerns about
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the university’s relationship with Native peoples relationship existed but it was
superficial and one fraught with miscommunicatiod anisunderstandings.

Starting on November 1, 1972, Charles “Moose” Papiped as the Native
American Advocate within the Office of Special Sees3*° At the time of his
appointment, he served as the “executive diredttiteoGreat Lakes Indian Youth
Alliance and” was “on the national board of theiliaal Indian Youth Council®*° He
had also served as an advisor to the Governorisédind several federal agencies.
During Pamp’s years at the University of Michigantlae Native American Advocate, a
great deal of activism continued on the campuse Uriversity also took small steps
towards meeting the requests of the Indian communit

The university hired Genia and Pamp, albeit paref and the potential for an
increased presence of Oldest Elder was a posgibilihe Native American Student
Association was formed again at the university tedfirst university of Michigan Pow
Wow was held in the Union Ballroom on March 31, 387 Various minorities student
groups, African-American, Chicano, and others cargd to push for university
recognition and acknowledgement. On January 173 1the Program for Educational
and Social Change hosted its second debate erffittedUniversity and Minority

Students.®? At the event, three white male university repnéstives met with an
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audience of approximately seventy people, the mgjbeing minorities, who raised a
number of issues and concerns voiced by the mynooimmmunity including Native
Americans, Chicanos, Gay Liberationists, Blacksl Women, as they were then
identified >

During the debate, “A need was expressed for ceauwdhin the university
dealing with minorities as functioning human beingthe society. The university was
blamed for not aiding them with proper attentiomg, space and funding in their
attempts to protect the ideals of their cultures @estroy stereotypes™ Moose Pamp
accused the university of “being set up and opdrteserve upper-class and middleclass
whites.”® He stated “In anthropology classes they stilldstus like animals; the only
course in our culture available is a course weestdny ourselves this terni>®
American Indian students, staff, and supportersdtaded carving small spaces for
Oldest Elder but the university was not specificalipportinghis presence.

The minority community saw the debate as an attdmphe university to
“appease their desire to be heard” instead of fi@ge attempt at wholesome
dialogue.®’ The lack of a reciprocal relationship and resiséaon behalf of the

university to meet the demands of minority groupd left a significant of doubt as to the

university’s sincerity. The efforts made by thevensity appeared to lack depth and
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genuine effort to reach across the table. For sarseemed that drastic actions such as
taking over an office or making demonstrations @mdats was necessary to get people to
try and understantt®

On May 17, 1973, three major minority groups “rdlynand bitterly attacked” the
findings of a minority student survey’s findingstthe university had failed to achieve
the 10 percent Black enroliment it had promisetheet in 197G° During a Regents’
public comments session, Black, Chicano, and Naiwerican representatives attacked
the survey and its results. Anthony Genia, représg the Native American Student
Association “called the minority survey ‘completagroneous with respect to its report
on American Indian enrollment.” Genia called foona recruiting of Native American
faculty and staff, and attacked administrators ofanty programs for what he
considered a degree of insensitivity to Americatiidn students’ need$® By 1973, the
University of Michigan had established an Afro-SasdCenter and a Woman'’s Studies
program but only one course was connected to N&imerican culture. These
conversations continued as the years progressed.

In early 1974, the minority advocates from thei€ffof Special Services and
Programs helped organize the Third World Peoplel&grity Conferencé® Black

activist Angela Davis headlined the conferenceakjpgy at Hill Auditorium and calling
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for “unity—in struggle.®®? Following Davis, Clyde Bellecourt, an Anishinadbader of
the American Indian Movement, spoke to the audiefidee next day, a mass rally of
approximately two hundred people was held on tregn support of Wounded Knee
and Anishinaabeg leaders Clyde Bellecourt, Moose@and Eddie Benton all spoke to
the crowd®®® Bellecourt reminded the crowd “The power of satdgemonstrations to
play a very practical role in defending politicatigists and influencing the ideas of the
American people should not be underestimated, &dfyeat this time.*** They
continued to play a role in forcing changes, howeweall, at the University of Michigan
in regards to its relationship with Native peoples.
On April 19, 1974, Moose Pamp resigned from hisifian as the Native
American Advocaté® In an April 8 letter to the Elizabeth Davenpd@irector of
OSSP, he wrote the following:
Since | began working here November 1, 1972, | ebesged with trying to
expand this office to a full-time position by mynstituents. | have received a lot
of moral support from various members of the Ursitgrcommunity, which has
amounted to nothing more than verbal accolade .dliies and responsibilities
of this office are continually expanding, yet thmpaintment and salary remain
constant...l hope that the programs on campus cantmexpand. To achieve
this, it is my feeling that any future applicants this position should have an

activist background since a lot of struggle is imred in getting the University to
recognize the unique background and needs of NAtiverican student®?

%2 paul Terwilliger and David Stoll, “Angela Davis i&afor Unity in Fighting ‘Renewed
Racism,” Michigan Daily, February 23, 1974.

353 paul Terwilliger, “Bellacourt, Others Speak at Widad Knee Rally,Michigan Daily,
February 24, 1974.

34 Mark Leitson and Attica Brigade, “Letters: InswgiJustice for AIM,"Michigan Daily,
February 23, 1974.

3> Moose Pamp to Elizabeth Davenport, April 8, 198dx 1, Native American Studies Program,
Bentley Historical Library, University of Michiga®nn Arbor, Michigan.
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Native American faculty and staff continued to waskactivists within the
University of Michigan. The university also madeadl steps towards meeting the
demands and needs of the Native American commuhdwly in creating initiatives to
begin to understand the demands and needs. Bwdabd, 1973, a Committee on
American Indian Studies was formed within the ursity. The charge of the committee
was the

1. Assessment of American Indian Programs elsewhere

2. Identification of needs on this campus, with spe@gerence to the question
of whether or not a center should be established,

3. Coordination of effective recruitment of quad American Indians here as
LS & A and other students.

3. Identification of resources on this campus
5. Highlighting of financial resources open to Aman Indians

6. Coordination with Federal Office of Indian Afifej Washington, and State
Bureau of Indian Affairs, Lansing

7. Effect liaison with American Indians Unlimitelicorporated, Intertribal
Council, tribal chairmen, and othepresentative groups, to assess needs
and resources.

8. To recommend specific courses to LS & A Comraitte Curriculum should

need for these be demonstratedi@mdplement a program of student
should one seem desirable, eitloagaee program or an array of

course¥’

The committee was reminded that the college woeNgew the possibility of supporting

programs but that LS & A Dean, Frank Rhodes, hdpedork sympathetically and

%7 Frank H. T. Rhodes to Frances E. Svensson, Jaf0at}973, Box 3, Program in American
Culture, Bentley Historical Library, University dichigan, Ann Arbor, Michigan.
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constructively in providing what facilities we canthis important area®®®

Any
programs of Native American interested would besealin the American Culture
Program.

Early on in the meetings of the committee, Nakvefessor Frances Svensson,
who taught philosophy of social science and classieory, “expressed concern that the
University’s concept of equity may not necessdrdythe same concept held by Native
Americans. She stated that we cannot receiveyeqnttl we have representation on
policy-making boards*° The committee did agree to support the returNaifve
American skeletons in the university’s possessiBnin late February to early March,
word spread that Kenneth Hill in the Linguisticsdaetment was working with Mr.
Irving McCue, a first language speaker of Ojibwad a&vas interested in developing a
course in Ojibwe for fall 1973”* Hill was quickly brought onto the committd8. That

fall, the University of Michigan offered its firsburse on the Ojibwe language with Mr.

Irving Hap McCue as its “informant” and Oldest Eideas officially brought onto
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campus. McCue was also brought onto the Comnuttedative American Studies along
with LS & A student James Concanndh.

The efforts of the committee on Native Americarfiafk involved supporting
measures and programs and advocating for the @itiyeneeting the needs of the Native
Students. Committee members and allies startelimgpfrom inside the university to
recognize Oldest Elder, communicate abluatand make space faim within the
university. In the fall of 1973, the Native Amait Advocate remained a part-time
position, both in salary and duties. Chairmarhef€Committee, Professor Marvin
Felheim wrote to the Director of the Office of Sig¢&Services and Programs, Elizabeth
Davenport. “I cannot too strongly urge that thisiion be made full time even though |
know that funds are limited,” he wrot& “This seems to me not only important but
necessary in view of the fact that the universtgommitted to these students and that
they represent a very special need (and theimigelihat they should be on a par with
other minority groups)*°> Members on the committee and Native Americanesitsi
and community members continued to pressure thestgity to meet the needs of the
students. Despite the successful incorporatiddroMcCue into a course, the
relationships with Oldest Elder were in desperaiednof institutional support and

linguistic space.

373 Marvin Felheim to Edward Dougherty, SeptemberI®I’3, Box 3, Program in American
Culture, Bentley Historical Library, University dichigan, Ann Arbor, Michigan.
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In the fall of 1974, Felheim wrote to the Vice $ldent Frank Rhodes and
expressed one of the committee’s concerns thapfeethe University’s many
assurances of support for Indian students,” heayfete have at present no specific
course in the curriculum taught by an Indian ansigieed primarily for an Indian
clientele” because of funding limitations and dempent structured’® Students
continued to advocate for changes at the univecsitgerning academic programs,
faculty, and support services. They continuedushgfor physical, educational, and
linguistic space. On May 15, 1975 at a meetinthefuniversity’s Board of Regents, two
Native American groups called for the creation dfadive American Studies program.

Former student Roz McCoy “declared ‘you are ingeresto the fact that we are
another nation, another culture’ and ‘the Univgrsta white institution teaching non-
white people how to be white®’ Protestors called for an “attitudinal change” &t
Administration was asked to take a ‘positive stamthe change of attitudes of
Professors®® One protestor, James Pego, read a list of eighiadds to the Regents
“including requests for Native American staff memgom Admissions, Financial Aid and
Housing, as well as a Native American cultural eeand a hiring committee compose of
Native American staff members, Native American stud, and Native Americans from
the community.®”® The issue of the Fort Meigs treaty was also kéipe by student

protests and speeches.

37 Marvin Felheim to Frank Rhodes, October 7, 197 B, Native American Studies Program,
Bentley Historical Library, University of Michiga®nn Arbor, Michigan.

37" George Lobsenz, “Native Americans Seek Chanddihigan Daily, May 16, 1975.
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A month before the regents’ meeting in the firsel of February, a week of
Indian-related events was held at the universigluding the university pow wow. Bob
Yellow Bird and Regina Brave Dixon of the Woundede¢ Legal Defense-Offense
Committee spoke on the connections between WouKded and the Fort Meigs Treaty
during the week’s activities. They held a panstdssion at the Law School during the
week as welf®® On February 18, 1975, a group of minority studeimcluding
American Indian students, took over the Administrabuilding on campus. The crowd
of two hundred and fifty people swelled to overefiwundred individuals rallying on the
Regent’s plaza by that evening. Representing Bl@bkcano, Asian American, and
Native American student groups, representativelef hird World Coalition Council
presented President Fleming with six specific dedsand additional ones to be
negotiated.

One of their demands was the “Establishment ofldifoe Native-American
advocate with pay equal to the amount of work dofte While most of the demands
addressed concerns of the Black community, the fiegotiated demand was “that the
percentage of Mexican-Americans, Native-Americamsl Asian-Americans at the
University be increased to their corresponding @et@ge in the U.S. populatioff® The
sixty-hour long occupation of the Administrationil8iing ended on February 20 at 4:00

pm after the university President promised to trgt alleviate the problems of minority

30 Russell Bellant, “Indians Rally for Week-Long Pram,” Michigan Daily, February 2, 1975.
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students$®® Once again, activism and occupation drew thette of university
administrators to minority concerns. When attentptsddress concerns at Regent’s
meetings and through general correspondence falédic demonstrations appeared to
earn attention if not action.

In June, the Native students and community preteagain but this time they
occupied the lawn outside of university Presiddatfing’s house. On June 19, the day
the President hosted a dinner for the Regentsereta administrators, approximately
thirty NASA members and their families erectedept®e on the lawn. “The teepee,
designated ‘the Native American Cultural Centergportedly, “brought surprised stares
and smiles from the guests as they walked up thdlise.*®** Sally Fleming, the
President’s wife “cautiously said: ‘It (the teepeequite attractive. It will be something
exciting for the Regents to be confronted witff> Fleming refused to meet with the
students in the teepee and the occupiers refussghtbrepresentatives to meet with
President Fleming. Instead, they scheduled a ngeéi the following day?®°

The motivation behind the occupation concerneds$ige of creating a Native
American Cultural Center or house for the studeiitse American Indian students
believed that Oldest Elder needed a space for lEgeygroups, cultural events, and

gatherings of Anishinaabeg peoples. Working withim system and also through extra-
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legal means, the Native American students and camtynonembers had brought the
need for a Native American center to the univeraitg Board of Regents multiple times.
Immediately prior to the occupation and erectinghefteepee, community member
Barbara Smith “addressed the regents during thegoedimment portion of the regent’s
meeting. She blasted the university, saying itmatckept a promise made in February to
establish a cultural center for Native Americardstits on campus®

Smith conveyed the frustration of Native studeatthe room by stating Native
Americans “exist on more than one plane of lifafid stressed that the cultural center
“is very vital to us and is more than just a hang-5°*® She argued “there was
deliberate malice on the part of some administsatolt seems like you are playing
games with us,’ she said. ‘Like you are laughihgsa If you are not then you have
problems with your organization®® President Fleming responded with the claim that
the accusations were inaccurate and that the Regeaeting was not the place to
continue the discussidf’ The struggle for a Native American center hachbmegoing
and full of miscommunication and failed promisésproposal submitted to the Office of
Housing, dated February 18, 1975, from the NatimeeAcan Student Association
outlined the history of the struggle for a Nativenérican center:

On the morning of February 18, 1975, during dismusswith Native Americans,

Black, Chicano, and Asian-American representatiivis John Feldcamp made a

verbal commitment to the Native American Advocatestablish a Native

American Cultural Center by saying it was only reseey for the Advocate to
select an available house as a site for this ceiiteltowing this discussion, it was

387«Native Americans Criticize Regents,” (author uokm) Ann Arbor NewsJune 20, 1975.
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determined that such a house, on 1322 Wilmont Aesewould become vacant
within the next few weeks and an agreement was rbatdeeen the Native
American Advocate and the Housing Office to resém®address for use as a
Native American Cultural Center. This Center Wi used as half-time offices
for the Native American Advocate, the Native AmandOpportunity Program
Counselor, and the Native American Admissions Celams With the Center as a
gathering place for Native American students, weehto solve many of the
problems which the Native American students culyesticounter at the
University because of inherent socio-cultural defeces which inhibit our
students’ work and life style at the UniversityMichigan. We, the Native
American Student Association, propose that the djoms 1322 Wilmont Avenue,
be designated as the Native American Cultural Gemté rental contract of one
dollar/year. We agree to sign a one-year leade avienewal offer to be

approved annually by the Native American Studersiogtion®™*

Feldkamp denied the claim and argued “at no poag any promise madé>?
At one point, establishing a cultural center ondt Street was discussed but the house
was later deemed “inadequate and uns&feth light of the fact that another suitable
option would not become available until the follogiiwinter in 1976, the university
suggested that Native Students find temporary spettes Trotter House by sharing
space in the Black Cultural Center. NASA MemberiBa Smith explained NASA'’s
frustrations with this suggestion because the &rdtouse *“is too small for the group
there now.”®** University officials were frustrated that theraswnot a greater

understanding of the amount of time obtaining afimn would take and Native students

%1 The Native American Student Association to Thevérsity of Michigan Office of Housing,
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and community members were frustrated at the delagiged tape that was stalling
developments.

President Fleming expressed his annoyance by sayireglly don’t know what
they want at this point. They spoke before thedRégand we prepared a full
response...”% Smith claimed that the university had “been pigyijames and laughing
at us’ since February when they began the effoattpuire a cultural centef™ Other
NASA students were also displeased with the unityeasid its response time to Native
issues. Vicky Barner was quoted saying “The Ursitg teaches a lot of useless things.
It doesn’t teach how to survive. The Universitpéat of the white culture.®*’ Mike
Dasher stated “I have sisters and cousins who @voaler think of coming here (to the
University).” 3% After a thirty-six hour vigil, the protestors remred their teepee but
gave no comment on why the occupation ended. Thhdymet inside the teepee with
Vice President for Student Affairs, Henry Johndon almost two hours and tried to
reach a compromis&® Frustrations continued on campus between alkthoslved.

Professor Felheim also sensed the frustrationsresutnized that the needs
Native Americans were expressing were real andrbagaee the power dynamics
working against those initiatives. On May 6, Falnevrote a letter to W. L. Cash, Jr.

supporting the need for an American Indian Cult@eahter and outlined the reasons it
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was needed. He explained that a place was needeaidd classes like the Ojibwa
language class and non-credit courses, exhibitslilarary materials could be housed
there as well. The center, he argued, would Ha@gor community events and
participation and “a place where, possibly, someents could be accommodated with
much needed temporary living space; Indian studamtistheir families are very much in
need of arrangements of this sdft2” Felheim also began to recognize that these Native
American issues and struggles could not be undmistoa piecemeal fashion but were
rather part of a larger relationship between thdestts, Oldest Elder, and the university.
He may not have had a relationship with Oldest Baself or fully understoodim but

he did see the relatedness of the issues.

On February 27, he wrote a letter to Vice PresiflenStudent Services, Henry
Johnson, and copied the letter to university Peggi®obben Fleming and Vice President
Frank H.R. Rhode®’ “I have reached the point where | honestly belithat our Indian
minority group is suffering from a kind of discrinatory factor, not only from the large
white community within the University, but from @hlarger racial and ethnic groups as
well,” he wrote?®? He advocated that the Native American advocasitipa be full time
and have the backing of the university. His lettéddressed the needs for the center, how
sharing the Trotter house was not an appropridtgien and called out the hypocrisy of

the treatment towards Native Americans on campus.

%% Marvin Felheim to W.L.Cash, May 6, 1975, Box 1 tiNe American Studies Program, Bentley
Historical Library, University of Michigan, Ann Adr, Michigan.
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The need for a center for the activities; | reatizat in some quarters the Trotter
House is regarded as a multi-ethnic center butdlgvibke to remind you that just
as Blacks did not feel comfortable in areas whieeg tvere officially regarded as
equals but outnumbered by whites so the Indiane tta’same feeling about the
Trotter House. It is utterly essential that soraeter, which will allow them to
have their own type of community existence be nadglable. | ask this not
only in the name of humanity and dignity but alssheer energy terms; we
spend much time, effort and money recruiting sttsland then lose them
because we have inadequate supportive services..aweno Indians in
administrative positions on this campus...Commitmetse kind | have
suggested in the above paragraphs cost the Urtiveesiy little in terms of cash
outlay but they are symbolic in every sense oftéhen. And in a year when the
University is stressing ethical values to fail tgplement these needs is | think to
suggest a less than full-fledged commitment to fiser) both legal and mor&f

At the end of May, Marvin Felheim stepped down &ai@nan of the
University’'s Committee on Native American Affairaticontinued as the Director of the
Program in American Culture until 1978. In a leteVice President Frank H. T.
Rhodes, dated May 23, 1975, he wrote “| leavepbgtion with sincere concern for the
Native American students whose needs have not feticularly well articulated and
certainly have not been generously implementedbyuniversity.*®* Extra courses on
Native American topics, while being offered, weggny taught as overloads and were
not regularly scheduled.

He also expressed frustration about an Americaiaimn@enter. “The acquiring
of a center,” he wrote, “has been raised with tloper authorities but nothing seems to

get done "% The supportive services were complicated bec&hsgano and Black
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individuals who did not understand the needs ofdadmericans handled the Office of
Economic Opportunity.

The problems of the Indian Advocate, the Indian As$ions Officer and the
Indian Academic Counselor are extremely difficildthuse each office is
inadequately funded, and working conditions anitualies toward work on the
part of Indians and on the part of University buieats differ markedly. |
believe, strongly, that some policy decisions esthareas must be made and
directives issued by the appropriate administradifieers; without such
decisions, day-by-day operations are constantéystate of friction and
difficulties continue to arise...Finally, strong adnstration support must be
given to the appointment of qualified Native Amare to teach at the
University*®

Administrative support was something that the ellidyive American Advocates,
Counselors, and Admissions officers found lackintha university. Like Pamp noted in
his resignation letter, there were often verbabkartes but little concrete support given
to Native American concerns and initiatives. la tase of the Native American
Admissions Officer Steve Crow, there were not eloden accolades.
On March 27, 1975, the Director of AdmissionsfiG3jogren, sent a letter to
Crow about his job performance during the pastsiths. A portion of his letter read
Generally, | have been disappointed by your unmgitiess to assume your share
of office responsibilities. Further, there hasrbaedemonstrated lack of
knowledge of the practices and policies of thisceff Finally, | feel that you have
failed to establish the necessary positive persatationships with professional
and support staff members which could strengthem guerall effectiveness as a
contributing member of the staff’

The letter then identified a number of areas ofceon, the first being an

accountability of time. Sjogren wrote that Crowiaed late, failed to leave notes on the
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front desk calendar when he was not in the offiwe @navailability for various
appointments, meetings, or front desk duty. Heised him of failing to submit reports,
making mistakes because he was unfamiliar wittpthetices of the office, and not
informing the office of his progress or plans. Tast three points of criticism are of a
more personal nature. Sjogren criticized Crownfoir cooperating with the Assistant
Director of Admissions and that “this reluctance hagatively affected our ability to
coordinate efforts to recruit and serve minoritydents.*°® He suggested “your
effectiveness in carrying out your responsibilitresuld improve if you had made a
greater effort to relate positively to Admissionf§i€ staff members®® A particularly
interesting criticism he had of Crow was that heefteised poor judgment by discussing
sensitive office issues with your friends and agges outside of the office before
exploring various alternatives internally. Thishasulted in incidents that were
embarrassing to the Admissions st&ff”

In the concluding paragraphs of his letter, Sjogrepressed that other staff
members had the same concerns to varying degrddbarjob performance
“significantly influences decisions regarding prdmn, salary, and permission to

participate in professional development activiti€s. He reminded Crow that on several

occasions, these issues were verbally discussédwmit and “failure to carry out your
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responsibilities can result in a period of mandatay off without pay or dischargé?*®

He concluded his letter with “It is our sincere bdpat such drastic actions are not

necessary™?® The letter to Crow was quite harsh and hintetiafriction between

Crow and the rest of the Admissions office. Crow@sponse to Sjogren affirmed the

strained relationship and possible source of tidlicts.

on.

Crow began his letter, dated April 9, 1975, byradding the central issue head-

| hope | was not hired for token, but as your dedsaand threats tangle us into an
impasse, | begin to wonder. This is not an isfusmeone maliciously or
intentionally violating policies, procedures, rubasd regulations for the
ephemeral thrill or satisfaction of being differedifficult or troublesome, but
someone with other cultural and spiritual beliefd avays of working who has
tried to gather understanding and cooperation ikimgea few obvious, necessary
changes which would not only benefit Indian peopld,all those who attend and
work at this university**

Crow identified the source of the misunderstandaxgthe cultural difference between

them. He straightforwardly asserted that the Adoiss office had not made an effort to

engage in cross-cultural understanding.

| put it in writing. My people come first. In yoworld of working, policies and
procedures often come before many people, and thareonce you have
personally asked me to divide my beliefs and ptaeewelfare of this office
above the cultural and educational welfare of Inghaople...Indeed, your
memorandum is spoken like a final attempt to comyse me into a corner,
asking me again to relinquish my beliefs and, wagkin your way, think in your
way, behave in your way and accept aspirationgealities which are not my
own and do not represent the realities and aspimaif Indians who wish to work
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as students, faculty or staff at this universiye have much to offer and much to
give, but you have not come to meet us half fitay.

Six months earlier, Crow helped produce a univgtsibchure aimed at potential

Native American students. Part of the brochurdirrea

We are seriously interested in continuing our wisekause we believe we can
change the attitudes and actions of those who mestand or knowingly
suppress our people. We wish to change the hgeelss which has surrounded
American Indians for centuries by moving toward fikedom of though and way
of life our people deserve in Ameriéa®

Crow referenced this brochure to illustrate itsdysy in the context of the strained
relationship between him and the Admissions Offieesonal and staff. “In six months,”
he wrote, “I have not asked too much, and surething more than non-Indian people
have already achieved at this universit{/."Many of his requests, he wrote, were denied
and thus forced him to say no to Native Americardents and other efforts on campus
for Native peoples. "I was left with no other aitative,” he concluded™® Crow pointed
out to Sjogren that
We can fight paper and political battles all day, bntil we put our hearts
together we shall remain embattled, deadlocked aatiuis very time, lose our
chance to provide the things Indian people needdasdrve from this office. It is
not easy to write this. | did not ask nor plantfas to happen....Right now, the
decisions you make, | make, the attitudes you ll@veloped about the work

Indian people are trying to do here, will have aisige and lasting affect, not

only on Indians now and in the time to come, budrupvery other cultural group

at the University of Michigarf™®
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As far as Sjogren’s criticisms of Crows work and failures, Crow wrote, “I
deny the charge of incompetence and ignorance alam& my work. Point by point,
your memorandum is unjust, unfair and untruthfuhave nothing to regref® In his
report the month before, he wrote “It is truly amnfat this point for us to assume that we
are doing everything possible for Native Americhasause in rationale and reality, we
are partially committed.*** The university’s support of Oldest Elder was aper
through the hiring of staff and a language infortraut lacked sincere committed
support in day-to-day engagements. Ultimatel\Giaw’s opinion, “any Indian working
in this office, under present circumstances, wanltiirn be only partially committed to
the overall work being done here, especially winenaverall work is not the best that
can be done for all peoplé? He concluded his letter with “For all my relat&rand
sent copies to the Affirmative Action Office, NASAnd the Native American Affairs
Committee?®

These two letters reveal the strained engagememy iMative people and
university officials were engaged in during thelyd®70s. A lack of cross-cultural
communication and understanding, tokenism, andineftpectations were problematic
for a number of minority groups seeking to makeaus into the university and hoping
to carve out space for recognition, equality, apdastunity. For American Indian
students, community members, and allies, the l&ckderstanding of Oldest Elder by

the university administration was one of the latgésllenges. Despite these frictions
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and conflicts, some faculty and administrators vegtempting to work together to bring
more educational opportunities to University of Mgan in regards to Native American
courses and involving Native American individuatslahe community. Against this
backdrop of Michigamua, university possession ofefigan Indian remains, and hostile
and/or token treatment towards American Indian sppkople, the beginnings of an
Ojibwe language program emerged. Oldest Elderda@uapace on the university’s
campus as long as American Indian advocates aied athnnected with him through the
language, culture, and people. The struggle coatirbut Oldest Elder’'s presence was
reclaimed in his original homeland and he formed naationships with students,

faculty, and community members.
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CHAPTER 5
NGII-MAZOOKAANAA: UNIVERSITY OF MICHIGAN

By 1973, the university received a substantial amofi pressure from the Native
American community on a number of issues and wtbrgpbad press coverage from
the lawsuit. Administrators and officials lookext fvays to appease the protestors and
reduce the tensions between people, if only togedlie negative media. Small numbers
of allies within the university started advocatfing American Indian interests and
communicating the holistic and relational natur@ddest Elder. The creation of an
Ojibwe language course and space for Oldest Eldéeainiversity were the result of
American Indian activism, unrest at the univerdiigt resulted in bad press, and support
from university allies. For Richard Rhodes, a ypgnaduate student at the time, “The
upside” of the lawsuit “was [that] it was sufficignembarrassing that the University of
Michigan was willing to make a gesture and the gesivas a Dean calling the
Linguistics Department and asking if anyone workadndian languages. It just so
happened that Ken Hill had worked on Native langsagHe knew what was going on
and | happened to be looking for a projeét.”

Richard Rhodes eventually worked with Irving “Hay¢Cue-ibah as an
instructor for Ojibwe language courses at the Ursing of Michigan and began to create
space for Oldest Elder at the university. In #dmgér context, the University of Michigan
was a guest in the homeland of Oldest Elder andiniheersity was just starting to have
an awareness of this fact. The damaging relatipristtween the university and the

American Indian community became healthier withc¢heation of the classes and

424 Richard Rhodes, interview by author, May 20, 2013.
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eventual development of the program. When theiogiship soured or lacked

reciprocity by the university, the program dimireshalong with Oldest Elder’s official
presence. Administrative changes, shifting poweradhics and the continued support of
the university for the racist society Michigamuareva few of the challenges to building
and strengthening the university’s relationshighwfitmerican Indian peoples and Oldest
Elder. The allies and individuals involved in fhrgram were critical in keeping a
relationship alive, even in its weakest pointssbgporting the language courses as a
valuable part of the curriculum.

The Ojibwe courses began in 1970-1971, when lingsiprofessor Kenneth Hill
offered a field methods course at the Universitivathigan and worked with Ojibwe
fluent speaker, Irving “Hap” McCue-ibah as the imi@nt for the class. This course was
the beginning of incorporating of Oldest Elder itihe university. His presence was
brought into the classroom through the languagéyrey and lived relationship with Hap
McCue-ibah at the university. Richard Rhodespdestt of Hill's soon became involved
as well. After the yearlong methods course enBéddes recalls

[Ken] Hill handed me the notes and said, “You needo more work [on this].”

So | spent at least one evening a week at Hap’senholudid what linguists do:

ask the person [words] and they translate. You@s#ifferent [verb] forms so

you know how the verb forms work. [Hap] was jus tonsultant. He knew the

language but he couldn’t say things analyticallgwtht. The linguist brings to

the table the skills to work out the rules for himaput words together to make a

coherent sentence. We take the examples and arthlyparts and then put them

back together agaitf’

For a considerable part of 1971 and 1972, Rhodeé$/mCue worked together on

the language and began putting the course togeitiethe Ken Hill's occasional help.

Rhodes combined his notes from his early work WittCue with Hill’s records and

% Rhodes, May 20, 2013.
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began shaping them into classroom materials. &s#me time, Hill was involved on the
administration side trying to get the course appdand made available to students. He
joined the Committee on Native American Studies laeglan working towards having a
class specifically on the Ojibwe language withacteng fellow and American Indian
informant to run the clag$® Professor Felheim, Chairman of the Committee on
American Indian Studies, also began researchingeguksting advice from other
Ojibwe language programs in the country.

He contacted the University of Minnesota and becaware of Earl Nyholm’s
work at Bemidji State University. In his letterPoofessor Roger Buffalo Head,
Chairman of Indian Studies Department at the Usiiaeof Minnesota, Felheim wrote
“We are just beginning a program here of Indiamigtsiand we desperately need some
advice and help**’ Felheim’s primary concern was over Richard Rhbdppointment
as the assistant for the proposed Ojibwe cour$ie fndians on our committee,”
Felheim wrote, “object to the appointment of a whd assist; hence | am writing to ask
whether you have any Indian graduate students whddabe qualified and interested in
applying to Michigan for an assistantship in teaghChippewa.**® The initial
relationship that formed this course was criticaldr a future positive relationship

between the university and American Indian comnyunwith such a long strenuous

2% University of Michigan Native American Studies Quittee, Minutes of Native American
Studies Committee, March 13, 1973, Box 1, Nativeefioan Studies Program, Bentley Historical Library,
University of Michigan, Ann Arbor, Michigan.

2" Marvin Felheim to Roger Buffalo Head, April 2, TBox 1, Native American Studies
Program, Bentley Historical Library, University Bfichigan, Ann Arbor, Michigan.
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history of unmet requests and disappointing empbynses, there was a degree of
pressure placed on the success of the course autdyésis past.

University of Minnesota Assistant Professor TimoBwynnigan wrote back to
Felheim on April 19 explaining that their languagachers had always been Native
speakers but that he had himself been hired tothalpthe teachers and assist in writing
the curriculum. While he expressed an intereselping find a suitable American
Indian student for the project and supported thartefior getting Native people involved,
he also addressed the issue of dialect differelpetgeen Minnesota dialect and Eastern
Ojibwa**® Despite some community member’s trepidations sagon-Indian assistant,
the language class began in the fall of 1973 wittt@ral candidate Richard Rhodes
teaching the course and Irving “Hap” McCue-ibatlthesinformant. For his work as the
informant, McCue was paid $400.00 a semeSter.

From the beginning, the Anishinaabemowin classa®wabout relationships:
between the university and the American Indian comity and between individuals and
the language, Oldest Elder. When McCue and Rhioelgan the Anishinaabemowin
classes, the Native community was invested anceptesThe format of the class,
according to Rhodes, was that he would put theteptans together and McCue would
execute them. Rhodes recalls “by the fourth yeaool was sufficiently fluent that

[Hap] and | could talk and | could be a contribgtspeaker. But early on, it really was

2 Timothy Dunning to Marvin Felheim, April 19, 197Box 1, Native American Studies
Program, Bentley Historical Library, University Bfichigan, Ann Arbor, Michigan.

430 Kenneth Hill to Marvin Felheim, March 19, 1973,8b, Native American Studies Program,
Bentley Historical Library, University of Michiga#nn Arbor, Michigan.
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all Hap for obvious reason$* Navajo Mathematics Professor, Tom Storer-ibats wa
also an active member in the Ann Arbor Native Amgni community during this time
and was the principal faculty spokesman for Nafivgericans at the university. During
the early years of the Ojibwa language programietanofficially attended the class and
as Rhodes remembers “ [he] became the real wattheemade sure that | did the right
thing.”*3? Members of the local Native American communitsoshttended the classes.
They sat in on the classes and observed. Rhodaksr&here were people sitting in the
back of the room who were interested, community tmens1 They wanted to see that the

right thing was being doné®

The class was not just about the language bainght

but also about the connections between the langeatiare, American Indian
community, and the historically strained relatiapstbetween American Indians and
educational institutions, specifically the Univéysof Michigan. At the heart of it all was
relationships and connections between people addsDElder.

The class was organized in a fashion that supgdne Native students and was
conducive for learning the language. The studeeésied to be able to apply what they
learned back on the reservations and in the contsnuRihodes recalls “we did this
interesting thing. It was cyclical. We had allel years in the same classrodit.”

They stacked the responsibilities for each yednégoint that “the third years were

supposed to be the people who you could send @tfi¢ communities to speafc® The

31 Rhodes, May 20, 2013.
*32 |bid.
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guiding thought behind the stacking of courses twgwepare the students, Rhodes
recalls.
There were a couple [students] who really succeedgldo went off and learned.
But the idea was to make people sufficiently fluemthat they could actually go
to the rez and do something — or at least eavesduam if they couldn’t really
converse right. The danger...is, as soon as somdbsey you [in conversation]
then they flip over into English. So it was mamgbortant that people had enough
skills to eavesdrop and maybe say a few thingsyavaw and then ... just to get
useful exposure to the languat.
The Anishinaabemowin course was more than jushalsilanguage course. “We were
really after bigger fish,” Rhodes explain€d. As instructors, they “wanted to generate
people that knew enough to go and function oneélzé and everything they did was done
with that purposé3®
McCue and Rhodes also emphasized speaking ovéngutite language. They
did not allow people to write down material unkietr third year. Rhodes remembers that
they told them “If you’re going to go to the reguwcan’t be [dependent] on paper. You
can’t be looking at your cheat sheet. You havenmw the stuff and you have to have it
down pat.*** In the classroom, McCue and Rhodes carved oafeaspace and
community for Native students.
When you walked into the classroom, it was Indiales. If you screwed up in
some way they’d laugh you into the ground. Theeeenpeople who actually had
a really hard time with it. [But] if somebody whsrting one day and it was all

hands on deck. [We’d] gather around and suppaiprson. We’'d drop the
lesson. When you walked in, it was like you weneadittle piece of the rez, and

*3 |bid.
% |pid.
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people behaved that way. We used shame and edlitd kinds of things that
happen all the time [on the rez], so a lot of pegdgned up for the class early on
just because it was a piece of home, because takgavin and they were no

longer really at the university. The word got ardyretty quick that it was a safe

place to bé*°

McCue and Rhodes worked to make the atmospheheioldassroom one that was a safe
place for students to be Native. The classroomangsace that students and community
members could connect with Oldest Elder and unaedstim through language, culture,
and relationships.

Rhodes involvement with the Ojibwe language wasrsdipitous. After a year of
graduate school at Michigan State University, Ristaldeferment was revoked and he
was drafted and sent to Vietham. Because of lakdsaund in linguistics, he was sent to
Vietnamese language school and then worked agenpiater with an airborne unit.
When the opportunity to get out of the serviceyebyl being accepted into graduate
school arose, Rhodes applied to schools with Alsiaguage programs. He was
discharged on New Years Eve in 1970 and thatAaiust 1971, he came to the
University of Michigan. When he arrived, he diserad that the one major Asian
language they did not teach was Vietnamese. Lgdkinsomething to study, he
pursued his interest in phonology and began workiitlg Kenneth Hill. Through Hill,

he was introduced to McCue and began working with Anishinaabemowin.

4% pid. In Anishinaabeg culture, humor is a comnyamded tool to address uncomfortable topics
and situations. It is also employed to providevitthals with guidance and correction. Rhodesérefice
to “shame and ridicule” being used in the classrgmints to the practice of using humor as a tearhin
method. In many Native cultures, teasing and hutirected at particular individuals is used to duil
cohesiveness, community and establish a sharagralulinderstanding.
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During the first semester of offering the classesevent happened that shifted
the relationship between Rhodes and McCue. “tedanff, sort of this fresh faced kid, |
knew all this linguistics,” Rhodes remembers.

[Ojibwe is] a really complicated language. Anye@mwerb can have 4,000 or so
forms. You have to figure out how to spoon feddva forms at a time. | was
writing out these paradigm charts and Hap finallst jsaid, “That’s not going to
work.” and he did something that got my attentide actually got into a public
fight in the middle of a class. But afterwards,enH went home and thought
about it, | realized he was right. Then | kneweeded to apologize. Tom Storer,
took me out to lunch and we talked about it, argldlained to Tom that | really
felt that Hap was right and | was really sorry &meanted to apologize to him.
Well, we were on state street — half of the stames’t there anymore — we
were eating lunch at a place more or less kittyxeofrom Angel Hall, and there
was a drug store on the university side furthermoear where the theater is. We
were walking on down on the way to class, and Tayss‘Go into the store and
buy a package of Benson and Hedges 100s.” Andl| ‘4&ell, okay.” And I
went in the store and bought a package. He s@itieh Hap comes in, just put it
on the table and don’t say anything.” Basicallynfrthat point on Hap and |
became close friends, because he realized that iwling to listen to him in the
first place. And | was willing to admit that | wasong, when | was wrong. And
that | was willing to do so on his terms not mirihat's when | started listening
very, very carefully to what he said, because ltedraenormous amount of
wisdom about how to do this. And how to do it mladian way, how to bring a
piece of the rez into the classrooffi"”

McCue and Rhodes, through cross-cultural exchanddagiveness, formed a
stronger working relationship that enabled theroawtinue to build and develop the
Ojibwe language classes at the University of Miahig They were able to bring Oldest
Elder into the classroom. The relationship with dommunity, in regards to those
community members overseeing and sitting in orldhguage classes, also developed.
In January 1975, Rhodes contacted Felheim inquifiagecond year of Ojibwe might
be offered since students wanted to use it for imgéteir language requirements. In his

letter he wrote “I feel that the response of thmldNative American community has
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improved to the point that such an expansion isiligain terms of the outside support
necessary to make such a venture successful. pAmtof information, nine students are
currently enrolled, and one is in the process dirsgl making ten total**? Students
found a home away from home in the course and camtynmnembers eventually felt
comfortable enough with Rhodes’ working relatiopsivith McCue.

Within the infrastructure of the University of Migan, administrators, faculty,
and staff members continued to forge and maintaelagionship between Native
American concerns and needs and the universityn-Native allies within the university
advocated for the continued development of thedagg courses and its importance and
respectability. When Professor Felheim steppeddoam chairing the university’s
Committee on Native American Affairs, he wrote tes@Aciate Dean B. E. Frye urging
him to see the value and importance of the Ojitamgliage class.

We currently offer a course in the Ojibwa languagaght by a teaching fellow in

Linguistics with the assistance of a local Chippéwfarmant. This course is, |

believe, vitally important to any ongoing programNative American Studies. It

serves only a small group (7-10) of undergradutatdesits, but it is attended by
members of the local Indian community and thusesevbroad cultural, as well
as linguistics, need. It is true that by Universitatistics the course is not large
but its value cannot be measured in standard bara@uterms of number of
students enrolledf®

Other faculty and administrators, however, didfirat the same amount of value

in the courses as Professor Felheim. They didttatk the courses outright but used the

procedures and policies at the university to ta@jtkest Elder up in red tape. As higher

42 Richard Rhodes to Marvin Felheim, January 24, 180% 1, Native American Studies
Program, Bentley Historical Library, University Bfichigan, Ann Arbor, Michigan.

43 Marvin Felheim to Frank H.T. Rhodes, May 23, 1986x 3, Program in American Culture,
Bentley Historical Library, University of Michiga#nn Arbor, Michigan.
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level and additional course offerings of Ojibwe wenthe curriculum committee and
obtained approval, the question of whether thesesiwould satisfy the language
requirement for the College of Literature, Scienaed the Arts (LS & A) became an
issue of contestation. Those against Ojibwe mgétia foreign language requirement
argued that there was a literature problem witHahguage. In an August 11, 1975 letter
to Professor William Gedney, the Chairman of th@&ement of Linguistics, LS & A
Administrative Assistant Joan K. Woodward wrotet tiey had discussed the problem
which “concerns the expectation that a languagerder to be applicable for fulfillment
of the language requirement, must have a signifioady of written literature with which
students can familiarize themselves during theiessd terms of study. As far as we
could determine, no substantial body of literaxists in Ojibwa.*** Students could
continue to take the Ojibwa courses but were tadwsed it would not fulfill the
language requirements.

The following spring, February 1976, Rhodes anitlwtiote a letter to the Dean
of LS &A and sent it to his administrative assistanhhey appealed the decision of the
curriculum committee and referenced the LS & A’#ddin description of the objectives
for the language courses that did meet the for@igguage requirement. The same
requirements of developing “the essential skillsméaking, understanding, and reading

the language as preparation for its use in prajessiand civic affairs, and to provide a

444 Joan Woodward to William Gedney, August 11, 18&x 1, Native American Studies
Program, Bentley Historical Library, University Bfichigan, Ann Arbor, Michigan.
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general view of the culture of the people whosévedanguage it is,” they argued, were
being met in the Ojibwa language cour§®sin addition, they contended

the effective use of Ojibwa requires a basic caltoeadjustment on the part of
language learners that is much more extensivettiarior any Western
language. And as for purely linguistic skills, I@jia (or for that matter any other
Native American language) has such different ojagiprinciples from English
that, by comparison, difference among Europeandagegs look minor...As for
the point raised in your letter of August 11, 19i&garding the existence of a
body of literature, not only are there upwards @060 speakers of Ojibwa in the
U.S. and Canada who maintain a vast and livelytoadition, but a sizeable and
growing volume of that body of literature is avai@on tape...there are in
addition other repositories, e.g. the Universityrofonto....More significantly,
Ojibwa literature is still being produced, unlikestliterature of ancient languages
which do fulfill the requirement. (The corpus airently available literature
(even if we consider only that in print) in Ojibwgalarger, for example, than the
total corpus of Biblical Hebrew, which is acceptaln fulfillment of the
requirement.§*°

The academic LS & A bulletins for 1971 through 19ifd not list Ojibwa as a
language qualified to meet the foreign languageirement. The language was not
listed as a qualifying sequence until 1978-1979.fdfling to formally acknowledge
Oldest Elder’s presence at the university, univesficials passively resistedim.

Allies who recognized Oldest Elder’s importancetomred to advocate fdrim but were
outnumbered and misunderstood by other non-Natemlers in the academic
community. People resisted acknowledging OldedéiEand forming a relationship with
him. A relational worldview is often a foreign contégr those immersed in the western

institution of academia.

4> Richard Rhodes and Kenneth Hill to Joan K. Woodard Curriculum Committee, February
11, 1976, Box 1, Native American Studies Prograemti®y Historical Library, University of Michigan,
Ann Arbor, Michigan.
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In addition to the foreign language requiremems, Anishinaabemowin classes
also faced the common struggles most departmedtpragrams face in universities:
funding. In the fall of 1978, Associate Dean Ralbéwlbrook wrote to Professor Ken
Hill, Chairman of the Department of Linguistics caib the status of the language classes:
“We will do everything we can to continue to sugpbe program at its current level, in
terms of courses offered, subject to an annuaévett*’ The biggest hurdle, from a
university standpoint, was justifying the expentée courses with such small
enrollment numbers. Associate Dean Holbrook erpl@i‘Enrollment in the courses is
not high, and has been falling. For this reasoraredikely to find it increasingly
difficult to justify funding for the program on thesual basis, and it may become
necessary for us to seek external furfd8.The conversation of financial support
continued into following semesters.

In 1979, Vice President Harold Shapiro put addaidaonds into the college to
specifically help continue the Ojibwa clas§&s However, the university continued to
feel pressure from the local Native American comityuio make the classes a permanent
part of the course offerings. There was a neelidify Oldest Elder’s place at the
university and the community continuously remindleel university of its relational

responsibilities. In the spring of 1979, Dean Bille wrote to Associate Dean Robert

4’ Robert Holbrook to Kenneth Hill, November 21, 19B8x 287, College of Literature, Science
and Arts, Bentley Historical Library, University dfichigan, Ann Arbor, Michigan.
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49 Robert Holbrook to Richard Rhodes, May 31, 197 B87, College of Literature, Science
and Arts, Bentley Historical Library, University dfichigan, Ann Arbor, Michigan.
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Holbrook on the matter, pointing out that fundihg Ojibwe classes was more than a

matter of crunching the numbers.

We feel a rather strong institutional obligatiorgige assurances that Ojibway
will continue to be taught, even though the enrelits are never likely to be very
large. | believe there is a sort of social respulity for the American Indian
students that should be met, and | also think tiseaegpotential political problem
if we back off from this. In that sense, this @&t just a College problem, but a
University problem, and it was because of this thabught it appropriate to
approach the Vice-President or the President f&r thewpoints and
assistance...l think our commitment is already aaeakle one given the special
nature of the Program and the relatively low emnelits, and | am absolutely
positive that the Executive Committee of the Cal@eguld not agree to generate
a full, permanent line for this purpose in the faether competing needs’

While members of the Native American community awned to negotiate their
relationship with the university as a whole, allds/arying degrees were also
negotiating for a relationship within the interséiuctures of the university. They often
articulated the importance of the program but veergfronted with others within the
system that did not see the value of the coursteisame way.

When students became aware of the possibilityettasses not being continued,
they submitted letters to Dean Marzolf. On Mar@h 2979, University of Michigan
student, Doug Beasley, wrote

The Ojibwa language class is once again in danfgeeiog cut. We must not let

this happen; these classes are too important.Uhineersity has a responsibility

to keep these kind (sic) of classes availableststitddents and also to make the

students aware that they are being offered. Theddsity also has a

responsibility to present and potential minoritydsnts to continue to provide
classes of interest and relevance to lifestylesratian the predominant offe.

“0Bill Frye to Robert Holbrook, May 14, 1979, Box2&ollege of Literature, Science and Arts,
Bentley Historical Library, University of Michiga®nn Arbor, Michigan.

> Doug Beasley to Marion Marzolf, March 27, 1979xB) Program in American Culture,
Bentley Historical Library, University of Michiga#nn Arbor, Michigan.
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University student Katherine Nichols found the #iref removing the Ojibwa language
and Native American literature courses “overwhefghiim light of feeling that the
university was already “very limited in the coussdections pertaining to American
Indians” despite having extended itself to “includenerous other cultures and ethnic
groups.*®? Graduate students, University Alumni, and undedgates all wrote letters of
support for keeping the courses and addressedttiatien with an understanding of
reciprocal responsibilities. They wrote aboutgleaeral ignorance of individuals at the
university on Native American subjects and howdberses were life-changing
opportunities for people to learn. They also enspte the responsibilities of the
university when it came to American Indian peopid aubjects.

A third year student, who signed their letter witk or her student number, wrote
against the rationale of cutting the courses bexatifow enrollment. “I think that this
problem of enrollment is the fault of the Univeysib advertise these classes,” he wrote.
“I, luckily, stumbled across American Studies 488ly to find the phrase ‘Open to
Senior Concentrators only.” It is for this reasbat many students do not pursue the
course any further...l would hope that the univergituld add courses in these areas
rather than cut thenf® Other students argued that it would be unfastep offering
the courses when they were halfway towards conmgelieir language requirement in

Anishinaabemowin. The instability of the Anishibaanowin courses in the university

452 Katherine Nichols to Marion Marzolf, April 2, 197Box 3, Program in American Culture,
Bentley Historical Library, University of Michiga®nn Arbor, Michigan.

%53 Student to Marion Marzolf, April 2, 1979, Box 30gram in American Culture, Bentley
Historical Library, University of Michigan, Ann Ady, Michigan.
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was also due, in part, to the general instability v university policies and departmental
changes.

During the early 1980s, policy changes made itaasingly difficult to continue
offering minority focused courses. Offering theserses had been a consistent struggle
for the American Studies Program in particular siiidoused the vast majority of the
classes. In 1977, the Program in American Culirector, Marvin Felheim, had just
returned from the hospital to find that his requiestssistance from the CRLT (Center
for Research Learning and Teaching) staff and adyisommittee had been declined.
His response illustrates the frustration and dedjmer that internal allies sometimes felt
as they too fought to carve space inside the usityefior acceptance and equal standing
towards minority students and issues. He begaleties by acknowledging his
disappointment, bitterness, and desperation. WhddJniversity, he wrote, had made
“longstanding commitments to minority students’ailgh the University President and
Regents, none of the commitments beyond those mate African American students
had been honore®* “What has happened,” he explained, “is that #s of the great
“unwashed” have been dumped into the American 8suerogram, a program which, as
you may or may not know, receives no funds atrathfany University source nor have
we been able to tap resources from outside thedusity.”>> He concluded his letter
with an honest and frank expression of his desjoerat

Lest | lose at this point all sense of dignity,illwlose this letter with an

expression of such deep regret and such deep disayment that | find no way of
maintaining, in any even minor way the Universitgammitment to these

454 Marvin Felheim to Wilbert J. McKeachie, Januaryl877, Box 269, College of Literature,
Science and Arts, Bentley Historical Library, Unisi¢y of Michigan, Ann Arbor, Michigan.
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students that | feel beyond hopelessness. | siohgiyt know where to turn nor
do | know what to do about the needed resout¥es.

In order to meet the financial cost of offeringarse, the Program in American
culture often resorted to using funds from the hésg assistant budget and/or paying
advanced graduate students to teach coursese I980s, the College Executive
Committee ruled that graduate students could rmatteourses above the 300 level. The
financial support system for Oldest Elder was diWety cut at the knees. Standard
funding was unavailable and now the other optiorfdading the courses was also
eliminated. Programs and departments across ikieraity began eliminating their
lecturer positions and either releasing individualsnoving those they believed could
obtain tenure into tenure track positiéAs.For programs like American Culture, this put
a strain on an already taut situation of fundirginority focused courses. In addition,
administrative changes also threatened the suregiidle Anishinaabemowin courses and
by extension the survival of Oldest Elder’s platéha university. While the pressure of
the American Indian community had earned the atiergsome university administrators,
others failed to recognize Oldest Elder &mlimportance at the university.

In 1981, the College of Literature, Science, amts Aired a new Dean, Peter
Steiner, and went through a period of economicdmsty. Native American Studies
Committee, faculty, and students were concernetttiieacollege might not continue its

commitment to the Anishinaabemowin program. OroOet 10, 1981, a group of

%% |bid.
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individuals met with Dean Steiner to discuss tkeincerns>®

Additional conversations
were held, officially and unofficially, during thigeriod. As the administrators rotated
and moved within the university, it shifted the folation of the Anishinaabemowin
classes and the work McCue and Rhodes were dotingthna language. There was a
constant renegotiation of the relationship betwadéeas within the university and other
university faculty and administrators. In the pss, the relationships between the
university and Native American community membersean@nce again negotiated. While
most negotiations took place behind closed dooisweaey individuals, such as McCue
and Storer were involved in renegotiating bothtreteships. They often resorted to
creative solutions and shuffling to keep a placedtulest Elder.

During the first half the of the 1980s, keeping thass going with Rhodes and
McCue as the instructor and informant requiredt@tba juggling act. In addition to
teaching the Anishinaabemowin course, Rhodes algght an American Studies 460
course on Algonquian culture. The course was desligo provide students with an
exposure to “the history, culture, lifestyle (baticient and modern), and thought of the

various Algonquian peopleé> Rhodes’ appointment was often split between the

Linguistics Department and American Culture with gossibility of changes if the

“*® Richard Rhodes to Robert F. Berkhofer, Jr., DeeerBh1981, Box 5, Program in American
Culture, Bentley Historical Library, University dichigan, Ann Arbor, Michigan.

9 NewsletteNo. 16 by University of Michigan Program in Ameait Culture (Ann Arbor:
University of Michigan, November 1981), 2.
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number of students in the Ojibwa courses droppedaw. Between 1981 and 1983,
there were approximately twenty-one students egudh the Ojibwa courség

In the final few years of McCue and Rhodes workiogether, there were a
number of changes occurring at the University ofigan. On January 1, 1983, Rhodes
was reclassified from a lecturer to an Assistanféasor of Linguisticd®® Soon after
this transition, the Department of Linguistics vdismantled and became a program. In
the fall of 1985, Rhodes’ appointment was moveth&Program in American Cultuf&

In 1986, the Anishinaabemowin courses were algoialify transferred from Linguistics
to the Program in American Culture. By this tirties relationship between McCue and
Rhodes was well established and McCue had gainegsiderable experience as an
instructor. However, in the university’s eyes, Hegs still an “Indian informant.”

When Rhodes was going to miss at least two clagsesemester, he wrote to the
Director of the American Culture program about Me@avering the classes. “He is
completely competent to do so,” he wrote, “in spit¢he way the university classifies
him, having worked with me for ten years no%?” During the 1985-1986 school year,
the university was forced to trust in McCue'’s calpiads because Rhodes left for the

University of California, Berkeley to teach for tiiear. The prospect of Rhodes being

480 Author unknown, Handwritten Notes from “Meeting Aritan Native Studies,” November 21,
1983, Box 338, College of Literature, Science amnt$ Bentley Historical Library, University of
Michigan.

51 william Zimmerman to Eric Rabkin, December 23, 29Box 287, College of Literature,
Science and Arts, Bentley Historical Library, Unisi¢y of Michigan, Ann Arbor, Michigan.
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offered a tenure track position were not promigihthe University of Michigan for a
number of reasons, including the instability ofastructure and university finances.
When he was later offered a tenure-track opponpatiBerkeley, he seized the
opportunity?*®* In between Rhode’s absence and his official retign at the University
of Michigan, administrators prepared for multiptesarios. Once again, relationships
were renegotiated and Oldest Elder’s position warain. The absence of Rhodes
weakened the strength of the program and the loaight recognition of the courses’
contributions and importance.

In a letter to Dr. Susan Lipschutz, the Assistarthe President, Associate Dean
Jack Meiland explained their solution for Rhodegisence. “We have authorized the
appointment of a temporary instructor to teachrineliate Ojibwa, he wrot&>
Without Rhodes, however, he was not confidentM&Cue would continue teaching the
courses; in fact, they prepared to cancel themetdained that the temporary instructor
“will help students already in the ‘pipeline’ toauthis language to complete the College’s
foreign language requirement. By not offering bagig Ojibwa this year, we leave
open the option of discontinuing the teaching ab®a should Professor Rhodes decide
not to return to Michigan or should he not recaamrure.*®® While the university was
strategically preparing itself for the possibild@l/not continuing the language courses and
terminating its relationship with Oldest Elder, 8tadents and Native American

community chose to show their appreciation fordaberses being taught at the

%4 Rhodes Interview, May 20, 2013.

% Jack Meiland to Susan Lipschutz, August 14, 188 346, College of Literature, Science
and Arts, Bentley Historical Library, University dfichigan, Ann Arbor, Michigan.
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university. To demonstrate their appreciationtfa relationships being built with the
language courses, they gifted university officesl Hap McCue-ibah.

On April 3, 1986, Cheryl Animkiwaam-Peck, Presidehthe Native American
Student Association and Chairman of the Anishinadb®nn Arbor, Inc., invited Dean
Steiner to attend an awards presentation and cergemnio her letter, Animkiwaa-Peck
explained the reasoning for the awards:

The 1985-1986 academic year is the twelfth yedrttteaOjibwa language and

culture has been taught in the College of Litemt&cience and the Arts at The

University of Michigan. This program has been vienportant to the native

peoples of Michigan as a way of preserving theiithge, educating their

children, and bringing their culture to others adlwas maintaining close ties to
the University. To show their appreciate for thé®a class, the Council of

Three Fires, the ancient affiliation of Michigardians, will present awards to

President Harold T. Shapiro, Vice President and/&30Billy E. Frye, and

Instructor Hap McCue.*®’

Central to Anishinaabeg culture is the idea ofpagal relationships. The award
ceremony was an act of reciprocity and apprecidboimcorporating Oldest Elder into
the university. They held the award ceremony eskient Shapiro’s office with “Chief
Little EIk” giving the invocation and representitige Chippewa and Ojibwa firé?®
Frank Bush represented the Potawatomi nation alh@€Burch, Executive Director of
the Michigan Commission on Indian Affairs, repraseinthe Ottawa people. The

ceremony was followed by a reception in the unitgrsmion, which was open to the

%7 Cheryl Animikwaam-Peck to Peter O. Steiner, ABrill986, Box 341, College of Literature,
Science and Arts, Bentley Historical Library, Unisi¢y of Michigan, Ann Arbor, Michigan.
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public*®® It is unclear whether the individuals involvedtfre ceremony were aware that
university administrators were considering canggthe courses.

Just seven months following the award ceremoagotiations continued over
whether or not the university was committed to kegphe Ojibwe classes going in the
event that Rhodes did not return to the universitya letter dated October 3, 1986, the
Director of the Program in American Culture, Jamkesntosh, inquired to his dean about
the exact commitments the university may or mayhaee made in regards to the
Ojibwa language and culture classes. “We would Blke to know if the University has
made any formal or informal commitments to the &mdcommunity to teach Algonquian
language and culture. | have heard rumors of audmmitment but have no definite
information on it. For what it's worth, | myselfauld like to see the teaching of Ojibwa
continue at Michigan whether or not Professor Readenains here,” he wroté&’ Dean
Steiner replied a few days later stating

| am not a party to, nor aware of, aioymal or informal commitments to teach

(or not to teach) any native American languageutiuce. | do not believe such a

commitment would be made without the Dean’s knog#ednd consent. The

guestion, if  am Dean, will be decided on the nsethat is in terms of the
student demand, the research and teaching intexetis faculty, and the
alternative demands on resouréés.

Once again, the question of commitment for the esicame back to enrollment

and resources. In a letter from Richard Rhodd3irtector James Mcintosh on October

21, 1986, Rhodes officially resigned his positibth& University of Michigan effective

9 bid.

7% James Mclntosh to Peter Steiner, October 3, 188,346, College of Literature, Science and
Arts, Bentley Historical Library, University of Miggan, Ann Arbor, Michigan.
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July 1, 1987. With the opportunity at the Universf California, Berkeley and the
“difficulties inherent in a tenure review” at thenlersity of Michigan, Rhodes left the
university?’? A shift in power dynamics and institutional leestep threatened the
relationships built between people and Oldest Elder

In the course of the fifteen or so years McCue Rhddes worked together at the
university, a great deal of work, both communitgdéd and academically oriented, was
accomplished. With the help of Reta Sands, Hap \eiBah and other fluent speakers,
Rhodes wrote and published tBastern Ojibwa-Chippewa-Ottawa DictionarjRhodes
obtained a $100,000 grant from the National Endomirfax the Humanities which
allowed him to obtain “some technology that wadtgrslick for the time” and allowed
for the publication of the dictionafy? In the larger Native Community, Sands and
McCue connected Rhodes into the larger languagkesir In the 1980s, a survival
school was established in the Ann Arbor area an@chelped in those efforts. A few
times, Rhodes also went with McCue to outside ewbat Rhodes felt the atmosphere
was not always welcoming to outsiders.

The relationships between the early 1970s andli98fs were a tangled web of
cross-cultural misfires, power plays, and struggl@sit of the social movements of the
1960s and the American Indian Movement, Nativeesttgland community members put
pressure on the university to recognize the unppsgation, needs, and responsibilities
towards the Native American community. They uswdil policies and procedures,

open forums, lawsuits, and protests to bring theausity to action and accountability.

"2 Richard Rhodes to James Mclntosh, October 21,1865, Program in American Culture,
Bentley Historical Library, University of Michiga®nn Arbor, Michigan.

"3 Rhodes, May 20, 2013.
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Key individuals within the university, Native andmNative, were brought together and
worked to make inroads into the infrastructure sygtem of the University of Michigan.
Fortunately, the university continued to hire McGsean instructor for the
Anishinaabemowin classes after Rhodes left. Parhagufficient number of Native and

non-Native allies were able to convince key adntiatsrs of Oldest Elder’s value or
perhaps the university did not want additional tiegamedia attention. The historical
record remains unclear on the exact manner in wihieltourses were able to survive.
What is clear to the Anishinaabeg community is Diakest Elder as a force was present
at the university in the years leading up to thisciure andhe survived the transitional
years until additional instructors once again jditige classroom.

From 1986 until 2005, McCue taught the Anishinaats&m classes on his own.
He was a unique person who gave himself freelh¢édanguage and the community.
McCue was “born February 5, 1933 on Curve Laket Riasions Reserve in Ontario,
Canada...He was a full-blood Ojibwe and he spokdahguage fluently. Many other
speakers of Ojibwe commented on the beauty ofgealgng ability, describing his
speech in the Ojibwe languages as ‘sounding likergy.”*’* While a young student
attending school, McCue had been beaten for spg@&arshinaabemowin on school
grounds. Rhodes recalls McCue’s anger about lpereences in school. “When the
school mistress retired they gave her this bigygaRhodes remembers, “he was so mad.
He said, “That woman. She beat us for when we espoi language.*®> McCue went

from being physically punished for speaking his Ineottongue, to teaching it in one of

47 Margaret (Noori) Noodin, Hap McCue Obituary, Maga(Noori) Noodin’s personal papers,
copy in author’s possession.
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the United States’ top universities. The evolutidi®ldest Elder came a long way and
created multiple relationships with generationp@bple at the University of Michigan.

During McCue’s years as the sole language instruthe relationship between
the university and the Native community continuedé¢ strained and negotiated. Oldest
Elder, is present in all areas of Anishinaabeg tiieughheis more easily identified in
the language. Oldest Elder is intimately connetbeather areas of Anishinaabeg culture
as well. When Anishinaabeg culture is disrespeatetimocked, Oldest Elder is
mistreated. Two areas of contention in the 198&%whe annual university pow wow
and the university’s relationship with Michigamuia. 1982, the Ann Arbor Pow Wow
was brought under the university’s umbrella, laygetcause of financial desperatigh.
The NASA students and Ann Arbor Indian communityrkeal together to host the
annual pow wow at the university.

Around 1987, Mike Dashner was hired as a Native Acaa representative in the
Office of Minority Student Services. “With his mg,” Music Historian Tara Browner
asserts, “the region’s Indian community lost contfats pow wow, and the Native
American Student Association became sponsors irerany.”’’ Browner began
working on a musical ethnography of the Ann Arbddichigan pow wow in 1989 and
was involved with the event by serving in multipiées. The pow wow, she explains, is

a result of “the pressures placed upon a communased event by a large university that

’® Tara BrownerHeartbeat of the People: Music and Dance of thethéon Pow-WowUrbana:
University of Chicago, 2002), 40.
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intends to portray itself as supporting the Na#hneerican community*® Even before
the hiring of Dashner, the relationship between WAd the university was strained in
regards to the pow wow. In 1982, Larry Balber, aive American Representative in
the Minority Student Services, requested funds ft@r& A and was met with the
following response from Dean Steiner.

“I find that the College provided 100 in 1980datb0 in 1979, but apparently
nothing in 1981. | am unable to determine whatGb#ege’s interest in the pow wow is,
and do not believe we could make any significamititioution,” he wrote. “l see no point
in a token contribution. | urge you to find fundielsewhere®? In the late 1980s and
early 1990s, the Ann Arbor Pow Wow effectively b@eaa public relations forum for the
university. With the strained and largely negatekationship between Michigamua and
the American Indian students, the pow wow was grodpnity for the university to
market itself as understanding and supporting Ataerindian peoples. The day-to-day
struggles to protect Oldest Elder, however, comtthand were intertwined together.
McCue, American Indian students and staff, membetise surrounding American
Indian community worked to preserve Oldest Eldprissence at the university anid
dignity, negotiating the pow wow, Michigamua, ahd tanguage courses.

Faculty and administrative allies continued to adhte for maintaining the
Ojibwa classes as they were continually on tengposnds. On March 10, 1987,
Director MciIntosh again wrote to Dean Steiner aglg Ojibwa should be taught at the

university. He argued that while all languagesiamgortant, “the languages of primitive

478 bid., 36.
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peoples are especially precious in our age, wagkgrving and studying all the more
because they are vulnerable to the onslaughts demiy.”® He argued that, in
regards to Anishinaabemowin classes,
the university has performed a valuable servidesgping it in the curriculum as
a subject for study. As a result, interest in @ghis alive here, and | would hate
to see it abandoned...At the same time, it's unrealis expect that the
university could find a regular faculty member wititoad interests who could
teach Ojibwe and also pass peer revigw.
Whether his use of the word “primitive” reflecters personal views on Ojibwa, was
simply a reflection of the language at the timewas an attempt to illicit some romantic
response out of Dean Steiner to support the laregoagrses remains unclear.
Regardless, the courses did continue and McCuethesame format of stacking classes
the same way he had with Rhodes. The descripfitmeccourses clearly emphasized the
style of the courses:
These Ojibwa language courses are designed tacginweersational and cultural
skills necessary to enable students to use Ojibweal life situations. The
teaching methods are entirely inductive, and the obwriting is downplayed.

There is considerable emphasis on teaching culguappropriate behavior and

the simple conversational patterns of greets, l¢éakiags, introductions, table

talk, etc?®?

The second and third year students were expeatertét higher expectations and
complete more advanced work than the first yeatesits. The critical examination of
the course and hesitation to accept its formatasrwith other university courses

continued as the years passed.

80 James Mclntosh to Peter Steiner, March 10, 198%,3&6, College of Literature, Science and
Arts, Bentley Historical Library, University of Miggan, Ann Arbor, Michigan.
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Beginning in 1987, the question of whether orthetcourses could fulfill the
college’s language requirements once again becanssae. In 1987, the college was
informed that Anishinaabemowin courses could natide to satisfy the foreign
language requirement. Director Mcintosh askedafoofficial statement from the
college to that effect since it had been fulfillitnge requirement since 1975 after the first
debate on the same subject. In October 1987, dHed@’s Curriculum Committee
examined the question of Ojibwa meeting the requénets. Committee members
discussed the possibility of dropping the languaige others suggested pulling the
minutes from the 1970s debate of this very sameis3hey proposed adding a note to
theBulletin stating that a four-course sequence of Anishinaapén could not be
guaranteed. The university’s commitment to Oldgder was not something they could
not guarantee. The committee decided to tablentteon until the Program in American
Culture had time to respond to the investigatiBy.January 1988, the College Executive
Committee approved the College Curriculum Commiteecision to notify students,
via theBulletin, that while Ojibwa would continue to fulfill thamguage requirements, a
four-course sequence in Ojibwa could not be guasatit® The course’s permanency
and Oldest Elders’ remained uncertain.

In the spring of 1989, another issue arose withGjiewe language courses and
the foreign language requirements: students agikesystem. Of the nine students
enrolled in the 323 level Ojibwa course at the fiseven had completed fewer than three

terms. Two of the students had applied to gradwéteOjibwa as their foreign

83 Linda (Eggert?) to Jim (McIntosh?), April 28, 198bx 1, Native American Studies Program,
Bentley Historical Library, University of Michiga#nn Arbor, Michigan.
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language. One student had successfully gradulagepirévious year with only one term
of Ojibwa*®** When Helen Crafton, the Director of Academic Aos, learned of this
fact, she called for a curriculum committee revi@wthe four courses in Ojibwa (322,
323, 422, 423) to determine if they should meetd@hguage requirement and if the
committee concluded that they did, the Senior Aurdiend Records Office would have
to certify that the students had met the requiresién

The Dean of the College then wrote the DirectahefProgram of American
Culture in which he informed the director he waguesting a review of the Ojibwa
curriculum and that the use of Ojibwa to meet threifyn language requirements should
be suspended. Pending the review, any studeniliegrim Ojibwe, he argued, should be
“explicitly warned that there is no assurance jgtbwa will be accepted to meet the
foreign language requirement hereaft®f."He also asked that no students be allowed to
enroll in the 323, 422, or 423 courses unless Haslycompleted 222, 223, 322 or had the
written permission from the de&. He concluded his letter with the statement tifat
there are any students now in the program who heaea promised otherwise, we need to
have a list of who they are and what they have Ipeemised. It seems clear that this

matter merits your direct oversight and shouldbeteft to the discretion of the

instructor(s) in the course(si®® The university had historically hesitated to triimt a
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non-academic American Indian individual could ssstelly teach courses on his own.
These sentiments are also apparent in the memesdredministrators on this incident
as well and without a doubt colored the conversatend handling of the issue.

In a letter back to Dean Steiner, Mcintosh inforrhed that he had closed the
upper level courses and students would have torop&mission and provide evidence
that they had taken at least three terms. Hedbe&nded the classroom format,
explaining why the courses were taught in an unentional format where the “students

meet together as a community®

Professor Richard Rhodes together with the curnetituctor, Irving McCue,
devised such an arrangement for the class partiyitate a learning experience
in Algonquian cultural life...l have great confidenoethe integrity and
pedagogical skill of Mr. McCue. His course evaioas are extremely
impressive. | believe he has helped in a sigmfieeay to preserve Ojibwa as a

languagée'™

Despite his support for the class format and cemfoet in the instructors, he also

expressed concern that it may need modificatidrioelieve this format has its own merit

91

and justification,” he wroté®* MclIntosh balanced his position as a non-Nativalamic

and an ally of Oldest Elder throughout in the pesceHe defended the courses but also

responded to the criticisms. “Since | think Ojiblaas a place in the college curriculum,
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he wrote, “I am reviewing it carefully so that ibvks more effectively as a system of
instruction.”%?

Over the course of the fall of 1989 and the spah990, the Curriculum
Committee reviewed the Ojibwa course offerings.th&ir November 28 meeting, they
discussed the need to examine the syllabus, thagkit be unfair to students already in
the Ojibwa sequence who were not properly warnatsafreliable status, and the lack
of “competency-based examinations by which to sasients wishing to register for
fourth term Ojibwa.*®® They motioned to have Director James McIntoslitéavto the
meeting the following week. “He will be invited bwing the instructor of the course with
him and asked to bring copies of correspondende stitdents,” the minutes read.

Since the course’s inception, in many of the meamabsdocuments concerning
the Anishinaabemowin classes, only the non-NatiMesaused McCue’s name. Other
administrators and university faculty referred tm fas “the instructor,” “the informant,”
“the Indian,” or even “our Indians.” These exangoldustrate the absence of a respectful
relationship between many of the university memilaeis Oldest Elder and American
Indian peoples. The fact that they could not ouldanot address a highly respected
elder who had invested years of his life in thespreation of the language and
enrichment of the university through the languagéis name illustrates the elitism

Oldest Elder faced and continues to face to thys da
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Following the committee’s meeting, a new meeting weheduled for the
following day, December %vith Dr. McIntosh and Dr. Storer. McCue'’s attencamvas
not required or requested. Instead, it was sugddbat it might be a good idea for
McCue to attend if he wanted to be there, as iveee not critical to the courses or an
authority on thenf®® At the meeting between the Curriculum Committee &clntosh,
Storer and McCue, they discussed with the committew the courses function, who
takes them, how the level of competence is detexdhisome of the history of Ojibwa at
the UM, the possibility for the development of gragcriteria, as well as enroliment

difficulties and abuses'™

They also discussed guidelines and competentipdeBy

the end of the meeting, they agreed “students wbeldotified in writing that Ojibwa
may not always be available and therefore may a@deeptable to satisfy the foreign
language requirement® The Curriculum Committee “members openly acknolgésl
the tensions that exist between university pracioe this non-traditional situation. They
expressed the feeling that it is important to ¢rgiteate some mechanism by which the
uniqueness of Ojibwa can be allowed and the nektfeainiversity satisfied*® A
December 11, 1989 letter from Director Mcintostomfed students of the new changes

in the process for enrolling in the upper levelb®@je courses. He also wrote that “We

encourage you to take Ojibwa for its own sake vpeicannot assure you that it will

% Linda (Eggert?) to Jim (MclIntosh?), November 2889, Ibid.
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satisfy the requirement® The letter clearly conveyed the fact that thésnges were a
result of Dean Steiner’s directions and that theiculum committee and McCue, Storer
and MclIntosh were working to find a common underdiag.>®

The curriculum committee even went so far as ¢éater a subcommittee that met
with Mcintosh, McCue, and Storer individually andmsome of the language students.
The subcommittee included Classical Studies Profd2sth Scodel, Historical Linguist
and Professor, Steven Dworkin, and student Mathew’® The subcommittee’s report
to the curriculum committee explained that the searwere taught differently with an
emphasis on “oral mastery of the language” andttietvritten language was not
included until the second yeat”® They acknowledged that the motivation behind this
set-up was “partly at the wish of the tribal eldevho see writing as a very poor
supplement for the spoken worf® Despite these positive and supportive comments,
the committee remained concerned about potentisdesh “Student comment on the
course has been very favorable,” they wrteHowever,

The system is obviously open to abuse, howevesfuyents looking for an easy

way to fulfill the language requirement and othjest looking for an easy course.
The grades, which were very high in earlier yearese more rigorous in the fall

99 James Mclntosh to Students in Ojibwe, Decembe 289, Box 1, Native American Studies
Program, Bentley Historical Library, University Bfichigan, Ann Arbor, Michigan.
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semester. PE students did not dominate enrollnamsvere generally not doing
particularly well>®

Other students commented that they learned a deshbf Anishinaabeg culture
from the class and some praised McCue’s approacdiuise it allowed them to “speak
and understand the language idiomaticalfj." The emotional ethos and importance of
Oldest Elder was present in the student’s relatipmsswith the language and the course.
The subcommittee may not have understood Oldest Blat ultimately they did “not
recommend dropping the course or forcing radicahges in its nature. It has clear
value as it is,” they wrot&’’ They did recommend, however, trying to obtaindio
teach the class in two sections, require practssiens for the first year students, and
possibly require students to use the languageoléibten to tapes McCue had previously
made>®® On April 24, 1990, after listening to Professap8el present the
subcommittee’s report, the curriculum committeetéebto support the continued
teaching of Ojibwa (including its use to meet theefgn language requirement) on one
condition: that permission of instructor be magwerequisite for enroliment for each
term after the first®° They also agreed to and reproduced the same reendations

that the subcommittee had made.
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The process for enrolling in the language clasbasged but the classes
remained. McCue continued to bring Oldest Eld&r the classroom and offer a slice of
home for many of the students. His guidance indhguage and day-to-day life was
instrumental in the success of American Indian esttisl at the university. While
continuing to educate the students, he also puradétional education himself. In
1994, he completed his first year in the Nativediueage Teacher Certification Program
at Lakehead Universif}?° In the mid 1990s, the courses grew into a prograthe
university. In 1994, Native American Studies fothwvathin the Program of American
Culture with a single budgeted faculty membgrMcCue continued to teach
Anishinaabemowin courses, study traditional navigatechniques, and present his work
at conferences on the language. Oldest Elderetiiiv the classroom, in the
relationships between McCue and the students,ratiteilarger American Indian
community. The new policies on enrollment for Anrmabemowin increased student’s
desire to register for the courses.

By the end of the 1990s, students wanting to tgken@ classes beyond the first
year had to attend the first class of the semestgmeet with McCue individually.
McCue then created a list of students that he gdaanh override for which allowed them
to get into the cours&? Getting into the first term course was also sotmwestricted.

Only five open elections into the course were aldwBeyond those five, McCue would

19 George Sanchez to Lester P. Monts, September983, Box 1, Native American Studies
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*12|inda Eggert to Alan Wald, November 29, 2000, Boiative American Studies Program,
Bentley Historical Library, University of Michiga#nn Arbor, Michigan.
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meet with the students at the first class and antyiproduce a list of students to be
granted overrides into the cour8@.A sentence warning students that a full sequefice
Ojibwe course offerings was not guaranteed by theausity remained in the
descriptions of the language courses. Even in 1i9@9eed to keep meticulous records
on students’ enrollment in the language coursedfadwareness that Academic
Advising was monitoring the program was still fréstpeople’s minds**

At the same time that the Ojibwe language cowst®eggled to survive in the
academic environment, clashes between Americaannstudents and members of the
surrounding American Indian community occurred witl university and the student
organization, Michigamua. These clashes conngbeegow wow, Michigamua, and the
American Indian Advocates at the university togethe struggle once again over the
disrespect of Oldest Elder. In 1994, Mike Dashneceived a ‘lateral transfer’” from the
Office of Minority Student Services to another Uemsity position and was no longer at
the university by 1997*° His work on the university pow wow had controveirs
implications for the American Indian community aatiag to Tara Browner. In the
wake of his transfer, the university hired a regmaduate from the School of
Engineering, Shannon Matrtin, first as a temporapjacement. In 1996, they made her
position as Native American Representative in tffec©for Minority Student Services

permanent®® Under her direction, the dynamic of the pow weturned to a more

*13Linda Eggert to Adam Finkel, November 29, 2000x BpNative American Studies Program,
Bentley Historical Library, University of Michiga®nn Arbor, Michigan.

*14Linda Eggert to Dolly A Tua-Burgos, March 1, 198&x 1, Native American Studies
Program, Bentley Historical Library, University Bfichigan, Ann Arbor, Michigan.
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student and community driven event, instead ofldipuelations forum for the
university>'” Her time in the position was also marked by afcia the relationship
between American Indian students, American Ind@nmunity members, and the
university via the student organization Michigamua.

In the 1980s and 1990s, Michigamua had broughtitatfold several Black,
Hispanic, and Jewish male members. These indilsduere often presented as
spokesmen for the organization when it was criéidion its racist activities. In the late
1970s, NASA members became more aware of the @afsomn it's organizational
records preserved in the Bentley Historical Libraryhe university. Patrick Russell
LeBeau writes that the “Native American studentd(aommunity) response to the
Michigamuas has been perennial and vocal. Eachrgeon of NASA has challenged
the university to abolish Michigamua’s universitgtsis and to eliminate all reference to
Native American cultures:*® One of the challenges to gaining support agaivest
continuation of Michigamua was acquiring proof augport considering the secrecy of
the society and large number of powerful alumninynaf which held positions of power
at the university.

In October 1988, an opportunity opened for NASA&hallenge the organization
with support from outside of the university. Théchlgan Department of Civil Rights
published théreport on the Use of Nicknames, Logos and Masaogpsciing Native

American People in Michigan Education Institution§stereotyping continued at the

1% bid.
7 bid.

518) eBeau, 118.
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identified schools, after one year of educatingdiganization as to the negative impact
of stereotypes, students could file a complaint tihe Elliot-Larsen Civil Rights Act was
being violated>'® In an effort to avoid a lawsuit, “the Michigamsachem and a
member of Michigamua’s Old Braves Council signecigreement with the Native
American student complainant, the chair of the @rsity of Michigan’s Minority
Affairs Commission, and the student discriminagpmticy administrator” in 1989
agreeing to drop all Native American inspired syiigo, rhetoric, and practicés’
Despite the signed agreement, reports, and dodsrrehcated that the
organization continued to practice some of théirals. Between 1994 and 1997, NASA
and Michigamua engaged in multiple negotiationschijamua presented NASA with
handouts to demonstrate the changes that had edaarthe organization: changing
classes from “tribes” to “prides” and leadershigiions to names of alumni. Between
the late spring and fall of 1997, the two orgaricat met three time¥! By 1998,
NASA members were given access to the Michigamun&sting room on the seventh
floor of Union, previously called the Wigwam. Sealecampus landmarks were removed
including the fire pit plaque at the university neation area, the tomahawk plaque, and
the totem pole at the university Diag. Some “Imdiaspired” drums and other items

were deposited in the Bentley Historical Librarygpren to NASA. The whereabouts of

Y bid., 121.
520 1bid., 123.
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other items, such as the pipe, are unknown antfitblegamua Fighting Wolves
(Formerly Braves) claimed no knowledge about tR&m.

In early February 2000, the case of Michigamuaitnklationship with
American Indian students (and larger communityywnational media attention. On
February 4, members of the Students of Color Goalitad held a press conference in
the Mosher-Jordon Residence Hall and then delivaredirteen-point petition signed by
more than four hundred and fifty students to fiftemiversity offices. The petition
demanded that the university commit, in writinggtmals of supporting minorities on
campus. Included in the petition was a requesthferuniversity to “sever all affiliation
with and subsidy of the secret society’ becausesobffensive and culturally destructive
appropriation of Native American Culture®® This act of protest sought to protect the
honor of Oldest Elder and put an end to the mock&hym at the university.

On February 6, 2000, a group of student members the Students of Color
Coalition occupied the tower of the Michigan Unermd the three rooms of the secret
campus societies, including Michigamua'’s “WigwaniReportedly, after nine hours of
occupying the room, eight students hung Native Acaerartifacts discovered in the
Michigamua’s room out of the window while thirtyuslients outside of the union chanted
“Down with Michigamua.?® Inside the Michigamua room (also referred tohes t

Wigwam), students found pipes, a traditional cradéd, headdresses, statues, and

%22 |bid.

2 Tiffany Maggard, “Michigamua Office Taken Over bpset Protestors[Michigan Daily,
April 15, 2002, reprint from February 7, 2000.
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evidence of members acting out American Indianiiesipactivities>> For thirty-seven
days, the Students of Color Coalition occupieduhen Tower.

On March 13, student occupiers left the tower Wiblxes of Native American
artifacts. Over “150 students and community membeswded the stairwell and
hallways of the fourth floor of the Michigan Uniotfiat day and watched as students
officially vacated the building?® Outside of the union, the occupiers were grebted
“massive crowd” and drummirmj’ Kevin Jones, an SCC member, explained that for th
students, the driving force of the SCC decisiongatate was the community. "The
same spirit that induced us to occupy this spaceth@same spirit that told us to come
down from it,” he said “and that was our commuisitidt is important that we go back to
the communities where we belong so that this egped can be shared outside of the
(tower) walls.®?® Ultimately, the struggle was best expressed b Sokesman Joe
Reilly who said “it's not about the tower it's nabout 37 days. It's about a lifetim&™>
The struggle with Michigamua was a struggle togrband defend Oldest Elder.

During the occupation, Shannon Martin spent hgs @eorking on the annual
pow wow and her evenings as an intermediary betV8&&n and the university
administration. Backlash from the occupation kiteo members of the American Indian
community. In reaction to the occupation, “Michgaa’s allies in student government

blocked any more than token funding for the pow wd®ent for the Crisler Arena,

% |bid.; Browner, 45-46.
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controlled by the university’s athletic programsddenly jumped to $6,000 per day™
The pow wow was able to persevere despite thediabapsets but it return it also
became a more politicized event. Tara Brownerlietaat “speakers denounced
Michigamua and their perceptions of the universiigiaction; a protest march was held
after the Friday dance session, with marchers agimng on university president Lee
Bollinger's home.?®' Native supporters and allies also experienceacalash by the
university for their support or perceived suppdrth@ occupation.

The fall following the occupation, the Universitynrican Indian Advocate,
Shannon Martin was suspended without pay or berafitl later fired by a certified letter
in January 2003*? University officials accused her and chargedwign misdemeanor
embezzlement. When the Ann Arbor police searclee@partment, they confiscated
four Pendleton blankets, one of which was her graostter’'s funeral blanket and another
from a Midewiwin lodge ceremony> Some of the charges brought against Martin were
for expenses involved with the repatriation of thxgects taken from Michigamua during
the occupatiorr>* Martin was ultimately acquitted of the chargeSeptember 2001 and
many individuals in the community feel that theienévent was related to her activities
with the Michigamua struggle. Relationships betw#e university and American

Indian leaders are often tense, strained, and tendepending on the positions of the

530 Browner, 46.
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%32 Kristen Beaumont and Jacquelyn Nixon, “Fired ErgpPlans Discrimination Suit,”
Michigan Daily, September 26, 2001.
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American Indian individuals, whether they pose alleimge or not to the existing status
quo.

In the wake of the occupation and pow wow, thetioored pressure on the
university resulted in some positive steps forwartie university convened a panel to
examine some of the issues and concerns raise@ 8y &though American Indian
community members expressed disappointment aethdts. The University
discontinued the practice of granting special Udb@tower space was discontinued for
the Michigamua, Phoenix, and Vulcan societf&sin 2000, the university severed its
formal relationship with the organization and tmeup relocated off camp(&®

During the 2000s, other student organizations ompees also renegotiated their
relationship with the organization. They beganetikpg members or withdrawing from
councils when individuals were part of the orgatizza®>’ The pressure against
Michigamua continued in 2004 when a coalition ofitoultural student groups formed
Student Voices in Action to protest the presendglichigamua being listed as an
honorary society on transcripts. That same year, students protested the finacaial
to the annual pow wow budget and failure to meetbeds of American Indian

students® Discussion of the organization took public formthe spring of 2005 when

535 |bid., 46.

*% Elizabeth Kassab, “The Tower Takeover: One Yeset,”Michigan Daily, February 15,
2001.

37 Gabe Nelson, “Michigamua Members Ousted From Gsgichigan Daily,January 25,
2006; Victoria Edwards, “Student Groups Blast MichigaayfuMichigan Daily, April 6, 2005.

38 Edwards, “Student Groups Blast Michigamua.”

*39 Aymay Jean, “Students Protest Service Cuts at iRedéeeting,"Michigan Daily, March 19,
2004.
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NASA and Lambda Theta Phi sponsored a film and lparent named “Michigamua
Exposed.®® The university also faced a lawsuit for theildaé supervision over the
organization’s adherence to the 1989 agreeniérin 2007, Michigamua finally
changed their name to the Order of Angell, afterrtfounder and former university
President James Angell. The following year thegabee a university sanctioned student
group and publically listed their membership rostér

Despite the more recent changes within the orgtiaizand the acts of solidarity
by other student organizations, the struggle witbhiamua remains shadowed for
American Indian people. The historically deterndirseipport by the university and the
assertive leaders and alumni with connections witlheé university has tainted the
university’s relationship with the American Indisommunities and Oldest Elder. While
Oldest Elder gained a stronger presence in theegulesit years and Michigamua, as the
original organization, was removed from campus réhationship remains tense and
conflicted. The Anishinaabemowin classes are samtiunt of medicine trying to heal a
persistently infected relationship.

Against this backdrop, the most recent chapteh®f&nishinaabemowin
language program at the University of Michigan hele tremendous progress and yet
struggled against similar lingering challengesurfding, unequal relationships, and
unstable support from the university. The proghes made huge gains in the

development of Ojibwe curriculum, media incorparatiand application of the language

40 Edwards, “Student Groups Blast Michigamua.”
! Gabe Nelson, “Alum Slaps ‘U’ with Lawsuit¥ichigan Daily, February 14, 2006.

*42 Jessica Vosgerchian, “After Seven Years, GroupBeized by ‘U’ Once Again,Michigan
Daily, April 8, 2007.
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in ways that benefited the larger Native communibiis period was marked by history
repeating itself with unstable relationships witthie university, shifting power players
and relationships or lack thereof between admatists, faculty, and Oldest Elder.

In the fall of 2005, Professor Philip Deloria hirgldrgaret Noodin “on a part-
time basis to explore ways to enhance and updateutticulum” in the Ojibwe language
classes*® Noodin came to the University of Michigan with esucational background
in creative writing, linguistics and a 2001 docteran English from the University of
Minnesota. She also brought with her personal ectiwns to Anishinaabeg culture and
language as a “second language speaker affiliatactine Grand Portage Band of
Chippewa Indians and Metis community of Queb¥¢.Together, she and McCue taught
the Anishinaabemowin classes for two and a halfsyea

In the winter (spring semester) of 2007, fluerd &rst language speaker Howard
Kimewon started visiting McCue and Noodin’s clas¥@sKimewon recalls “| was asked
to do a presentation. | went over there to doesgmtation one day and that's how | came
to know her (Margaret Noodin) and met her and geolived with the language™®
Kimewon is a first language speaker from Wikwemig@md was in his 50s at the time

he became involved with the program. In the faR@07, “McCue, Kimewon and Noori

**3 Margaret (Noori) Noodin, “Ojibwe (Anishinaabemowimanguage Instruction at the
University of Michigan, Margaret (Noori) Noodin’®psonal papers, copy in author’'s possession.

>4 Margaret (Noori) Noodin, “Ezhi-waanimazinbiiganawkag: The Way They Write Circular
Images” (paper presented at thé' 4lgonquian Language Conference Montreal, OctolSeNavember 1,
2009), 2. Margaret (Noori) Noodin’s personal papeppy in author’'s possession.

%> Noodin, “Ojibwe (Anishinaabemowin) Language Instian at the University of Michigan,
Ibid.

>4 Howard Kimewon, interview by author, May 24, 2013.
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taught the courses as a teaBii maawi kinomaagewaa(They taught togethery*’
Together in one class, they taught approximatedy $0 seventy studenté® Howard
recalls that when he started working as a visil@ogurer, they worked on language and
focused on developing curriculum materials.

The following spring, Howard was hired as a Leatlir@nd the three of them
continued to teach as a team. McCue and Howanddad the language and their
knowledge as fluent speakers. Noodin broughtragming in linguistics and cultural
experience to the table. At this point in times #nroliment in the courses had become
quite high and they attempted to keep a “25 tatib Gf students to teachers’® They
also began developing a website to support the elng with other course materials.
McCue, Kimewon, and Noodin began giving “more rimas exams with expectations of
higher level proficiency than previous class&8."The presence and relationships with
Oldest Elder blossomed with multiple fluent speakard the multifaceted incorporation
of the language at the university and in the lafyam Arbor community.

In the middle of the semester, on March 3, 2008nd¢ “Hap” McCue-ibah
walked on>®* In emails and news articles, students, friendd,alleagues expressed

their sorrow at losing him. When the announcemexd sent to the Native American

**" Noodin, “Ojibwe (Anishinaabemowin) Language Instian at the University of Michigan,

Ibid.

**8 Kimewon, May 24, 2013.

> Noodin, “Ojibwe (Anishinaabemowin) Language Instian at the University of Michigan,
Ibid.

%0 |bid.

*511n Anishinaabeg culture, it is common to use theape “walked on” instead of passed away or
died.
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Studies and American Culture community, it read tedeght in our program for some
thirty years, but he was much more than a teacHermarked our program in many
ways, some ceremonial, some by virtue of his qsigft, yet forceful presencé®
McCue was well known throughout the Native Americammunity and had spent the
last thirty-five years working as an instructotleg University of Michigan.

He had graduated from the Lakehead University Laggunstructor Program
and had participated the Canoe Crossings CultadhEalucation Exchange Program,
traveling to Guam and HawaPt> In 2008, he had been invited to be an Elder in
Residence by Stanford University but was unablkexfmerience the hondr? Students
were especially touched by McCue’s presence anét aidthe university. Many students
said, “they would not have completed their degegddichigan if it had not been for
either being in his Ojibwe classes or talking pr@hawith him...'Being around Hap was
like coming home.”®° His obituary described him as a

gifted storyteller and he could make his experisramane alive for others...His

gentleness, warmth, genuineness, and caring amstutdents and colleagues

both in the group and individual time with him tbec the lives of many
people...He was a man who was genuinely interestanyene’s stores and well-
being. He would take the time to really listeratw speak with anyone he migt.

The university and the local community lost a pibathe language program that

day in March. Despite the loss, Kimewon and Noaxdintinued to teach the language

52 Margaret (Noori) Noodin, Personal Communicatidviargaret (Noori) Noodin’s personal
papers, copy in author’'s possession.
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classes, build the curriculum and connect withitisal community. By the fall of 2008,
Noodin and Kimewon had started spitting the clagsestwo sections: a first year class
and a second year class. They also started Igritie classes to twenty-five studems.
In the following year, Noodin and Kimewon each talugne first year course and team
taught the second year class. Kimewon recallstkigatootball players in their classes
and hockey players were using it on the field aed i‘It was kinda fun to hear them talk
in the hallways,” he told m&?

During this time, Kimewon and Noodin were constantorking on building and
developing the language program at the Univerditfichigan. They continued to build
the website materials and hosted community classtee evening at someone’s home or
at the university. Despite the fact that Kimewaasva lecturer, he remembers “we used
to work seven days a week and we did all that inosun spare time®® For a time, they
also taught an Anishinaabemowin course at Eastechifyan University. “I think that
we picked up really good students at Eastern,” Kvoreshared, “they were really into
the language. After awhile, they were doing itleair own.®®® On community nights,
people brought food and they had a large blackbtteatdthey would use to write words
that people who attended wanted to know. The\staé®d songs and posted them on the
website. During one visit with Noodin, | got totméss a pair of little girls singing the

songHead and Shouldemsith her in the language. They recorded the sordjit is now

7 Kimewon, May 24, 2013.
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available on their websifdoongwa e-Anishinaabemjig (People Who Speak

Anishinaabemowin Todawg} http://www.umich.edu/~ojibwe/

Together Kimewon and Noodin published reading t@adhing materials in
Anishinaabemowin, presented at conferences, hastsd-cultural events, guest
speakers, and traditional knowledge workshops atidborated with Ann Arbor’s
famous Zingerman’s Roadhouse for special tradititowd events. Early in their
teaching partnership with McCue, all three of thead agreed to “write everything...We
all agreed to write the full standard version ofreeny words as possible because these
letters often ‘reappear’ when words are combinetiamjugated, or when a student
meets other speakers,” Noodin explaif¥dTaking “the generic proficiency models
provided the American Council of Foreign Languagadhers (ACTFL),” Noodin and
Kimewon developed a curriculum with measurable lewélanguage proficiency’?

The different levels included not only learning taerguage but also acquiring the ability
to communicate, understanding the culture of thguage, the connections and
knowledge contained within the language, the aghititcompare across different
languages, and gain insight into different undeditags of the world®*

To support and continue the development of thguage program, the Program
in American Culture and the Department of Lingasstireceived funding from the

CRLT Whitaker Fund, Global Intercultural Experierioe Undergraduates, LSA

%1 Noori, “Ezhi-waanimazinbiiganankewag: The Way ¥Nérite Circular Images,” 2.
%62 pid., 3.
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Technology and the CENTER for World Performancel®s™®* In 2011, they hosted
the 43" Algonquian Linguistics Conference. Noodin and Kimon encouraged and
aided their students in completing significant pot$ in Anishinaabemowin including the
creation of games, YouTube videos in the languag&jibwe dog-training guide, and
many others. The students are very proud of therk in the language and being a part
of the language community. University of Michigstndents sometimes send in pictures
of where they have traveled while wearing theiratiaa Giizhigowaande t-shirts and
these are posted on the program’s website as &alth year, students from the program
traveled to the Anishinaabemowin Teg conferengaésent their work or conduct
research®®

In 2010, Alphonse Pitawanakwat joined the teatha@university. In 2006,
Pitawanakwat and Kimewon had worked together aliblkcomis Center in Okemos,
Michigan. Together, they taught an eight-weeksksd then Pitawanakwat also taught
a class set up by the Nokomis Center in a locatlhaidchool. The Nokomis Center has
worked with multiple fluent and second languageag&pes including Noodin, Kimewon,
and Pitawanakwat. Both Kimewon and Pitawanakwatefrom the same reserve at
Wikwemikong but they grew up in different villages1 2008, Pitawanakwat began
working towards a Lakehead University’s Native Laage Teacher’s Certification.

Together, Kimewon, Pitawanakwat, and Noodin woraggether on the Ojibwe

language classes, curriculum, and community outre&ven though Kimewon and

%4 Noodin, “Ojibwe (Anishinaabemowin) Language Instian at the University of Michigan,”
Ibid.
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Pitawanakwat had their own classes, they woulchdtéach other’s classes as well. “We
worked together on the classes. We didn’t hawotthat but we did, just to show the
students that it's a spoken language. To show thewople talking together in the
language,” Pitawanakwat recalfS. They lived their relationships with Oldest Elderd
brought them into the classroom so that studenikl@so form similar relationships
with him.

Pitawanakwat, Noodin, and Kimewon all went outhair way to help students
form a relationship with the language and with Amsiabeg culture. When talking with
Alphonse, he shared that he tells his students,dfguys, don't be afraid to say
something. Just go ahead, even if it's wrong. i¢/dbing something here. If you need
help, talk to me. I'll give you help>®’ Noodin continued to help build the curriculum in
the program and worked with students on their ptsjaesearch, and helped develop
materials to be put on the website. Stacie Shelddrnend of Noodin’s and a language
learner, built and maintains the website for thegpam. Together, they all posted
translations, sources, songs, and a variety of etthecational materials for those
interested in learning more about the language.

Kimewon started a non-credit, volunteer-based aassirchbark. “The students
came in. | wasn't getting paid for it. The stutdeweren’t paying for it. But | think they
were surprised what could be done with birchbaliziewon explained®® He would

take the students out to pick the birchbark andntteewas questioned by an

%% Alphonse Pitawanakwat, interview by author, Map61.3.
%" pitawanakwat, May 5, 2013.

%8 Kimewon, May 24, 2013.
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administrator about the students learning the lagguwvhile working with the birchbark
wood, Kimewon responded: “l use the language wihitepeeling birchbark from trees.
| use language while picking up the birchbark. iywane we did something, we did it in
the language. It's the culture. It's how we le&¥? Attempting to measure and
guantify how much work Kimewon, Pitawanakwat andblio did to establish, build,
and develop the language program at the Univeo$ikfichigan is impossible to
measure. What is certain is that they dramati¢atiyeased the presence of Oldest Elder
at the university. They carved out new spacesiore relationships with language,
culture, and academia. They fused a relationaliaedr understanding of the world in
an academic setting and created a unique progrdrh@ne for Oldest Elder.

Writing that all three individuals are heavily olved in language revitalization or
establishing and developing the language programmeat/niversity of Michigan would
fall far short from reality. Even today, if thesea language circle, conference, gathering,
or group of interested people working on the lagguane of these three individuals is
most likely involved. They travel all across thats, to other states, and into Canada to
work with other speakers, teachers, and languagades. They have relationships with
the language itself by using it in daily life, tbawg their children, speaking with the
friends, and putting words of wisdom written in I@jie on their Facebook statuses. They
have relationships with people in the Native comityyumvhich involve the language:
language circles, language camps, official confe@enhelping other scholars with the
language, helping people who email or Faceboolalbtttem for help with translations

or guidance on the language. They are presemramonies, at community events and
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are there for their students, both Native and nativd. Despite all the work that they
did at the university and the overwhelmingly pastresponse from the American Indian
community members, the university chose to dissitdveelationship with Oldest Elder
almost entirely.

In spring 2013, both Kimewon and Pitawanakwat werfied that their
contracts as lecturers would not be renewed. Tingetsity had cancelled the third level
language class for the spring semester, whichesléhem that something was changing
in the program. In little over a month after woedched the larger native community, a
job position was made available on the Universitilachigan’s Human Resources
website. The Department of American Culture antdvWdaAmerican Studies Program
invited applications for “a full time Lecturer IHosition in Anishinaabemowin (Ojibwe
Language) to begin September 1, 203."There was no mention of having worked with
Native communities or having cultural knowledge tlog position. “All specialists in the
Anishinaabemowin who have academic expertise guistics, literature, or related
fields are invited to apply,” it read* Applicants were informed that “excellence in
teaching and instructional service will be the pihe criteria used to select the
successful candidate” and that they should outhe& “experience with the language
and their skills in curricular development” in thigtter of applicatiori’> A masters

degree was also required prior to employment. drtieersity held interviews that spring

"% University of Michigan, “Job Summary,” author’srpenal collection, Mankato, Minnesota.
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and the following fall semester interviews but dat hire a new lecturer. As of spring
2014, they have not filled the position.

The exact causes and steps taken in decidingt teenew the contracts of the
fluent elders goes back to the foundation of thevehsity of Michigan’s long history
with Indian people: relationships. The historytlug Ojibwe language program is
composed of many layers of relationships. Ondioglahip has been that of the
university with the larger Indian community in Migan and specifically Ann Arbor.
Within the university, there are also relationstpsveen individual faculty members,
between those not directly involved with the larggigarogram and those who are, and
those not involved but who have influence and paweshape the program. In the past,
five or more years, relationships on all of thesesls have shifted. Interpersonal
relationships have changed by some growing stromgeakening, or evolving into
different types of relationships. The administratof the program has changed with new
faculty members and new ideas about dialect, tagahiethods, direction, and
communication styles being put forth. Speakeesnlers, and those who have no desire
to work with Oldest Elder all have had differentlenstandings of the language, language
revitalization, the role of the program and itsinstors, and what the relationship to the
university, the community, and the learners shdadt the University of Michigan.

The issues with the student organization, Michigarand with university
holdings of Native American ancestors continues the twenty-first century. They
were fought with both with physical protests andsarsity polices and paperwork. As

recent as 2012, holdings of human remains and shg¢¢he University of Michigan
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have been repatriated to Michigan triBEs The student organization, Michigamua, was
finally forced to change the “native” elementstsfarganization and their special
privileges and relationship with the university welissolved in 2000. The Treaty of
Fort Meigs is an issue still alive at the universinhd in the community. In 2002, a
plaque was placed on campus commemorating the ftféafhe issues of the 1970s
continue into the present day. Even those thatlmedigettled,” are still alive in the
memories, emotions, and relationships between Blai@oples and the University of
Michigan. When word of the fluent teachers’ coatsanot being renewed reached the
Native community, it was no surprise to see onfiostings in reference to the failure of
the university to live up to its responsibilitie@sthe community. Some posts even
referenced the Fort Meigs Treaty.

The story of the program at the University of Mgdn is like a rollercoaster ride.
Native Americans and their limited allies foughtiastruggled to make inroads and reach
the top by creating a living program. As quickg/they reached this point of strength
and vitality, the foundation shifted and the clitvdgins once again to secure Oldest
Elder’s place. Native American individuals andittadlies had to work to create a safe
place to bring Oldest Elder into the university &oster relationships with others.

During the time when McCue and Rhodes worked tagethey attempted to create the

classes and keep the program going. Administraiives fought with memos, meetings,

*""The Saginaw Chippewa Indian Tribe of MichigarRepatriate Ancestral Human Remains
From the Robert S. Peabody Museum of Archaeologylamiversity of Michigan," Ziibiwing Center of
Anishinabe Culture and Lifeways of Saginaw Chippémdian Tribe of Michigan press release, October 5,
2012, on the Saginaw Chippewa Indian Tribe of Mieln's website,
http://www.sagchip.org/publicrelations/2012/2012t502-Repatriation.pdfaccessed June 23, 2013.

" Kimewon, Pitawanakwat, and Noodin, “The UniversifyMichigan and Native Americans,”
Ibid.
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and letters to fund the classes and keep a defezpuality with other languages so that
students could take the courses for their foresgngliage requirement. When the
changes and instability within the university andduistics Department made it
impossible for Rhodes to obtain tenure, he leftuhiwersity for a position in California.
Kenneth Hill, an administrative ally, also left theiversity not long after Rhodes.
According to those who knew him personally, McCelk &dbandoned by those who left
the university. The potential for building uponatiMcCue, Rhodes, and Hill started
was limited for over a decade.

Since 2005, McCue, Noodin, Kimewon, and Pitawaratkance again built up
the program at the University of Michigan. Theyeéeped a curriculum, evaluation
standards and a program that had students pregehéim work at Anishinaabemowin
conference, engaging the larger Native and nonvi@mmmunity in learning
Anishinaabeg culture and language and drew natettehtion for their efforts. By most
academic standards, they had established a repubadgressive, and successful program
where students were succeeding by Anishinaabegvastérn standards. People knew
that if you wanted to learn Anishinaabemowin ategge, one of, if not the, best place to
attend was the University of Michigan. Having tfigent elders from the same home
community, speaking the same dialect, paired withguist and second language
learner, was a unique opportunity in Michigan and that provided a solid foundation in
the language. However, similar to events in th&0%9 shifts within the university have
rocked the foundation of the program to the pdiat the university is now dismantling
the program. They are most likely attempting timdpsomeone from Minnesota, despite
the dialect difference.

221



During an interview in the spring of 2013, Howarohté€won shared that he
would be teaching a second year course in thédiathe university. “I can’t walk away
from my students right now,” Kimewon explained,édause they're my students. |
taught them the first year. At least | can finisa second year out and feel good about
my students and about myself For him, the concern was that a new instructor,
especially one with the western dialect, would m&tanting the students back at square
one in the language. At the 2013 university powwihe Native American students
honored Pitawanakwat and Kimewon for their seraied contributions. The changes in
the language program were a common topic discussthe gathering. At the end of the
year banquet, two students also surprised the éeaghith a presentation. “Two of my
students,” Kimewon shared, “They wrote a page @&athe language and they read it at
the graduation. That was unexpected. It almostermae cry.®’® The reaction and
changes at the University of Michigan reverberatedughout Anishinaabeg country
when word spread that the speaker’s contracts marbeing renewed. It awakened the
ill feelings that had been starting to heal.

Today, the language program at the University afMjan is dramatically
different from what it was two or three years agtoward Kimewon did not return to
teach at the University of Michigan in the fall2813. Margaret Noodin (previously
Noori) left the University of Michigan and is nowm Assistant Professor of English at the
University of Wisconsin-Milwaukee. She continues tvork with the language and

provides educational materials and resources olatiggiage through Ojibwe.net. Staci

> Kimewon, May 24, 2013.

578 |bid.
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Sheldon continues to manage the materials oniteis Alphonse Pitawanakwat is the
one elder and teacher remaining at the universityhe fall 2013 semester, he taught
approximately twenty-nine second year students clHieently teaches approximately
twenty-six students in the next sequential course.

The university is allowing students to finish theaurses in the language but is
not encouraging the enrollment of new studentss uhclear if language classes will be
offered again in fall 2014. The vibrant commurthiat existed at the University of
Michigan has dimmed in the absence of multiple kpesa Pitawanakwat continues to
support his students and participate in communignes as much as possible. This
summer he will continue working the University ofdiligan’s Camp KinoMaage
program. Through the Center for Educational Ouatngélative American middle school
students experience a weeklong residential sciandeculture program at the University
of Michigan Biological Station. Pitawanakwat workgh the students in the language
and teaches them multiple ways that Oldest Eldistein the world.

Today, Oldest Elder hangs on at the universityubhothe teachers, students,
cultural events and in the Ojibwe language cousti#deing offered.His presence
continues regardless of the official status of arsity courses as long as individuals
maintain a relationship withim. Even if one student whispers words of
Anishinaabemowin to himself while walking acrosspaus, Oldest Elder is invoked and
present.He always returns when a relationship is formed, sujgol, and maintained.
Whether the university as an institution is comeditto keeping their relationship with

Oldest Elder remains to be seen.
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CHAPTER 6
GWIIAWAABAMAAWAAN: CENTRAL MICHIGAN UNIVERSITY

Oldest Elder lives in the language, community, eeldtionships between the
people and their culture. In Mid-Michigashelives in the revitalization efforts of the
Saginaw Chippewa Indian Tribe and the Central MjahiUniversity students, faculty
and staff also working with the Anishinaabemowitke Oldest Elder’s experience at
the University of Michiganher presence at Central Michigan University has notgb
been welcomed and for many yeahesurvived mockery and insults in the form of a
mascot and nickname. Over the years, advocateaslieslstruggled for equality,
respect, recognition, and linguistic space on WeidfaDldest Elder.

While gains have been mader relatives continue to champider presence at
the university today. At the heart of Oldest Elsl@resence at Central Michigan
University are the relationships between the usitgrthe Saginaw Chippewa Indian
Tribe, and the university’s use of an “Indian” matsand nickname. These relationships
set the background and context of the strugglel#imgiuage activists and allies engage in
at the university. The relationships are oftent spélectively maintained, negotiated, and
strained.Her relationship with the university and general stigepulation today is still
troubled by the continued presence of the “Chipgewekname. However, those
individuals in a relationship with Oldest Elder tione to work at creating safe spaces
for her presence and increasing the number of relatioashiphas with others.

Approximately one hour north of Michigan’s capitity is the town of Mt.
Pleasant, Michigan. Central Michigan Universityldhe Saginaw Chippewa Indian
Tribe are located there. The American Indian comitgthas been present in the area
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long before the university or the town of Mt. Plaatsexisted. The Treaty of Detroit
established the Isabella Reservation in 1855The Anishinaabeg community selected
six townships of land in Isabella County. Howedre to an onslaught by lumbermen,
railroad builders, politicians and squatters, tihealy of Saginaw negotiated the
reservation boundaries again in 186% Today, the border of the reservation runs along
the northeast portion of Central Michigan Universitampus. In today’s conversations
about the nickname or tribe, it is common to hadiiduals and university officials
reference a “special relationship” existing betwdenSaginaw Chippewa Indian Tribe
and the university.

The university is not the only educational instaatto have had a “special”
relationship with the Saginaw Chippewa Indian Trilddéissionary and government
taught schools were a presence in the tribal contsnfor decades. In 1893, the Mt.
Pleasant Indian School opened in Mt. Pleasant, iggch During its years of operation
from 1893 until 1933, hundreds of Anishinaabegdreih were enrolled at the schabl.
The experiences and memories of the Mt. PleasaartdBtg School and other Indian
boarding schools across the country are often dowtion of positive and negative
feelings. The acculturation process was ofterntaging and difficult. Students learned

to adjust to the discipline, routine, and rigorghe military styled school life or

*"" Charles Joseph Kappléndian Affairs: Laws and Treatig§Vashington, D.C.: U.S. Dept. of
the Interior, 1904-1979), 733-735. accessed Decefthe?011,
http://digital.library.okstate.edu/kappler/Vol2/tées/chi0733.htm

"8 Charles Joseph Kappléndian Affairs: Laws and Treatig¥Vashington, D.C.: U.S. Dept. of
the Interior, 1904-1979), 868-871. accessed Decefthe2011,
http://digital.library.okstate.edu/kappler/Vol2/atees/chi0868.htm

"9 Charmaine M. Benz and R. Todd Williamson, EBsba Jimooyung: Telling Our Stoit.
Pleasant: Saginaw Chippewa Indian Tribe of Michigad Ziibiwing Cultural Society, 2005).
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struggled to cope. Children were sometimes prédultio see their family members or
return home for years at a time.

The underlying goal of boarding schools was to atkitindianness” out of the
children by eliminating their Native language, gedns, and cultural practices. By
replacing their culture with white American praescand ideologies, it was thought that
they would assimilate into white society. Seveting children’s ties with Oldest Elder
had a devastating impact on Oldest Elder’'s ahitityemain active in Anishinaabeg
communities. Community members and individual®ined with this research have
shared stories of their grandparents and greadgeaents attending the Mt. Pleasant
Indian school and not being allowed to return hoaven for their parent or
grandparent’s funerals. Other accounts from forstigdents include the fact that they
were able to obtain an education through the s¢hdoth enabled them to better
negotiate with outsiders on behalf of their comntni

For some students, the boarding schools were aoriopyty for advancement in
education and trade skills and possibly better extefood and housing. Boarding
schools were also opportunities to get away froeriticule and discrimination they
faced from white students in public schools. Theact of the Mt. Pleasant Indian
School and others on indigenous languages waslgsitac. The link between
educational institutions as sites of linguisticazohlism is well established in the
narratives of indigenous language revitalizatidine boarding school experience is
remembered and marked by mixed emotions; degretegauwha and the scars it left on
the relationship between Anishinaabeg peoples ddedsDElIder. American Indian
people continue to address the negativity of bogrdchools today.
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On April 25, 2011, the Saginaw Chippewa Indian &rdd Michigan “officially
accepted a deed for the sum of $1.00 from the $fdiichigan for 8 acres of land that
includes 6 historic buildings of the former Moune#&sant Indian Industrial Boarding
School and the Mission Creek Cemetet¥).”On June 6, 2011, the tribe collaborated with
Central Michigan University, the local newspapEte Morning Supand the Isabella
County Transportation Commission to hold a daytddrioring, Healing &
remembering” at the boarding school properti&sThis annual event occurs every year
on the anniversary of the boarding school ceaspegations on June 6, 1934. Former
students, their descendants, and members fronutheusding community are invited to
attend the event where participants acknowledga@mémber those children who have
walked on>®? Attendees listen to guest speakers and parteipadbserve the healing of
the Jingle dress dance at the school grodfd3oday’s language revitalization efforts
and the history of Oldest Elder at CMU are situatethis narrative and relationships
between educational institutions and Anishinaabemow

The city of Mount Pleasant has a total populatibB& 016 people according to

the 2010 US Census repdtf. Of that population, 87.6 percent identified astesand

%8 Tribal Resolution 11-088 Proclamation, June 1,12@aginaw Chippewa Indian Tribe of
Michigan, accessed June 15, 20688p://www.sagchip.org/council/events/2011/MIIBSBleamation.pdf.

%81 |bid.

*824walked on” is a phrase commonly used by Anishbegapeople to convey that someone has
passed away.

%83 Saginaw Chippewa Indian Tribe of Michigan, “Hoiray, Healing and Remembering’ Mt.
Pleasant Indian Industrial Boarding School,” Sagizhippewa Indian Tribe of Michigan’s Public
Relations Department, accessed June 13, 20t8//www.sagchip.org/miibs/HHR2013.pdf

841.S. Censug010: Michigan, Mt. Pleasant CityVashington: Government Printing Office,
2010. Accessed July 15, 201#tp://www.census.gov/2010census/popmap/ipmtex2fihp6:2656020
U.S. Censug2008-2012 American Community Survey: Mt. Pleazity, Michigan, Washington:
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only part of one racial category. Two percent tded as members of one race, Native
American®® Despite the neighboring reservation, the commyueimains strongly
white. For many college students attending Cemiahigan University, there is great
deal of confusion surrounding the relationshipsveen the university, the City of Mt.
Pleasant, and the Saginaw Chippewa Indian Tribeey Thight see the markers
indicating the historic borders of the reservatiom have little awareness of when they
have actually crossed onto the reservation. Ties sif the casino, tribal buildings, and
the Ziibiwing Center are usually the largest intiea to the students that they are
physically in the community. As students of Cellachigan University, however, they
automatically enter into a relationship with thbdrbecause of the university’s
nickname: “Chippewas.” Despite this immediat@lirstic connection, for both students
and community members, the relationship if oftesunderstood, vague, unclear, and
confusing. To understand the murkiness of thesa@dions today, one must consider
the history of these relationships in the pasttzma they have evolved over time. Oldest
Elder has patrticipated in these struggles, waitinige recognized, respected, and invited
to join the community at Central Michigan Univeysit

The Anishinaabemowin efforts at Central Michiganuénsity are often
overshadowed by the nickname controversy. Theeusity frames conversations about

American Indian people and their relationship wftherican Indian people through the

Government Printing Office, 2010, accessed July203.3,
http://factfinder2.census.gov/faces/nav/jsf/pagasimunity facts.xhtml

*5.S. Censu010: Michigan, Mt. Pleasant CityVashington: Government Printing Office,
2010. Accessed July 15, 2018tp://www.census.gov/2010census/popmap/ipmtexRfihp6:265602Q
U.S. Census2008-2012 American Community Survey: Mt. PleasGity, Michigan, Washington:
Government Printing Office, 2010, Accessed July2(8.3,
http://factfinder2.census.gov/faces/nav/jsf/pagasimunity facts.xhtml
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“special relationship” with the tribe. This “spatrelationship” is built upon the
continuation of the nickname instead of a genuaspect for Oldest Elder and
Anishinaabeg people. American Indians within thesersity and their non-Native allies
struggle to forge and negotiate positive relatigpskhat promote understanding and
exchange. They work to expand the offerings onMdamerican subjects and foster
cross-cultural understanding. It is often a stteggainst the current but people continue
to try and carve out linguistic space for Oldeste£]l In the early years of the university,
student teachers at the school were involved waghMt. Pleasant Industrial School and
had a relationship with American Indian peoplestigh that interaction. However, the
formal beginning of Central Michigan University'slationship with Anishinaabe people,
culture, and language began with a change of theergity mascot in the 1940s. The
relationship was not a positive one for Oldest Ellal it was a relationship built around
an imagined idea of “being Indian” instead of #unally situated and respectful
understanding of Anishinaabeg culture.

In 1942, Central Michigan University replaced thadarcat mascot with the
“Chippewas.” The use of “Chippewas” and referertodsdian mascots were present in
university culture prior to the 1940s however. l@gst one instance of an Indian mascot
is present in the 1924 university newspaper whstu@ent tried to rally support for a
November 22, 1924 football game against Alma Celleghe author called for “anyone
in this noble institution” who considered themsslVef the specie of the genius homo, if

there is anyone who considers going one step fuaihe will say he is a he-homo, let
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him show it..."®® The author called for people to come show thgipsrt at the game
and hoped the game would be won by those carryhag 6ld pig skin but not without
the presence of our Indian mascot, Flinging Bualthe stands. (Who is it? It may be
you.)”®" It is unclear whether students had adopted afficiab Indian mascot or not at
this point.

A few years after the university officially adoptde “Chippewas” name, a call
went out for a new physical mascot or symbol toamahe nickname and represent the
athletic teams. “Got an Indian in Your Attic? —HJanch!,” was printed in £entral
Michigan Lifearticle on July 31, 1948 The athletic department put out a “frantic call”
saying “Wanted: One wooden Indiarf® They had been searching for a mascot or
symbol since the nickname was changed but werepnessed to find one for the
approaching 2‘buniversity homecoming celebration. “The needtifi@r ‘Big Chief’ has
become vital,” they explained® Ron Finch, football coach and head of the physica
education department said “If anyone can tell usretan Indian can be secured, the
information will be deeply appreciate?® The search, as far as available documents

indicate, was unsuccessful.

*8“Bjg Plans Are Being Made for Homecoming: Almar@aLooms Up in The Near Future—
Unprecedented Crowd Expected,” (author unkno@etral Michigan LifeNov 12, 1924.

%87 |bid.

*884Got an Indian in Your Attic?—Call Finch!” (authanknown)Central Michigan LifeJuly 31,
1946.

°% bid.
9 bid.
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The arguments during this time for why the uniitgradopted the mascot
professed that “It held more meaning in the teryitwhere the college is located. The
Chippewas once occupied most of the land in ceatrdInorthern portions of the Lower
Peninsula. A Chippewa reservation is located MiaPleasant, and the Chippewa River
flows through the city only a few blocks from carsp®® American Indians and allies
would face these same arguments in later years tegrnchallenged the use of the
nickname and mascot. The students and AthletiaBents’ continued searching for
their “wooden Indian,” but would not acquire ondiltine mid 1950s.

In October 1953, the “wooden Indian” mascot becameatter of interest for the
student senate. The school newspaper covereatatoppments of the wooden Indian
mission and asked students “How would you like getra ten foot Indian in Warriner
Hall or somewhere on the campus? Not a real Indianha hand-carved, wooden
Chippewa to be used as a mascot, symbol, and peghmadition for Central?®®
Together with funding from the Associated Womendsgtis, Men’s Union, and Student
Senate, they hired “an old Indian wood carver fi@mignace, Mich (sic)” to carve the
statue for $250 dollarS? Alpha Phi Omega offered to build a glass-encasdihet to
house the statue and help finance the prdjéct.

Eventually, they obtained their “wooden indian.her1954 yearbook reported on

the development by writing “Central Michigan boughtross-eyed Indian statue for a

%92 bid.
9% Ruth Fliegel, “Student Senate MeetinG&ntral Michigan Life October 9, 1953.
9% bid.

5% |bid.
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mascot.?®® The students’ discussions surrounding the desii@de indicated the degree
to which they lacked any form of a relationshiphnaictual American Indian people or
Oldest Elder. They discussed American Indian peaplthings and objects with little
awareness of lived Indian experiences or theirinaat existence. Even the discussion
of not having a “real Indian” illuminates the uniyarg thought that “real Indians” would
be out of place at the university. Students we@mfortable with “real Indians” but
quite familiar with their image in sports and unsiey memorabilia such as the yearbook.
The Chippewavas published between 1919 and 2002, except fot 28d 1994.
The rhetoric of the nickname is prevalent in tharpeok. In the 1946 volume, a page
entitled “Heap Big Chiefs” is partnered next toaatoon of a professor and female
student both adorned with single feathers on theads. The caption below the title
reads
The Redman is called the Vanishing American, baitonio Chippewas...every
year the tribe increases...the braves and maidendaaag the reservation...but
the chiefs and the medicine men still teach thep@dva legends to the new
papooses’’
As early as 1948, the yearbooks document the capnagtice of the calling the shared
dinning area in the union “the reservatiof>” They contain references to students
making trips to “the reservation” dining and soi@ialg area, and how patronizing the

University Center was a highlight of student lifieonically, in the 1962 issue of the

%9 Central Michigan UniversityThe ChippewdMt. Pleasant: Central Michigan University,
1954), 121.

%97 Central Michigan UniversityThe ChippewdMt. Pleasant: Central Michigan University,
1946), 14-15.

% Central Michigan UniversityThe ChippewdMt. Pleasant: Central Michigan University,
1948), 130.
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yearbook, it read, “The Reservation is the favargenpus grill and gathering place.
Here students solve world problems, philosophiagcup on the latest rumor, glance at
an assignment before class, and ‘de@”Realistically, given the lack of awareness
about Indians, students were not considering wambdblems of Indigenous peoples or
philosophizing on the damaging efforts of Indianse@s, colonization or efforts to
destroy Oldest Elder in the union. The implicati@md consequences of referring to a
dinning commons, as the reservation, probably nenssmsed their mindsThe Chippewa
yearbooks also included varying degrees of “Indiamégery such as spears and feathers
in their publications. In the case of the 1954rgeak, the cover is adorned with a
drawing of an “Indian” man with braided hair andiagle feather. In the 1940s and
1950s, Oldest Elder was not present at the UniyerSihewas ignored at best and
mocked and degraded at worst.

In addition to the wooden statue, students alsbahpersonified mascot who wore
a costume. In a photograph of Jim Strohmer’s @aythe Chippewa mascot in the 1950s,
he wore a headdress, chest panel and breach sl@uleggings and a shirt. In front of a
bonfire, Stronmer posed with eight women dresseéthdsan maidens” kneeling in a row
on either side of him. The women are on their knegh their arms folded on each other
in front of their chests in a “tigerlilly” stancelhey all wore a headband with a single
feather upon their heads, beaded necklaces arbeirchecks, and fringed costume

dresses cinched with a b&?. Despite the many supporters and devotees of #sean

%99 Central Michigan UniversityThe ChippewdMt. Pleasant: Central Michigan University,
1962), 7.

% Kimberly Kozian, “Chippewas Play Without Indian btat at Games Central Michigan Life
October 16, 1987.
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others were not impressed. While American Indiadents were almost non-existent at
the university, they were certainly aware of thevarsity’s actions and treatment of
Oldest Elder.

Particular cities or communities do not bind thashimaabeg community.
Anishinaabeg country spans across the Great Lal®epeople are aware of happenings
across different communities. They are all conegthrough kinship, language, and
culture, and personified in Oldest Elder. Thesaneations span the centuries. In the
1970s, individuals began vocalizing their oppositio the mascot and nickname.
Opposition came from local individuals but alsogidioring people who were affected
by the issue.

On January 18, 197Central Michigan Lifepublished a letter to the editor from
an East Lansing (presumably Michigan State) gradsiatdent named Beth Shapiro in a
section titled “As Others See * Having attended a MSU vs. CMU basketball game in
December, Shapiro witnessed the CMU human masgetfsrmance. She wrote that
despite the arguments that a Chippewa mascot wae@mate, “this is just another
example of blatant racisni® She compared the use of the nickname to CMU hbimg
“niggers” and performing in blackfaé®® Shapiro described the scene at the basketball
game in her letter: “The mascot was a white mapgpesedly dressed up as a Chippewa,
complete with a full headdress...To make matters &ydle mascot got out onto the

court and made a complete mockery out of Chippeadition by jokingly prancing

01 Beth Shapiro, Letter to EditoGentral Michigan Life January 18, 1971.
%02 hid.
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around to a “tom-tom” drum®®* The issue and problems with the nickname, sheeag

extended beyond the mascot’s performance to th&arship between the university and
the local Indigenous community:

CMU has contributed very little to bettering thenddions of the Chippewas that

live so nearby. The Isabella Reservation is alrostipletely ignored by the

CMU community, except for the nickname, mascot aawhe of the grill in the

student union — The Reservation...Only two Indianstis attend CMU today.

The racism is so blatant, and yet ignored by soymfi%n

A little less than a month late€entral Michigan Lifepublished a response from
MSU graduate student Jim Hand originally printethe MSU’sState News He
sarcastically attacked Shapiro’s letter by writi@me of our sisters-for-equality-in-
America” had opened his eyes and “thank goodnesgrémluate students, who have the
time to ferret out and point out the inequaliti€®or society.®®® He mockingly
suggested that the Purdue Boiler-Makers and Near@skn-Huskers should also be
changed because of their “crime against humafiity Supporters’ use of extreme
examples, disrespectful humor and mocking the ntassoe continued to present itself
in various editorials, letters to the editors, &ogtile responses to criticisms of the
mascot, logos, and nicknames only increased oeeydhrs. The vehemence of their
words increased as the challenges to the nicknaeve gDuring the 1970s, the presence

of Indigenous issues and students captured natadteadtion with the American Indian

Movement. As a result, there was a silent incréasevareness of American Indian

04 bid.
%03 hid.
6% Jim Hand, Letter to Editor “Indian Questioientral Michigan Life February 1, 1971.
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peoples and issues on Central Michigan Universitgimpus. Small spaces for Oldest
Elder were beginning to crack open.

Student organizations such as the Real India@3tid and the American Indian
Movement sponsored meetings of interest for stwdamd participated in campus events.
In October 1973, the University Program Board braugnishinaabe AIM leader Dennis
Banks to campus as a guest speaker. Addressiagdance of 1,000 students in
Warriner Auditorium, Banks spoke about the Ameritatian Movement and Wounded
Knee®®® Earlier that year, the Program Board sponsorstbaing of the movieBilly
Jack on campus. In the film, the part Navajo herdlyBlack, serves justice with the use
of martial arts. The development of courses widtie American subjects also began in
the 1970s at CMU and across the nation at sevanatrsities and colleges. Slowly,
with each additional American Indian student attegdhe university and an increased
awareness of American Indian issues, Oldest Elgeesence increased.

In 1973, the English department at CMU offered airaéssion course on
American Indian LiteratureCentral Michigan Lifecovered the new opportunity and
interviewed Professor Richard Dr. Selter who washeng the class. It was an attempt,
he explained, to

present the contemporary situation of Indians tghostudying realistic fiction of

the Native American...a particular effort will be neaitb understand the

American Indian as an alienated minority in higinal reality as he confronts or
withdrawals from the majority of societ{>

%8 pat Mroczek, “Bank Speaks to a Crowd of 1,000M&lObjective Calls for Abolishing Indian
Affairs,” Central Michigan Life October 22, 1973.

89 ¢ndian Lit Course Offers Poetry, Folktale, Legeén@uthor unknown)Central Michigan Life
March 23, 1973.
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At the time of Professor Selter’s course, the disse around Native American peoples
was still focused on the dichotomy between westeniety and Native society and
culture.

The 1970s also witnessed the last performance$ofrean “Chippewa” mascot
for Central Michigan University. The last studémperform as the “Chippewa” mascot
was Chris Kjolhede who graduated in 1972 Chris was the son of Ted Kjolhede who
worked as a basketball coach from 1956-1971 andeadthletic Director from 1972-
1984.%* Chris’s father maintained that “The students wdr& mascot they envisioned
was fierce and brave...the Chippewa Indian, nativitarea, fit the bill**? His son,
he claimed, “went out to the reservation and gstructions on how to do the
dances...He had no complaints from the native Amsgtibat he was met “with
opposition from civil rights activists and Chrisdijede decided his Indian act wasn't
worth the trouble®? In 1987, both former Athletic Director Kjolhedrdaactive
Director Walt Schneider made the argument that fidt&/e Americans are proud
people” and they did not appreciate being imperszhand found it degrading to
them.®

While the phrase “proud people” is a common argumead to either support

why Indian mascots should be or to rationalize Whyerican Indians criticize

10K ozian, “Chippewas Play Without Indian Mascot anges.”
11 pid.

612 Jeff Mondak, Letter to Editor “Chippewa: UniveysMascot,”Central Michigan Life August
25, 1986.
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nicknames and mascots, the retirement of a humaaahahifted the relationship with
Oldest Elder. The movement away from a human masae a step in the right direction
but it did not change the relationship enough. eDtbrms of the mascot continued to
challenge the possibility of Oldest Elder beingpexted and recognized on campus. The
university still supported the mascot and while kip@sitive steps happened, the overall
atmosphere was still unwelcoming to American Ingpanple. CMU fans were
determined to keep their mascot alive, regardlégs treatment of Oldest Elder.

In 1980, the “old wooden Indian” resurfaced. Aftevas purchased in the
1950s, the statue was displayed outside of Finellkouse and later moved inside the
building and placed on a platform. Reflecting ba heyday of its popularity,
Superintendent of the Grounds, George Stansbetglled “It was a hot item in its day.
Ferris, Northern and other CMU rivals used to siteahd then we’d get it back™®
Eldon Love, a CMU custodian and supervisor for eltwsthirty years remembered
“Eastern Michigan University used to do all kinddlangs to it, especially for
Homecoming games$* CMU students also abused the statue. Whilesthoaised in
Finch Fieldhouse, students used the statue a<hargtarget. Those present during that
time remember it being a “touchy situaticl” By 1973, the statue was taken down and
stored in the basement of Grawn Hall. By 1980 stiaédue was largely forgotten until it
was rediscovered. The statue became a topiceresitagain, particularly with

university students.

815 phyllis C. Jennings,Chippewa Mascot to Meet its Endzentral Michigan Life October 31,
1980.
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After learning of the statue and its locationyaup of students stole it from
Grawn Hall. Mark Uhig, a sophomore involved in tieast spent about three days
“sprucing up” the statue with new coats of varrasial painf'® They displayed him in
Merrill Hall where Uhig was a council member. Shothereafter, a group known as the
Broadmoar Four stole the statue again and tookidianfootball game. In defense of the
student’s actions, a fellow student wrote a latfesupport to the editor &entral
Michigan Lifeand argued that the students “were sparking studtanest and spirit by
reviving the old relic.®® They claimed that people at the game “were glaske that old
tradition starting again®®® This student and others made a call for the medtatue to be
placed in the University Center for everyone tojtgri®* Instead, the statue was
removed and placed in the custodian’s room in Me+all.

In 1981, the statue moved to the Student Foundafidey displayed it in the
office for a time but then moved it to storagehe barn behind the Rose building. In
1985, The Office of Student Life brought the stataek into public light by using it on
their float for that year's homecoming parade alwittp a replica of the Bearcat mascot.
Hogan, a Student Foundation recruiter interviewmrdafCentral Michigan Lifearticle

about the float, said they hoped to “preserve hichmaybe display him in the

618 «Student Handcarves Indian,” (author unknov@®ntral Michigan LifeMay 1, 1981.
19 Barb Daniels, Letter to Editor “MascoCentral Michigan Life November 21, 1980.
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Reservation” after the paraffé. What happened to the wooden statue after the floa
remains unclear in the historical recéfd.

However, by the mid-late 1980s the discussion smdog the nickname, mascot
and symbolism became a frequent issue of contenticcampus. At the same time, the
university began offering Anishinaabemowin languegerses and began incorporating
Native issues and course offerings in the universtllies and American Indian activists
campaigned for increased awareness of Indian cosic&lalls for the incorporation of
Oldest Elder in larger American society and edwced institutions began the
conversation and process of carving out spackdor

Between 1988 and 1992, there numerous developraadtactivity on the
university level concerning the nickname and massate. This was a time period of
heated discussions, potential for change, and cgradign of relationships. These
negotiations formed the basis for the “specialtreteship” between the Saginaw
Chippewa Indian Tribe and the university that peapference today. At the same time,
the relationship between students, community mesylagxd allies within the university
largely remained strained, limited, and complicat€hampions of Oldest Elder sought
to end the mockery and disrespect towdneisand to create a safe space to bheginto
the educational community. Allies outside of tbedl community provided the catalyst

for these conversations.

622 «\Wood-carved Indian to Appear on Student FounaeEtoat,” (author unknowngentral
Michigan Life October 25, 1985.

2 During my early years at Central Michigan Univiréietween 2003 and 2006, an off-campus
business that produced CMU sportswear displayedaden “Indian” statue. Perhaps, it was the very
same statue.
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In 1988, the Michigan Civil Rights Commission pradd a report on the use of
Indian logos, mascots, and nicknames by fifty-riirgh schools and three colleges in
Michigan. They recommended that schools discorttheir use of Native American
imagery and establish committees to discuss th@tieBefore the report was released,
the university community was already discussingpbssible findings and ramifications
for the nickname at Central Michigan Universityr dn interview on the upcoming
report, the Secretary to the Board of Trusteesngdithe university’s office of media
relations conducted a study on the mascot fiftesars/earlier and as a result, the logo
and image was altered. “We made it historicallguaate and dignified—I think we’ve
been very sensitive with the use of it,” he staféd'l personally wish we’d never been
saddled with that name,” he confes§&d“To some extent you can look at it as honoring
the Chippewa Indians but its open to so much mé$@nd misuse and insensitivity,” he
concluded®®® The university had suspended the use of humanatsaby this time but
still used a caricature “Indian head” image angeas and feather with the nickname. In
the fall of 1988, several university groups andgle@ent petitions to the university
President Edward B. Jakubauskas to change theanwkiand logos.

The Multicultural Programming Center and MulticuibAdvisory Council were

both vocal supporters of changing the nickndMeThe Student Government

624 Margaret Wolfgang, “Name Change? Chippewa ChigsSCMU’s Use of Indian as a Mascot
is Not Offensive,"Central Michigan LifeOctober 12, 1988.
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627«SGA to Discuss Mascot at Meeting,” (author unkmy@entral MichiganLife, October 17,
1988.
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Association became active in the discussion andidered their roll in examining the
mascot issue. A particularly strong ally for chiauggthe nickname was the Religion
Department. They unanimously adopted a resoluti@top using the “Chippewa” as a
mascof?® In September, a President’s Advisory Group onds®f Multicultural
Diversity was formed and included “three officialdaterim Provost Nancy Belck,
Affirmative Action Officer Marshall Rose and Jantédl, Vice President for Student
Affairs.”®?® |In 1988, the President’s Advisory Group chargédidticultural Diversity
Task Force “Evaluate the programs and servicectitagntly exist to promote
multicultural diversity on campus” and make recomduions to the president on how
existing and new resources could “promote morectiffely multicultural diversity **°

In the task force’s December report to the pregidbry submitted a list of 18
“critical” recommendation&*! Many of the recommendations focused on student
recruitment, scholarships, and increasing multicaltcontent in curriculum and courses.
One of their critical recommendations was to “Repl&@MU’s existing
mascot/logo/symbol with one more appropriate tangtitution committed to
multicultural diversity.®*? In their secondary list of recommendations, tamphasized

the need to “have direct, on-going contact withald€hippewa Tribal Council. Attend

628 Karen Britton, “SGA to Investigate Changing CMWscot,” Central MichiganLife, October
19, 1988.
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830 CMU Multicultural Diversity Task Force, Reporttioe President, December 16, 1988,
Diversity Folder 1, CMU Vertical File, Clarke Histoal Library, Central Michigan University, Mt.
Pleasant, Michigan.
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their meetings to develop a relationship>” They stressed the importance of Native
representation and considerations along with atiiaority groups through university
committees and administrative offices. The relatlop and environment for diversity
issues and topics was in need of improvement asuptd the committee. Recruitment
and admission of a culturally diverse student bdil not take place until the
atmosphere on campus is perceived to be suppeanidlencouraging of diversity,” they
argued®*

Another area in need of improvement was studenianebhe task force
proposed that all members of student media shaul@duired to annually attend
“sensitivity training on diversity issuesCentral Michigan Lifeshould have a diversity
column, and sponsored programs should be advettisedgh multiple avenués®
These recommendations and suggestions added goaweng conversation about
changing the atmosphere on campus, changing tkearte, and increasing diversity.
Their report was one example of the many documeamisconversations that addressed
the same issues and made the same suggestionsdih@uals involved in these
committees recognized that the problem was nat@esissue but rather connected into
the general lack of positive relationships betwdenuniversity and diverse populations.
A month before the task force submitted its recomslagions to the university president;
a new committee was formed to specifically addteeshickname, mascot, and logo

controversy.

%% |bid.
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The Central Michigan University Presidential Adwvig@€ommittee To Examine
The Use of the “Chippewas” as the University Symbas charged to “examine the use
of the “Chippewas” as the University symbol, tooggack recommendations on the
continuance, discontinuance, or modification intdke of the “Chippewas” as the
university symbol.?*® The committee consisted of thirteen members.olrSowmick,

a representative for the Chief of the Saginaw GéwmpIndian Tribe, was the only clearly
identified representative of the local Americanidmdcommunity. Two alumni

members, two Student Government Association reptasees, and four faculty
members elected by the academic senate and admaiorstor directors of the university
programs formed the remainder of the committeelb@€Ringquist, Chairperson of the
Academic Senate, served as the chair. Beginnitigtheir first meeting on November
11, 1988, they met a total of eight times and vedale to reach a unanimous agreement
on fifteen recommendations.

The committee suggested a number of measures tatedstudents, faculty, and
staff on Native American (particularly Chippewajtates through programming,
publications, and required sensitivity training3ne recommendation specifically sought
to reach incoming students. “During freshman dagan, or at a similar time,” they
wrote, “a one-hour program should be presentedli@ming students with the cultures

and traditions of Native Americans. Preferablys gensitivity session would be

83¢ Central Michigan University Presidential AdvisdBpmmittee To Examine the Use of the
“Chippewas” as the University Symbol, “Report t@§ident Edward B. Jakubauskas, March 1, 1989,
Diversity Folder 1, CMU Vertical File, Clarke Histoal Library, Central Michigan University, Mt.
Pleasant, Michigan.
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presented by Native American¥* The committee also made a series of
recommendations regarding the logo and mascoty ld@®mmended that “No Native
American mascots should be used under any circmeesa and “the Native American
profile presently used by the university shouldabandoned” along with the removal of
the spear and eagle feather in the block “C” synalnol inappropriate use of music with
Native American rhythm§

Despite the activism and increased cultural awasmeAmerican society, the
facility in the University Center was still namdtet“‘Reservation” in 1989 and the

committee recommended that it should be abandonedh®>°

They argued, “there
should be a reasonable amount of time allowedi{lsimould be as soon as possible) to
phase out the Native American logos and symb8fs Their final recommendation was
to establish a committee no later than April 3% “monitor the implementation of
these recommendations and report on an annualtbakis President” and “make
additional recommendations on the Native Americsnes in general and on the
relationship between the university and the Sagi@dwppewa and other Native
American groups in the stat&* One concern presented directly to the commitjearb

American Indian individual was the possibility aidklash against students and

community members for any changes. The commideemnnmended that the public be

837 |bid.
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informed that Native Americans were not to blamettie initiatives>** While the
committee was able to reach a unanimous agreemdhtee recommendations, they
were unable to reach an agreement on whether tooeror discontinue the use of the
name “Chippewa” as the university symbol. Theyldaoacognize and agree that
language was powerful and the university neededitwate their students and monitor
how American Indian people were treated but cooldagree that the nickname was also
in need of removal.

The committee submitted two options for addrestheg‘Chippewa” name. The
first option was to discontinue the use of the sgialand nickname. Six committee
members supported this option including the Direxctid the Multicultural Center and
Affirmative Action, the Representative for the Postvand VP for Student Affairs and the
Chair Elect of the Academic Senate. These comenittembers argued “the same logic
that leads the committee to conclude that CMU melistinate the aforementioned visual
representations is the same logic that requirés s®p using the “Chippewa” nam&'?
They argued that the “continued use of the namegiidwa” would promote negative
stereotypes about American Indians” and would “@entiul to the self-esteem and image
of our Native American students and will subvent current diversity efforts** These
individuals recognized Oldest Elder and understbedelational nature of the situation.
The nickname, logo, and mascot issue was not gatésbproblem. They recognized its

ramifications and larger meaning to Anishinaabeppeo
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To support their argument, they pointed out the tiaat students, like the rest of
society, had been exposed to negative represamatiocAmerican Indians and the
continued association of the name with athleticald/perpetuate these representations.
They recognized that Oldest Elder could not beeetgal as long as the nickname
remained in place. These issues were holistidratedelated. Total control and policing
of how the name is interpreted and used is alsmaossible task, they argued. Central
Michigan University, they claimed,

should initiate positive programs with regard to émoan Indians in general and

the Saginaw Chippewas in particular because thegggms are educationally

sound and because of CMU’s proximity to the Sagi@dppewa reservation.

There is no need for CMU to continue to employ“tBRippewa” name in order

to be able to implement such positive programs.. rfo@that CMU should

retain the name in order to implement and sustesd programs is to hold

Native American students at CMU hostage. It isnal lof blackmail®*®
When Native students spoke to the committee, thjerha“told the committee
unequivocally that they want to see the universibop its appropriation of the
“Chippewa” name **® The committee may not have identified Oldest Eideheir
arguments but when they wrote that Native Amersgtaents were held hostage by the
nickname, they were inadvertently discussing Ol&dd¢r as well sincshelives in the
people. The perpetuation of the nickname in otdéeep American Indian
programming is taking the language hostage.

In addition to these arguments, this fraction ef tommittee also pointed to the

fact that there might be repercussions from thehMan Civil Rights Commission if the

nickname remained. CMU'’s position as an educalieaaer, they argued, would be
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undermined by the continued use of the name. ©mglication that this faction had to
address in their argument was the recent indingicalso formal approval of the
nickname by the Saginaw Chippewa Indian Tribe.

On November 7, 1988, the Saginaw Chippewa Ind@irdmal Council voted to not
recommend that CMU change its nickname. It wasanatfficial endorsement of the
nickname but rather a statement that they wereagptesting it be discontinued. Three
members were out of town and absent for the vdtee remaining council members
voted 6-2 to remain unopposed to the nickname. rébalution stated “The Saginaw
Chippewa Indian Tribe of Michigan has no objectitms$he continued use of the
nickname “Chippewas” by Central Michigan Universi§}’ They did, however, request
that the university “review the use of mascotspkqgr signs, which when associated
with the name “Chippewa” would promote a stereatgipiderogator or racist view of
Native Americans, with the need to end such us&8fe The resolution concluded that
the tribe “will cooperate with the University ingmoting proper use of the name
“Chippewa...”*® The two members who voted to oppose the nickrexpeessed that it
was not just CMU community members who misuse tbkename and that “the
nickname makes it difficult for Native Americansitoprove self-esteem and self-image.

It's a very sensitive issu€>® The fraction of the university committee opposethe
y

%47 Tribal Resolution 89-007 Proclamation, Novembet 988, Saginaw Chippewa Indian Tribe of
Michigan, author’s personal collection, Mankato nkiésota.
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nickname acknowledged that some members of thédocamunity did not object to the
nickname but stressed the fact that it was offengiwthers in the region and was
connected to the discourse about American Indiageneral. For the pro-nickname
faction of the committee, the tribe’s decision watkn their favor.

The committee members in support of continuimguse of the “Chippewas” as
the university symbol consisted of thirteen mempiaxduding the representative of the
Saginaw Chippewa Indian Tribe, Arnold Sowmick. ¥laegued that “without continued
use of the “Chippewa” name...we are concerned tleaUthiversity commitment to these
programs would lag as time pass&8."University support, they argued, would only
continue because of the “obligations it has throtighuse of the “Chippewa”
nickname.®>? In their eyes, Oldest Elder’s presence at thearsity would only be
possible if the university was allowed to contiusgngher name in vain and
disrespectingner andher people. “The greatest good,” they argued woulddrged for
the “greatest number of people” by keeping the mécke®®® Their second argument
concerned the fact that people were attached toitk@ame and changing it would
result in anger and consternation. Thirdly, theguad that there might be resentment
towards the Saginaw Chippewa tribal members ilhdmme was dropped. Not only was
Oldest Elder a captive but also changing the nigleaneant a threat against the people.

They maintained the ultimate problem was the ignoeaof Native American

culture and not malicious intent. They argued bedbre the nickname should be

81 Central Michigan University Presidential AdvisdBpmmittee To Examine the Use of the
“Chippewas” as the University Symbol, “Report t@§ident Edward B. Jakubauskas, March 1, 1989, Ibid.
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removed, a “concerted attempt should be made aia¢idn and sensitivity...We feel that
the recommendations of the committee would gorfaliminating most of the abus&?
The committee members, because they lacked aomdaip with Oldest Elder, could not
understand that the nickname by its very natureakasive. They recognized that
preventing misuse of the nickname, as they undedstowould remain a problem but
did not comprehend the hypocrisy in this logic.indshe argument that “nothing is
without risk” they argued that the nickname’s conéince and “proper use” by CMU
might result in improved use by oth&r3. They wrote in their report that the use of the
nickname by CMU was “enlightened” and could “plagraall part in developing an
understanding of Native American peopfe®” Oldest Elder has historically faced the
same philosophies and arguments throughout tinme@ad\ative policies have been
forced on Anishinaabeg peoples. Even those indalglon the border of understanding,
had a difficult time connecting with Oldest Eldéf.only they had meher through the
language beforehand.

The chair of the committee, Delbert Ringquist, siited a personal letter with
the committee’s proposal. He wrote that he “evalhificame to agree tentatively with
the recommendation to continue the use of “Chipgéiaut felt there must be a moral
justification that “anyuse of “Chippewas” mustuly serve to honor the Chippewa

tribe.”®*’ Despite his endorsement to continue the useeofitkname, Ringquist did

%4 bid.
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57 Delbert Ringquist to Edward B. Jakubauskas, Marct989, Diversity Folder 1, CMU
Vertical File, Clarke Historical Library, Centralithigan University, Mt. Pleasant, Michigan.
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argue that dishonorable usage would be a reasglinmimate the nickname. “If that
occurs in any patterned way or if there are mamgeasd, the university should then
reconsider...” he concludéd® The report then went to President Jakubauskas for
review.

On March 16, 1989, President Jakubauskas issutadesnent that the fifteen
recommendations unanimously agreed upon by theagvcommittee would be
implemented. Additionally, the president annountted the nickname would be
retained without the use of the Native Americarfifgamage, the spear point or feather
in the block letter C for three yeds. The president also listed ten conditions for the
continued use of “Chippewas” by CMU. The condifarquired the sanction of the
Saginaw Chippewa Tribal Council, increased mateaald educational programming for
students on Native American cultures and traditigessitivity training for staff of
student media, discontinued use of mascots angioppate music, investigating the
possibility for licensing CMU names and symbolgj] éme formation of a committee to
“monitor implementation of the recommendations emceport annually to the
president.®®® Three committees were created after the presganhouncement.

A Chippewa Education Committee, chaired by Anthtogy Professor Alice
Littlefield, was created and charged with recomnieggrograms and initiatives to

address recruitment, retention, and educationataadh. A second committee, the
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Symbol Advisory Committee, was created to “prevamnise and misuses of ‘Chippewa’
as a symbol of the university and associated dietsvi°®" Chaired by the Vice President
for Student Affairs, James Hill, the Symbol Advig@ommittee met eleven times during
the first year and submitted a written reportthe second year of the trial period, they
met occasionally and gave a verbal report to tesigent but then became inactf¥e.

In the third year of the trial period, the presitEmmmed a third committee, the
Presidential Advisory Committee to Examine the bfthe “Chippewas” as the
University Symbol, with the charge of examining #yenbol’'s use and reporting to “the
President recommendations on the continuance, tisc@ance or modification” of the
symbol®®® The committee met every week beginning on Marchl992 until its final
report on June 8, 1992, just short of four monthisey incorporated and analyzed the
reports from the previous two committees and otimefficial questionnaires, surveys,
and sources of information about programming andianeoverage.

In the final report to the president on June 8 Rhesidential Advisory committee
was divided on the question of whether to retaenrtttkname or not. They, like the
previous Presidential Advisory Committee, presetibedoptions to keep or discontinue
the usage with full arguments supporting each optidheir final report summarized the
findings of the education report and the fact thfare was little commitment to
implementing the recommendations” of that commitféeThe recommendations put

forth by the committee were either ignored or reedilimited action. The one instance
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of success was on two additional curricular recomuiagons to create a Native
American Studies minor and include Ojibwa langueg@erses in the University Program
and Humanities area requirements for BA and BSa=if° It was out of the nickname
trial period and this intense period that OldesteElfound a small space in the university
to connect with students. In the scheme of thknaime controversyer small success

is overshadowed by the continuation of an abusiagionship with the university. The
report on the Symbol Advisory Committee’s progress somewhat more positive.

The committee monitored the removal of the Indiaachprofile, spear, and
feather from many campus locations. By the enth@fsecond year, “tom-tom” beats
and “American Indian” music were eliminated frone MU marching and pep band
performances. The spear and feather were remooedthe set of Herb Deromedi’'s
television football program and “the “Reservatiahfiing hall in Bovee University
Center was renamed® These small measures were positive steps iningesafer
space for Oldest Elder. The committee also reaohétb the surrounding community to
make it safer and more welcoming foar.

They sent letters to local businesses asking flegtdiscontinue the use of the
logos. Despite these letters and personal follpgi-tive establishments, which did
“considerable business with CMU,” still continueduse the symbols. In their oral
report, the committee argued that continued uskeofChippewa” name would require

coordinated efforts to monitor its usage and eduo#ters but, they concluded, “there
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currently is not the institutional commitment to tis.”®” For many individuals, the
three-year review period was full of conflict amahtroversy. Opponents of the
nickname witnessed the continued mockery of OlB&str and those supporting the
nickname saw the incidents as isolated cases.

After the president’s announcement of discontindiveguse of the logos,
establishments such as the bookstore ran advedrmgsithat read “20% off All CMU
Indian Head Mascot Items. One of a kind Historiallectables. END OF ERA®®
The process of removing the logos was slow movamgdme groups. In the fall of
1990, the director of the Multicultural Center, bdaKlymyshyn, reported that “Meijers
is selling sweats with inappropriate CMU logos bnC & O sportswear has someone
dressed up as an Indian out front; The SBX selisesbing with an inappropriate logo on
it.” °®® By December 1990, the Student Activity Center Rode arena were reported to
still display the logo on its flodt’® The other related symbols connected to the
nickname, such as the music used for sporting s\ard the marching band were
abolished but not without some resistance and lingeemnants.

The music was changed but the school fight sonige ‘Highting Chippewa,”
remained. Today, it is more commonly known as@Ml Fight Song. The lyrics,

however, reveal its continued connections to theamiaand nickname: “Chippewa,
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we're proud of that nicknamé&® Another song performed by the Chippewa Marching
Band is “Hail Chippewa!” The lyrics read “We sautou, warriors brave and true 8’
At the time of the changes, the community feeliwgse best expressed by Jack
Saunders, the director of the marching band: “@ldition to the building of excitement
and enthusiasm is somewhat limited...We can’t dahimgs to fire up the team like we
used t0.8”® Many felt that creating space for and respedBidest Elder somehow
detracted from their ability to have fun. Durifgetfall of 1990, an incident with student
band members represented and manifested the coartemckname committee
members had expressed.

On November 10, a group of student band membessdeti a CMU football
game in Athens, Ohit’* The students wore mock feathers, headdressesyamghint.
Vice President for Student Affairs and chairmanhef Symbol Advisory committee
witnessed the students dress and actions at the.gdwas as close as 10 feet from the
students as they went through what appeared te benar ritual,” Hill said®” In his
mind, “It left the impression their actions weremmoelated to the old custom of war

876

dances.””” When Hill returned to campus, he wrote a letbelPtovost Robert Fanke.

71 Nancy Salla, “Blood-pumping’ Music: School Figibng Remains the Same Despite
Chippewa Logo ControversyCentral Michigan Life October 20, 1989.
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“Persons with Marching Chip jackets were decoratectheap imitations of Indian
headdresses and the use of cosmetic makeup totreflealled war paint was evident,”
he wrote. “Their mockery of a war dance aroundgbal post in sight of thousands
should have been embarrassing to them; it certaial/to me,” he concludéd’
Edward Kvet, the Music Department Chair, suspersde@nteen CMU students
from the marching band for their participationta game. Kvet recognized that the
situation was inexcusable: “This is something tiegipens all the time and it just can’t

be tolerated ®’®

WhenCentral Michigan Lifeanonymously interviewed some of the
band students involved, they claimed, “their maiemtion was to show school
spirit...No one took anything really serious. Evergdhought it was a joke, even though
they were asked not to do it a couple times dutfiegpast couple seasorf$®” From the
students’ point of view, they “were participatinga traditional march they do after every
game. The tradition involves walking around a &ed then singing CMU's fight
song.®® Central Michigan Lifepublished a photograph of the students wearindgatke
headdress and war paint and ran several letténe teditors as the situation unfolded.
For individuals with relationships with Oldest Etdthe mockery oher by students once
again, despite increased educational efforts, feocoed the need to do away with the

nickname. Those without a relationship whigr saw the punishment and reaction as

unjust and placed the blame back on the univefsitypot sufficiently educating people.

677 Jilliam Bogater, “Band Members Back in Ranks: 0f@7 Punished Students Reinstated to
Marching Chips, Central Michigan Life November 26, 1990.

678 Bogater, “17 Suspended from Band After Indian Mesgde.”
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They ignored the fact that the band members hadoadiedged they had been told not to
engage in such behavior.

Sharon Stevenson, a parent of one of the invatedents and an Assistant
Professor of Music at CMU, became a representatitiee media for the students
involved. After the students were banned fromitaed, they attempted to obtain a
restraining order from Isabella Country Circuit @aludge Paul F. O’Connell to allow
them back in but their request was denied. Byrmbeen suspended, the students had
lost the opportunity to travel with the rest of theind to the California Raisin Bowl in
Fresno, CA. The students then “filed suit aga@®tU, the Board of Trustees, President
Edward B. Jakubauskas, Kvet and Hfff* On November 21, ten of the seventeen
originally suspended students were reinstated fwltlprivileges as before. At a formal
hearing, Kvet decided that there was not enougteene to keep the students
suspended® While Hill's support of Oldest Elder in an attentp follow through with
university policy was admirable, the universityaked under the potential threat of a
lawsuit. Their dedication to Oldest Elder was tedi After the event the responsible
students wrote a letter addressing their actions:

The headdress and face paint were not meant tfdresive. Regrettably, this

decision was made in poor judgment. Those studeso intention of

degrading or offending Native Americans...The atiwes word to show school
spirit, and none of those present felt their actismould have lasting
repercussions of this magnitude. Negative attguate formed by ignorance; we

intend to change them first-hand. We realize thatactions were intolerable and
we are truly sorry®?

881 Bogater, “Band Members Back in Ranks.”
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Stevenson also wrote a letterGentral Michigan Lifeon the issue. She
emphasized the fact that the students went asithdils and that the face paint was
“typical of the type worn by fans at many collegel grofessional sporting events...the
headdresses were not sacred Chippewa headgeahdayt bands bought at Toys’ R Us.
They are the most unfortunate part of the wholaiaénd were in poor tasté®* She
also argued that “we cannot condemn the young pégpice people insist on making
money on other’s sacred symbols and “since ourassities insist on using the names of
various Native American peoples to aggrandize thwin sports teams®

The university administrators made an effort tocade the involved band
members on Anishinaabe culture after the inciddimey participated in a “traditional
feast” held by the Saginaw Chippewa Tribe for at@fdfrom their Niibing program. The
children had grown the vegetables used in the Baa$thelped prepare the food. One
wonders how Oldest Elder felt with the studentsrating a feast meant for the little ones
and turning a good celebratory momenhef relationship with the young ones into an
educational lesson for those who insisted on magher and reducing Anishinaabeg
culture to a stereotype. Perhabg in her resilient and wise way, hoped that theghmi
start to understaniger because of the event.

The band students’ actions were one instance diptfeiexamples where
students, staff, faculty, and CMU community memimenstinued to dishonor Oldest

Elder. A Native CMU student, Yvonne Moore, t@éntral Michigan Lifé‘lt is not right

%4 Sharon Stevenson, Letter to the Editor “Band MemiBeing Used as ScapegoatSgntral
Michigan Life,November 26, 1990.
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to have a wife of an assistant coach to make waops during a game. That is
wrong.”®® Other instances of students and fans actingsiresipectful manners were
noted by the administration. Some students coatirta do tomahawk chops and resisted
accepting the changing standards of acceptablevlmeha
Throughout the three-year trial period, individuaihel groups submitted letters to
the editor ofCentral Michigan Lifeon the nickname issue. Multiple letters convetysd
idea that the loss of the mascot had somehow ithjnoe-Native students and their
school spirit. Those who supported the nicknamewelivious to the damage done to
Oldest Elder. They had no awareness or understgrmdiAmerican Indian peoples, their
culture, past and spirituality or perhaps did bdtribt care. In November 1991, John
Bieretto, a CMU Junior, wrote a letter entitled ‘iQRride Drained, Spirit Broken.” He
wrote that he was proud to attend CMU until the enpaisontroversy, not because he
became aware of its negative impact but becausadhe
witnessed the administration change our symboliand’ then the band member
controversy, now the “infamous “chop”. (sic) Througll of these changes and
problems, the administration wonders where haspiné gone...now, after all
the controversy, because of all the changes, thiobee administration have
drained our pride and broken our spirit. We nakmcan openly support our
team without facing the label of “degrader of IndfaWe are told we are
misrepresenting the Indian and insulting them with childish actions. | submit
this. We are trying to show the Indian people thattake great pride in their
being our mascot and we are not trying to portheyrt as savages or violent
people. We only wish to portray them as a peogie deserve to have a team

named after them because of their undying spidttaeir infinite pride in their
heritage®®’

%8¢ poniatowski, “Incident Follows Nearly 2 YearsTafing to End Negative Images.”

%87 John Biretto, Letter to Editor “Our Pride is Draih Spirit Broken, Central Michigan Life
November 11, 1991.
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Students argued that the controversy was sillywerldown. They complained
that it was hypocritical to punish the band studeviten the logo was still on the
scoreboard and basketball court at the univef&ftyfwo senior students and football
players, Joe Connolly and Chris Thompson, calleduthiversity’s decision to punish the
“football team’s most loyal fans...pathetit®® “OK,” they wrote, “so they were yelling,
screaming and having fun, but isn’t that what atbeg college football games is all
about?...As members of the football team, we gyegipreciate the faithful and genuine
support the CMU band has given 38" These two men were more focused on the fact
that the dreams of the band members were desthpy#dtkeir punishment than the
damage that such activities have on American Indeoples and Oldest Elder. In 1992,
Basketball Junior Dennis Kann argued that if thekmame were changed, “you wouldn’t
have the same drive” to play during the gartteMocking and degrading Oldest Elder
was what gave him his drive to win.

Multiple letters concerned the band student indidéany argued that Hill had
misunderstood the ceremony he had witnessed. sliwba war dance, they claimed. It

was a tree ceremony and “one of the oldest existaditions in CMU’s marching band,”

%% Deanna Hayes, Laura Porter, and Cathy Richardster to Editor Central Michigan Life,
December 5, 1990.

%9 joe Connolly and Chris Thompson, Letter to Edi@emtral Michigan Life November 14,
1990.
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a student argueti? In a very sarcastic and disrespectful letter esszd to Hill, Mary
Clark wrote

After every home game (or away__ if there are mespegsent) the marching

band circles a tree and sings the fight song ifwive the alma mater if we lose.

The band even has its own tree with a plaque desgrthe ceremony outside

Rose...The ceremony has nothing to do with Indidhkas to do with the

marching band®®
These letters completely ignored the possibiligt the “ceremony” might have
originated or been connected to the mascot and/&Atinerican imagery so long
embedded in CMU Marching Band culture. A CMU alutnand member even wrote to
the newspaper claiming that the university hadngid student’s rights to wear what
they want® While some students and members of the academnimeinity voiced
opposition to punishing the students, others esagslismay at the incident and its
evidence of the continued disrespect caused byithk@ame.

Immediately following the inciden€entral Michigan Lifequoted members of
AISO, American Indian Student Organization aboetstudents’ actions. Julie Allen
was quoted saying “l was shocked to see thoserstside the front page. It was a slap in

the face for all Native American§® Yvonne Moore explained, “It's obvious that there

is a problem on campus, especially in sports, lambcheerleading® Faculty

92 Mary Clark, Letter to Editor “Officials Should Géte Facts Before Reacting;entral
Michigan Life,November 26, 1990.

593 |bid.

94 Douglas Storbeck, Letter to Editor “Official Nownare of Band’s Traditions Central
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%9 Julie Allen, “American Indian Student Organizat@omment,’Central Michigan Life
November 14, 1990.

%% yvonne Moore, “American Indian Student Organizat®omment,"Central Michigan Life,
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members also voiced their reactions to the evéfitliam Reader, an Associate
Professor of Religion, wrote an open letter to@amtral Michigan Lifeeditor and
president of the university expressing that he was

appalled to see the picture printed on the frogepaf CM Life (Monday, Nov.
12, 1990) apparently without any embarrassment...agaé has been
misappropriated in the dubious service of boostefee CMU football. Worse,
the picture reinforces the denigrating racial signee of the aggressive, warlike
Indian, which CMU HAD CLAIMED TO OPPOSE DESPITE ITS
UNWILLINGNESS TO RELINQUISH THE NAME CHIPPEWAS FOR'S
ATHLETIC TEAMS.®’

Other letters requested that the nickname be rethofesten Brauker, a Mount Pleasant
Junior wrote to the editor saying

You have displayed great ignorance in your stamceetaining the name of the
tribe of people, a group of living human beingsaamascot for this school. This
is humiliating. This is degrading....Please do rmitmue to insult my family in
this way. Please stop insulting the Ojibwe natidiour justification for retaining
this “nick name” are weak and hollow...Do not patzenindian peoplé®®

Another letter by Mary Knust, presumably Americadian, made a personal plea for
change.

| don’t want to be anyone’s mascot. It's not amdwoor ever will be an honor to
be a mascot for any teani.don’t go around doing the tomahawk chop or wear
some fake Indian headdress with make-up on my fAdlehat has a meaning
when you go to a pow-wow and see the Indian damveinsthe feathers, make-
up, etc. It's sacred. Tell me, what is so sagvedn CMU students bounce
around and try to dance and look like Native Amam&$°°

In a section titled OUR VIEWCentral Michigan Lifeas a university publication,
revealed the opinions of their editors. They redped that the actions of the band

members were wrong but argued the university hae goo far by suspending them.

897 william Reader, Letter to Editor “Open Letter teeBident Edward B. JakubauskaSgntral
Michigan Life November 14, 1990.

%9 Austen Brauker, Letter to EditoEentral Michigan Life November 4, 1991.

%99 Mary Kunst, Letter to Editor “Chippewa CultureSacred, Proud,Central Michigan Life
November 25, 1991.
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They shifted the focus of the conversation to #uok lof education the students had
received as to why their actions were inappropriélde football game in Athens,” they
suggested, “was just an example of the typesaxd@mts that happen at CMU every
day—but go unnoticed because they are not in thégsieyes.”®® Removing the logo,
they argued, would just prove that the universtfull of insensitive people and is
“unable to culturally educate its community™ Instead of seeing the incident as proof
that the nickname needs to be removed, they sweghy&sftficials should view Saturday’s
incident as a bump in the road to cultural senggtinot as a reason to punish students
who used bad judgment® Another editorial suggested all band members Ishattend
training and that educational programs should leel irsstead of punishments. Ironically,
Central Michigan Lifewas one student organization that had historidsdlgn a site of
cultural insensitivity to ethnic and cultural graupn campus including American Indian
people.

On March 16, 1988Central Michigan Lifepublished an article titled “Tourterer:
CMU's Kinkade Loves Inflicting Pain.” Author Tod8chulz reported on a recent
wrestling match and wrote “If Chippewa wrestler Iléam Kinkade, could have been a
real-life Indian, he would have taken great pleasarcollecting enemy scalps...and then
drinking the blood.”® He went on to explain, “Like any great warrioinkade uses his

ferociousness and persistence to wear an oppooemt and then closes in for the

"0«0ur View Heavy Handed: Officials Should Use Edtion as Means of Erasing Stereotypes,
Not Punishment,”€MLife Editors?) Central Michigan Life November 14, 1990.
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March 16, 1988.

263



kill.” "°* To play on a quote by Kinkade being lucky, heeehtis article by asking *
Maybe Sitting Bull got “lucky” at the Little Big Hm too, right?*%°

This article appeared just a few weeks aftentral Michigan Lifehad issued an
editorial apology for not editing racially slantedormation. Multiple letters to the
editor appeared i@entral Michigan Lifen response to the wrestling article and many of
them connected this occurrence to the presendeedbyjo, symbols and nickname used
by the university. Martha Lodgson, an Associatféasor of Political Science wrote
“The “real life” Indians | know are not blood-thigssavages who enjoy torturing
others...the use of the “savage indian” metaphonig encouraged by the official
adoption of nicknames of sports teams such as ¢asks, Warriors and, in this case,
Chippewas. Isn't it time we changed the narff&. Affirmative Action Officer Marshall
Rose wrote “It is mind-boggling that any sensitagdtors would not have been outraged
by the pejorative and demeaning references to Axaerindians” and “egregious racist
language.”” The language, he argued, promotes “the offerisiage of the wild savage
Indian that “real-life Indians” have rightfully cdemned.*®® Just a few pages over from
the article in questiorCentral Michigan Lifealso published an article on the noted
Cherokee Principle Chief Wilma Mankiller who vigitthe campus. Rose asserted that

they obviously did not attend the event and “theg dittle consideration to how it

04 1bid.
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impacts local Native Americans, CMU’s Indian studeaind faculty and staff® The
fundamental issue in the article, according to Ress “CMU’s appropriation of the
“Chippewas” as a nickname and mascot...Until we asfdtieis issue, as other have, the
CMU community should be prepared to read edit@edlogies in CM LIFE."° For
Doris Meyer, a Mt. Pleasant Graduate StudentWds infuriating to read it. The lasting
feeling is one of sadness that there is so littéenstanding**

Despite the requirement by President Jakubauskasudent media to have
sensitivity trainingCentral Michigan Lifecontinued to fall far from standards of equality
and understanding towards Native American peopleissues. At the end of the trial
period but before the final decision was made leyuthiversity presidenCentral
Michigan Liferan a multiple page special section titled “Qumstf Respect” on April
20, 1992. Across several pages, the articles exaihow Florida State, Miami
University, and Eastern Michigan University handilee controversies over the
American Indian names, monikers, mascots, and laged at their institutions. The
articles emphasized, “close ties” between schaadsladian communities to “foster
respect and education.There was no representation of opposition. Tdwe@age of
Eastern Michigan’s end to using the Hurons as dsiker emphasized tensions running
high and the continued support for the moniker desyficial policy changes.David

Trout Staddon, Special Assistant to the Dean oékokéd Learning, responded to the
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article and wrote that they were “one-sided and-dinensional.**? One of the articles,
he pointed out, “characterized advocates of chasgeaalcontents who are against “apple
pie and even motherhood’...The whole special sedtidmased and inflammatory,
especially while the logo issue is currently beiteijberated at CMU™® Their lack of
equal representation to the arguments was one 0y mays the media influenced some
of the discussions surrounding the nickname coetsywand Native American subjects

in general. The newspaper restricted printed sagpoOldest Elder. It emphasized
examples of how other universities had disrespesteldcommodified other Oldest

Elders of different Native languages.

As the end of the trial period neared, voicesuport and opposition continued
to be expressed. Professor Alice Littlefield cf #nthropology Department and chair of
the Education Committee on the nickname wrot€eatral Michigan Lifeon the issue.
She pointed out that stereotypical depictions r@dren prevented during the trial
period and that Vice President Hill had been attdakith verbal abuse and threatened
with lawsuits for trying to enforce “proper” usetbie nickname and prevent insulting
behaviors. “Students,” she wrote, “continue ®tify negative portrayals of native
people by saying that they were just having furthat they don't think its negative even
if Indians say it is, or that Team Spirit (the gafdootball) made them do it, or that CMU

and other schools have been doing this for so tbagit must be OK, or that this issue is

"2 David Trout Staddon, Letter to Editor “Special 8@t Examining Mascot Issue One-Sided,”
Central Michigan Life April 27, 1992.
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trivial compared to (fill in your favorite cause}** It is time, she concluded, that a new
committee was formed and the university pick a nekname before the centennial
year.

In addition to the debates and voices of suppodpmosition surrounding the
nickname, a change in university leadership alsnwed towards the end of the trial
period. President Jakubauskas left the univessityLeonard E. Plachta served as the
interim president. In January 1992, the Affirmati&ction Council drafted a resolution
urging Plachta to take final action on the nicknaand the Academic Senate voted 50-1
to adopt their resolutioft> Plachta formed a final Presidential CommitteExamine
the Use of the “Chippewas” as the University SymtooFebruary 26, 1992 and received
their final report on June 8, 1992,

In their final report, the nineteen-member comeaitlike 1989 committee,
offered two opinions on what to do with the nickref{ The nickname supporters
began their report by outlining their key undergiags of the issue. They emphasized
that “A University nickname does not need to béexéd in symbols and pictures in
order for fans to have something to rally arounad #ghat the controversy had been

wrongly shaped as a “mascot issti€."They claimed it was not a mascot issue and it

"4 Alice Littlefield, Letter to Editor “New Name Need for CMU Teams, Central Michigan
Life, November 11, 1991.

"5 Rochelle Reneker, “Final Nickname Decision in $igBentral Michigan Life April 20, 1992.
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was misleading to refer to it as such. While tbemittee did agree that terms such as
“Braves” and “Redskins” were negative, they argthed “there is nothing inherently
racist or demeaning in using the name of an ettpr@ap...racial and stereotypical issues
arise only in the way in which ethnic names araluséhe use of Native American
nicknames is a neutral matter until some actiortas the use of those names takes
place.”*® They dismissed the incident where fifty CMU staigehad performed the
“tomahawk chop” at a nationally televised footldime and emphasized tloaly fifty
students performed the action out of the 50,000attended home games across the
semester. Because “there was no efforts to ed@teé majority students about Native
American culture” in the past, according to the oattee, they found the new
educational efforts a “great success” and emphdsiEeducational materials and
opportunities’?°

They also stressed the fifty-year relationship tha nickname had with the
university and its importance and “special meanitoghembers of the academic
community. “It only retained the Chippewa nameaisingle effort to retain some
measure of the University’s traditions while nofeoiding most Native Americans,” they
wrote.”?* They stressed the importance of retaining “ asue=aof faith” with those
whom desired the nickname. The most “persistatitsmwere largely non-Native

Americans on the campus” during the trial periodoading to their report?? They did
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not understand that people regardless of raceharagty, can form a relationship with
Oldest Elder as they seek a respectful and reapretationship.

The pro-nickname committee members argued thatitk@ame could “help
extinguish pre-existing stereotypes in people” badused with honor and respeét™
Like the early supporters in 1989, they too lackedlationship with Oldest Elder and
failed to realize that the nickname was inheredi$yespectful and directly associated
with stereotypical understandings of American IndiaThe incidents where people
acted dishonorably and were disrespectful or erdyageacist behavior were “isolated”
incidents and “hardly proof of failure,” they argli&*

To illustrate their point they offered the factttl&dMU classrooms did not require
a one hundred percent for a passing grade anddhetee incidents did not prove a
failure of the test period. By their analogy, heee as long as students behaved fifty-
percent of the time without racist and disrespeédé@havior, the experiment would still
be a success. By keeping the name, they arguaeksénted “the University community
with opportunities to develop understanding of Ma#\merican culture, to develop
better relationships with the Native American comityy and to create positive national
exposure on occasion for the Chippewa naffie To change the nickname, they argued
would “lead to far more abuses here of Native Agmriimages® Their interest in

developing a better understanding of American Imghi@ople involved taking Oldest
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Elder hostage, threatenihgr if shedid not cooperate, and claiming tlmetr coerced
cooperation was proof of an exemplary “specialtrefeship.”

Another consequence of the nickname being drop=mhrding to nickname
supporters, was the possible dissolution of the¢s reason why CMU should be
involved with Native Americans any more than inish other minority groups™’ Only
under the incentive of keeping the nickname, tle@goned, would the university be
interested in forming a relationship with Oldesti€tl even superficially. While Native
American opinions and considerations “should besm@red,” they concluded that “the
decision regarding the nickname at CMU should sgetarely on CMU’s shoulders and
that the division the nickname creates amongstvaimerican people is “the most
disturbing” aspect of the controver§y. The committee concluded their discussion of
relevant issues with the point that if the univigreommunity was unable to use the
name with dignity, it should be dropped. Howevsolated examples of misuse were
not, in their estimation, sufficient proof thashould not continue.

Their final recommendations were to keep the “@hiypas” nickname under
certain conditions and to work with Native Americatists to create a symbol
appropriate for the university. The universitygylrecommended, should work with the
Saginaw Chippewa Indian tribe to create educatipradrams “of educational assistance
to Native Americans” that “utilize existing expeeiof CMU personnel” and would be

financed by the universiti?> While the committee found that educational effdvad
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been promising, they called for a re-evaluatiofitsfexisting on-campus educational
efforts to sensitize its students, faculty andfs&id emphasized the fact that “the
greatest failure of CMU during the trial period noancluding was its failure to follow

730 A commitment from the

through on suggestions of its own educational catemi
administration, the argued, must be made and tB8 d&port and recommendations
should remain in effect.

The proposal to adopt an alternative nicknameess$ed the same or similar
issues as the committee for its retention but wstded them differently. They identified
ten facts to consider including the fact that Na#mericans are “singled out as the only
racial or ethnic group to persistently be usedthletic nicknames?* Positive and
negative stereotypes, they noted, are damaginghaniitst nickname review committee
had unanimously agreed upon this fact. The comestestablished to monitor the
nickname and recommended educational efforts lepbrted the trial period as being
unsuccessful due to a lack of institutional comneitin financial support, and effort.
Unlike the pro-nickname’s committee’s argumentsstharguing to adopt a new
nickname argued that CMU already offered educalipragrams on various ethnic and
racial groups without using them as nicknames hat“educational programs for and
about Native Americans will continue regardlessvbit CMU’s nickname is™? They

addressed several areas of concern in their pasfitime report including how the

nickname perpetuates the stereotyping of Native iHgaes.
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They referenced the Civil Rights Commission reporThe Use of Nicknames,
Logos and Mascots Depicting Native American PeopMichigan Educational
Institutionsand the 1989 report by the first Advisory Comnaiterhich had
acknowledged the impact of positive and negatigeestypes. They quoted the report
saying “Even positive stereotyping of Native Amane as ‘brave’, ‘wise’, etc., places
unneeded expectations on modern Native Americaplegd™®® Whether or not Native
Americans held a consensus on the nickname idse argued, many Native
Americans, including members of the American Indtandent Organization on campus
and the Saginaw Chippewa Indian Tribe, were offdrated had been hurt by its
continued presence. The nickname challenged tbsilplity and survival of Oldest
Elder on the campus. In a second section of thpwort, they evaluated the trial period of
the nickname by examining the ten conditions fectintinued usage created by
President Jakubauskas in 1989.

The first condition, that the Saginaw Chippewdian Tribe should sanction
usage of the nickname, was not achieved by 199®%edk after the tribal council’s
decision not to oppose the nickname, they sertex lecknowledging that there was not
consensus on the usage of the nickname. In thairam, the trial period offered an
opportunity for the tribe and university to forgevarking relationship. The conditions
concerning educational materials were minimally.met

Minimal support was given for educational programajerials were developed
and distributed but most students remained unawfateem and sensitivity training for

student media appeared to have a limited impabe proposal stressed that if CMU
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could not use or control the use of the nicknanmenduhe trial period “a time when we
are all on our best behavior—we believe the pol#tsiloif ever doing so is very
unlikely.””®* They also countered the idea that the nicknameatds people. “If we
want to educate our students about Native Amerjtamsy wrote, “then we should use
our libraries, courses and program¥."By keeping the nickname, CMU was failing as
an educational leader and perpetuating inapprepstareotypes. After addressing the
need to listen to those from the Native Americameownity who had voiced their
opposition, those who pay the price for keepingrtickname, the fact that the current
situation was unworkable and that the time for ¢geawas at hand, the faction of the
committee recommended that a new nickname be atloptiein the 1992-1993 year and
be fully implemented by fall 1993. Together, tloenmittee submitted their
recommendations to President Plachta and waitekigaesponse.

In the middle of November 1992, President Plapindégented his
recommendations to the University Board of TrusteHse majority of the nickname
committee had recommended eliminating the Chippeavae, he informed his audience.
“I realize that with either recommendation—to keepeplace the Chippewa name — |
will please some and disappoint others,” he §&idMy goal today is to bring this issue
to conclusion, begin putting it behind us, andaj®eiut our business...My

recommendation: Keep the Chippewa narié.President Plachta then proceed to
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reiterate the points put forth by the faction af trdvisory committee in their report: a
baptismal understanding of the word Chippewa, thphasis on how the word is used,
the fact that the name is not a mascot, and ti@therished by alumni and friends.
With his recommendation, President Plachta alsohasiped the need to work closely
with the local Native American community and tha¢ tUniversity had fallen short in the
past. Educational assistance, services to Natimer&ans, educational efforts to
“sensitize its students, faculty and staff to Natimerican traditions and culture,”
efforts to “regularly display exhibits relating ative American culture and sponsor
other related cultural programs all require improeat” he said>® A new symbol
needed to be developed with Native American aréiststhe university needed to
broaden its use of the name to something moredtidetic teams. “Perhaps,” he
suggested, “applying the Chippewa name to a carfauility.” "*°
Following Plachta’s presentation, the five Boardraistees members

unanimously voted to retain the nickname. Thresrdoembers were absent from the
meeting and did not voté® It was in this context of the “Chippewas” nicknauwtebates,
struggles, trials, and contestation that the edwralt programming, including the Ojibwe
language courses, developed, and was recognizkd ahiversity. Out of this context,
Oldest Elder worketier way onto CMU’s campus with the help of advocates allies.

The number oher supporters was and is, to this day, sm3leis there nonetheless and

individuals are always working to form connectiavith her and community members.
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CHAPTER 7
AABIDANKIIWAG: CENTRAL MICHIGAN UNIVERSITY

Despite nickname supporters’ claims that it wasiilskname that encouraged
educational programming, it already existed onctmpus prior to 1989. Native
American student organizations such as The Re&nsdcat CMU and the American
Indian Movement sponsored meetings and participatediversity events. Ulana
Klymyshyn was “appointed as CMU's first MulticulalrProgramming Director on
September 8, 1987” and the idea of a Multicultéhadgraming Advisory Council was
suggested then as wélf: The goal of the Multicultural Programing Centeasito
“develop programs, activities, and events that wdlease this campus community’s
awareness of and sensitivity to cultural diversifi?. Guest speakers such as Dennis
Banks and Cherokee Principle Chief Wilma Mankilkare invited to campus and
sponsored by the University Program Board, the Biepnt of Sociology, Anthropology
and Social Work, the Multicultural Programing Centae King/Chavez/Parks Program
and others. Media events such as the play Hiavattlaa showing dBilly Jackwere
brought to campus.

In the second half of the 1980s and before thenaigle became a central
controversy on the university’s radar, Ojibwe cisswere offered at the university.
They were not offered because of the nicknamerdiber because allies and American

Indian people had a desire to connect teachers®dast Elder so that they could bring

41 Letter to Francis Molson from unknown author, ®e030, 1987, Box 6, CMU Academic
Senate Organizational Records, 1978-2005, Clarktoki¢al Library, Central Michigan University, Mt.
Pleasant, Michigan.
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her back to Anishinaabeg communities. Oldest Eldested before the nickname and
continues to exist despite her harassmé&fieovercomes the challenges and conflict the
nickname presents througler relationships with individual advocates, alliesgdaew
language learners.

In 1985, Howard Webkamigad, originally from Manilio Island, Ontario, joined
Central Michigan University as a visiting instructdAs part of a state supported
program, the Martin Luther King Jr./Caesar Chavesd&Parks Initiative, Webkamigad
was awarded the King Chavez Parks visiting profeappointment and worked in
Teacher Education and Professional Developrffénthe state legislature appropriated
$20,680 of funds and the university matched thewrdter to bring him to campu$? In
the spring of 1987, Webkamigad taught an ELE/SE8A5€ourse as an
Anishinaabemowin workshop on the foundations of&hishinaabe languagé>
Together with department member Barbara Kirk, Wetigad directed an Ojibwe
Bilingual Bicultural Teacher Training Program. YHarought Oldest Elder officially to
campus and made a spacelferto form and build relationships with others.

They funded the program through a Title VII grantthe Office of Bilingual
Education and Minority Language Affaif$ In January 1987, the program had

approximately twenty students enrolled and expeienthe languag&’ For Barbara

43 Chris Murray, “State Program Doctoral Studentde#hip Package Central Michigan Life
October 16, 1987.
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4® Maureen Camling, “Program Teaches Ojibwe Langtia@entral Michigan Life January 15,
1987.
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Kirk, the purpose of the program was “to educatepial teachers in the history, culture
and language of the Ojibwe people so they canthelgducational achievements of
these people™® Within this process, students also learned thegtiomal nature of
Anishinaabemowin, culture, and history for Anistaha peoples. In addition to the
courses, Kirk was also involved in American Indyauth programming that built
bridges between communities and the universitythénsummer of 1987, Kirk directed
an Ojibwe Oral Traditions Workshop at Central Mgdm University with the help of
Alice Littlefield, Joan Memering, Howard Webkamigatlilma Henry, and Gordon
Henry, the Education Director at the Saginaw Chigp@&ribal Center.

The workshop was a Martin Luther King/Rosa Par&iege Day Program for the
youth of the Saginaw Chippewa Indian Tribe. Stasiétom seventh through eleventh
grade participated in the six-day resident expegenrhey conducted interviews with
people about Native American language, culture,hasitry and began exploring their
college opportunities. Part of the goal for thekstop was for students to familiarize
themselves with college opportunities and be abkee themselves earning a college
education. It also helped demonstrate that OBker could exist at the university
despite the long conflicted history between Aniglaipeg culture and higher educational
institutions.

At the end of the program, the students wrote catlas on their experiences and

interviews and published them together in a boakled Anishinabe (The People)

Speak.They also held a banquet to celebrate the ovexakrience with their family
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members. American Indian leaders and allies leddlefforts and programs on campus
and in the larger local community to foster conime and in so doing foster
relationships with Oldest Elder. In 1988, anot@gbwe workshop occurred at CMU
emphasizing language and culture through demoiwstsaand crafté’® These faculty
and students forged and developed space for aatibreships with Oldest Elder before
the 1989 mascot controversy ever took center stageople’s minds.

Over the course of the fall 1987 and spring 1988esters, individuals worked to
create a Bilingual/Bicultural Education minor inildye and to officially create specific
Ojibwe language courses at the university. Aféstisions in November and December
of 1987, a minor in Bilingual Bicultural Educati@jibwe minor was created. With a
collection of multidisciplinary courses, the goélklee minor was to “prepare the student
to teach children of Ojibwe heritag€® To complete the program, a student had to
“‘demonstrate by examination of Ojibwe language aral written competencies at the
minimal level of a college minor’>

When the minor was first included in the 1988 BtileOjibwe language courses
were not part of the required courses. Howeverrsed other courses existed at that time
that addressed American Indian subjects: ANT 36Bt€mporary Native Americans,
ANT 320 Indians of North America, ENG 328 Literagwof North American Indians,

HST 323 Indians of North America. They also sudeekin adding ELE/SED 516

"9 “Minority Workshops Offer Experience,” (author urdwn)Central Michigan Life June 6,
1988.

"®Teacher Preparation Council, Meeting Minutes, Dewer 17, 1987, Box 6, CMU Academic
Senate Organizational Records, 1978-2005, Clarktoki¢al Library, Central Michigan University, Mt.
Pleasant, Michigan.
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Teaching Native American History and Culture tacteatudents “Native American
History from a Native American perspective” andlisat they could learn “Methods of
integrating Native American information into classm instruction.”? While not listed
as part of the minor, the Ojibwe language coursgexist in the bulletin. They were
originally listed as 300 and 400 level coursesveerte later changed to 100/200 levels.
Eventually, they formed a critical element of thman's courses.
The Anishinaabemowin course offerings begah wito sections of Elementary

Ojibwe focused on “basic language skills” and tmgrbduction of the culture of the
Ojibwe people.™® The first of two Intermediate Ojibwe sectionsdeed on reviewing
Ojibwe grammar and continued development of oraigliage skills and understanding
of Ojibwe culture. The second section was “dedilgioe those who wish to continue the
study of the Ojibwe language” with an emphasistenwritten language’® Howard
Webkamigad taught ELE/SED 508 Education Workshapthe language, courses
focused on Ojibwe language translation and teacNeigze American history from 1986
until the fall semester of 1990.

In the summers, he taught special topics coursteitanguage. In the summer
of 1988, Webkamigad taught a six credit hour cotn@® June 27 till July 29. This
Ojibwe Language Institute was intended “for Ojibleguage students to give them an

opportunity to increase their knowledge of the @gldlanguage” by having “the

2 Central Michigan Undergraduate Curriculum Comreittéleeting Minutes, December 16,
1987, Box 6, CMU Academic Senate OrganizationaldRis; 1978-2005, Clarke Historical Library,
Central Michigan University, Mt. Pleasant, Michigan

53 Central Michigan University]1988-89 BulletifMt. Pleasant: Central Michigan University,
1988), 215.
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opportunity to use the language and hear it orilg basis.”>> In the summer of 1989,
he offered a special topics course on Advancedw@jifor students to improve their
reading, writing, and comprehension skills in OjgowDespite the efforts of Kirk and
Webkamigad and the development of these coursemanals, their efforts were not
guaranteed support at the university. The contimuesence of Oldest Elder was
uncertain and tenuous without committed funding iasttutional support.

During the 1989-1990 academic year, the initiahgthat had funded the Ojibwe
language efforts at CMU expired and the languagesas became financially threatened.
The smaller enrollment number was an obstacle immgginstitutional support. In the
spring of 1990, Webkamigad had five students ddfigienrolled in his language class,
which combined beginning and intermediate Ojibwlenhts. The American Indian
Student Organization, which had been reformed ompcs in 1988, began pressuring the
administration to keep the courses.

Julie Allen, an AISO student member, was quoteal@entral Michigan Life
article stating: “AlSO has drafted a letter seVstmgestions and alternatives to
eliminating the Ojibwe courses. Incorporation itlie department of foreign languages,
literatures and cultures could make the class ractessible to students and useable as
University Program credit’®® Students were concerned that Oldest Elder wabeing

incorporated into the university structure. Shsmauggested turning the

Bilingual/Bicultural Education minor into an Ameaic Indian studies minor so that more

> Central Michigan UniversityCourse Schedul@Mt. Pleasant: Central Michigan University,
1988).

e Kristine L. Renaud, “CMU May Cancel Fall OjibweaSkes if Interest is Too LowCentral
Michigan Life February 14, 1990.
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students would take the course might help. Pertihpg wondered, if the minor could
be more readily accessible to students, OldestrEldeld be able to reach more people
and remain a permanent part of the campus.

As with everything else in a relational world, ikeue of the Anishinaabemowin
classes and the general relationship between tliersity and American Indian people
were related in the eyes of American Indian peoplee American Indian students saw
the threat of the Ojibwe classes as connecteckttaittkname and mascot issue. “We
feel,” they said, “that by even considering eliming the courses, CMU is not keeping
up its end of the bargaid> Loss of the courses and the mascot were bothecteah to
Oldest Elder andier relationship with community members and lack o¢lationship
with the university.

Yvonne Moore, another AISO member and member oMukicultural Advisory
Council, wrote tacCentral Michigan Lifeon the importance of keeping the classes. To
communicate her point, she invoked the relationbeigveen the University and the
“Chippewa” people. “The land the University ocoegowas a gift from the Ojibwe
people for education,” she explain®8. The fact that the program might disappear to
lacking funds was, in her opinion, “a sad refleatan the University’'s commitment to
cultural awareness” and “indicates an atmospheredibes not welcome American
Indians.”™® She countered the issue of low enrollments bgtpwj out that “Small

numbers do not show a lack of interest; rather thdicate there are so few of us to learn

" bid.

8 yvonne Moore, Letter to Editor “CMU Should Keepildye Program Alive,'Central
Michigan Life April 16, 1990.
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the language and teach the next generafithUltimately, she contextualized the course
and its survival in terms of CMU'’s relationship wimerican Indian people inseparable
from the use of the Chippewa nickname:
CMU, the only University in the state with a resas a part of its community,
can either be a leader and support American Indiaribey seek to regain
portions of their culture, or it can pass this appoity and make a statement that
CMU does not want AMERICAN Indians and other cudihere...Let me
remind you that this University has a responsipiiit keep the Ojibwe language
program and create an American Indian minor...Yowehssed the Chippewa

name for nearly 50 years...It takes commitment acdfgze to promote a healthy

change. Change is not easy, but we all need togehand an opportunity to

grow.”®*

Students coming into the fall 1990 semester alfaugtd a semester with no
Anishinaabemowin course offerings. Howard Webkaaigo longer taught at CMU by
that time. Fortunately, Don Abel, an instructoBaly Mills College in Brimley became
the next language instructor at the university.elrdarned his teaching certification from
Lakehead University in Thunder Bay, Ontario andyjtduhe class on Saturdays for six-
hours. The class was offered through the Exteilggtee Programs office.

Originally, the course had been cancelled beforel Agreed to teach. While
students and community members had advocated ttiimgation of the Ojibwe
language courses, some were less than pleasetheitiew classroom format. Julie
Allen, the president of AISO, wrote a letter to @es Eizzler, the director of
Bilingual/Bicultural Teacher Education expressirmgy tissatisfaction with the set up and
length of the class and lack of access to theuogir. She challenged the university’s

commitment to the language program. On record] fsheght the Ojibwe language

9 bid.
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courses until the fall of 1992, possibly the spraid 993, and participated in Native
American events on campus as a presenter or guesstey.

During the nickname trial period, 1989-1992, Kilel, and American Indian
students continued working to build opportunitieséducational courses, programs, and
opportunities about Native American issues andcepA Native American Studies
minor was created and it required six hours of @gllanguage as part of its required
courses?? The language courses offered a specialized fmd@ldest Elder. The
openness of the minor, unbound by a particularetegr department, presented the
possibility that more students would find the cegtsIn 1993, the minor's name was
changed to American Indian Studies minor becauserfian Indian students and faculty
members preferred it that w& Students and faculty continued to plan opporiesit
for Oldest Elder to interact with the academic camity. Native American Awareness
Week events and exhibits occurred on campus offepportunities for people to
experience Native American art, food, dance, aog/&lling.”®* Some of the events also
coincided with CMU’s annual pow wow beginning iretspring of 1989.

Co-sponsored by the American Indian Student Orggioiz, the first pow wow

was “organized in less than 6 months” but had “ntbea 500 participants and 5,000

%2 central Michigan Undergraduate Curriculum Committdeeting Minutes, November 17,
1993, Box 8, CMU Academic Senate OrganizationaloRes; 1978-2005, Clarke Historical Library,
Central Michigan University, Mt. Pleasant, Michigan

783 Central Michigan University, Course Alteration Ajgption for Native American Studies
Minor, October 15, 1993, Box 8, Academic Senatea@izpational Records 1978-2005, Bentley Historical
Library, Central Michigan University.

764 Jeffrey Johnston, “Besides Art, American IndiathiBit Offers Food, Dance, Storytelling,”
Central Michigan LifeNovember 14, 1990.
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spectators from the University and surrounding Af&a At the 1990 pow wow, Bill
Miller, a Native American performing artist, gav@mresentation to “approximately 130
junior high and high school students from five Mgdn school districts” and then they
all attended the pow woli® Between 1989 and 1990, the pow wow experienageat
deal of growth, but was then followed by a few geairdeclining attendance and
participation. The language program and Americatian Studies program faced similar
challenges of momentum and university support dftemickname trial period ended.
During the review of the nickname, individuals sashuniversity student Renee Clare
used the activities and opportunities to suppattickname’s use. The university, she
argued, “offers classes in Ojibwe so that we caallesved to help understand these
people.”® Ironically, the hard fought right for Oldest Eide be present on campus was
used to argue for the continued mockerhefat sporting and university events.

While the supporters of the nickname arguediteatontinued presence was
what ensured and motivated the university to gifegrams on Native Americans, an
examination of the history of such programs suggastifferent narrative. The few
Native American members of the academic commundsked with university allies and
others in the surrounding Native community to fopgsitive relationships. They worked
to create a Bilingual/Bicultural Teachers trainprggram in Ojibwe and to bring guest

speakers, media and events and programming tathpus. Despite the limited support

%D, Michael Heaney, “Big Beginning: Central’s Eiowwow Turns Out to Be ‘a Thousand
Times Better Than ExpectedCentral Michigan Life April 3, 1989.

"%®Kristine L. Renaud, “Native American Artist Giv€®ncert Thursday,Central Michigan Life,
March 28, 1990.

" Renee Alyce Clare, Letter to Editor “How is the OMlascot Degrading?Central Michigan
Life, November 11, 1991.
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from the university, even during the trial peritiiese people and their allies worked
together for the betterment of the Native and nathldé American community on
relevant topics and issues. Despite the univéssitgcision to retain the nickname, the
pro-change faction of the 1992 committee spokewinen they wrote:
Adopting a new nickname will not diminish the mation of those who work to
provide educational access for Native Americanesttgland programs on
American Indians at CMU, because all of these ts@and staff are strong
supporters of adopting a new nickname. Duringtiéperiod they were
virtually the only ones fulfilling the educationabnditions for keeping the
Chippewa nicknamé?®
Those individuals, who supported Oldest Elder,stidbefore the nickname
controversy and continued to do so afterward. tReremainder of the 1990s, the same
advocates and allies continued to carry the heaag bf working for American Indian
students at Central Michigan University and prodidenerican Indian representation
and programming opportunities. Allies for multicull understanding and American
Indian issues, such as Ulana Klymyshyn and Dr.eAliittlefield among others,
continued to work for diversity improvements inwarisity curriculum and on campus.
Beginning during the three-year nickname trial peyidirectors of CMU’s American
Indian Programs became campus advocates and temvalved in American Indian
interests. They championed Oldest Elder as mugossible through events,

presentations, and university publications dedpgiag able to directly rebuff the

nickname.

%8 Advisory Committee to Examine the Use of the “Gleipas” as the University Symbol,
“Report of the Presidential Advisory Committee txaline the Use of the “Chippewas” as the University
Symbol,” June 8, 1992, Ibid.
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The first director, David T. Staddon, worked toguoe the early educational
booklet,American Indians: Past and Presensed by the university to educate the
community about American Indian peoples. Summegrams with a focus on Ojibwe
culture and language, similar to the one starteHily, continued for high school
students®® Art exhibits were held at the university and dgusgmeakers such as Oneida,
Mohawk, and Cree comedian Charlie Hill were broughtampus/® Between 1994 and
1998, CMU and the Saginaw Chippewa Indian Tribsgonrsored an annual CMU
Native American Student Conferen@@. In the fall, Native American Heritage Month
became a significant time period for American Imdialated activities and programming.
In the spring, activities occurred in the weeksliag up to or during the university
sponsored pow wow. At many educational prograamgyuage revitalization was and
continues to be a topic of interest and usuallggrated into the presentations. The
centrality of language in culture ensures its corgd presence in any educational
programming on American Indian culture. OldesteEld manifested in culture,
language, and the community. Wherever Americaraimgeople or American Indian
issues are addressatheis also present. In addition to programming, thiewe
language courses continued despite the consistedinfy concerns and unstable

institutional support for the program.

%9 Christine Welch, “Workshops Prepare Minority Stugefor College, CareersCentral
Michigan Life,June 22, 1994.

iz A. Wishaw, “Oneida Comedian Uses Comedy to B&locial CommentaryCentral
Michigan Life November 15, 1995.

"1 CMLife Staff, “Knowledge of Language, Culture will be Ssed at Native American
Conference,’Central Michigan LifeFebruary 25, 1998.
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After Howard Webkamigad began the language cowség)jibwe teacher
program, Don Abel took over the courses for a femeasters. Following Abel, Helen
Roy became the new language instructor in 1998e Howard Webkamigad, Helen also
came from Manitoulin Island in Ontario. As a tlib@ember of the Wikwemikong First
Nations Band, Roy had maintained Ojibwe as her lfrsguage. Over the next four to
five years, Roy offered Ojibwe 101 and 102 courgitls the occasional 201 intermediate
courses. Around the spring of 1998, Dr. BenjamamiRez-shkwegnaabi joined Central
Michigan University in the History Department aagdight courses on American Indian
history. He had earned his M.A. from the Universit Michigan in American Culture in
1980 and brought his experiences from that ingdiuvith him. He also brought his
personal connections with the local Saginaw Chigpbwlian Tribe and his experience
directing the American Indian Center at St. Cloudvdrsity in Minnesota to the
university. Soon after his arrival at CMU, he beeathe instructor for the Ojibwe
courses and the advisor for the American Indiadi8tuMinor. He continues to teach
the Ojibwe language courses today. Occasionallie Whitepigeon, a language
educator at the Saginaw Chippewa Indian Tribe tduaght a class for Ramirez-
shkwegnaabi.

During their years of teaching at CMU, Webkamigaldel, Roy and Ramirez-
shkwegnaabi all served as spokespeople for spaeealts, conferences, panels, summer
camps and as Native American representatives indademic community. The Ojibwe
language instructors and the directors of NativeeAoan programs are the “go to”
individuals at the university for any subject thratludes American Indians. They are
often burdened, as the “token” American Indian espntatives, with an overloaded of
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requests to serve on academic committees, pamaisehents, and other commitments.
Despite these facts, the individuals in these tegitpns have been instrumental in the
educational efforts on campus, in the communityiarglipporting the continued
presence of Oldest Elder. After the 1992 nicknam@sion, the responsibility for
monitoring the usage of the nickname became a nsdpbty of the Native American
Programs office.

The Director of Native American Programs and thibWg language instructor
have historically advised the North American Ingiges Student Organization (NAISO).
This single organization has historically been ligamvolved in the programming
activities on campus concerning American Indianéss In recent years, they have often
suggested particular guest speakers or forums keldeon campus. Many of these
events have occurred around the same time as gedtecontroversies regarding the
nickname and its usage. Like the pro-name chaagtidn suggested, the nickname
issue is something that continues to cause cofilidtcontroversy at Central Michigan
University.

Despite the 1992 decision, mixed feelings abouhtbkname and relationship
between CMU and American Indian peoples persisizel faculty members and
groups were articulately vocal about their disappuent in President Plachta’s decision.
The Religion Faculty wrote a letter @entral Michigan Lifestating that its continued use
is a “remnant of ethnocentric triumphalism” andtthfthis decision indicates a

direction for CMU in it second century, it is asteeyond unintentional racism toward
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blatant hypocrisy.*? Two years after the decision, AISO organized zatke for Native
American Heritage Month between the Vice Presifi@nUniversity Relations, Russ
Herron, and John Bailey, “a Native American emp&f@ the Michigan Department of
Commerce in Traverse City and member of the Gramsiéfse Chippewa Tribe*
During the event, several audience members pomiethat stereotyping was still
present at CMU football games. “One person compththe CMU marching band tried
to start the “tomahawk chop” in a recent game” Heedron responded that those
incidents could be reported to the Office of Studefe but could not be stopped because
of First Amendment right§’* This argument, that incidents can be reportedhsifirst
amendment rights prevent the university from takangon, is still used today. It frees
the university from any responsibility for the u@emisuse of the nickname and funnel
criticism into a process of reporting that hasditiptions for actual action. In addition to
the continued contestation of how the nicknamesedwon campus, CMU faces
challenges off campus as well.

In 1994, the University of lowa decided not to gap@ate in any athletics with
schools having Native American nicknames and a&saltrthere was a possibility that
they would refuse to play CMU’s teams. The schdtinately decided to play CMU to

fulfill its contract/” Student reactions to other schools’ decisiorgrop their

2 CMU Religion Department, Letter to Editor “Religi¢-aculty Aghast at Plachta’s Moniker
Support,”Central Michigan Life November 21, 1992.

" Heather Needham, “Chippewa Nickname Issue Rafnges‘Offensive’ to ‘Historical’ in
Discussion,"Central Michigan LifeNovember 9, 1994.

" bid.

775 Jill Behnke, “Sowmick: Meeting at lowa to Discudiskname ‘Positive,"Central Michigan
Life, September 7, 1994.
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associations with American Indian mascots, nickrgrard logos were often sarcastic
and insulting. One student article by Life Spaktster Doug Fisher called such schools
“gutless,” jumping “on the bandwagon of politicalreectness,” and complained that he
did not understand “why a few people have to rugmad thing for so many.*® When
Fisher retired the sports column two years latemptedicted that “The CMU Board of
Trustees gives in to Martin Reinhardt, directoNative American Programs, and others’
demands to change the Chippewas’ nickname to “Fokis.”’” Joseph Sowmick
responded to the column emphasizing the dissethicarticle did to the Saginaw
Chippewa Indian Community and the positive contélsithey maké’® While the
majority of media surrounding the nickname portchige use as positive and part of the
“unique or special” relationship with the Saginawighbewa Indian Tribe, others often
felt confined by the relationship and torn by it;xdmic. University employees’ support
for Oldest Elder and the removal of the nicknamse wféen constrained by subtle and
direct pressure to support the university abovela#.

In December 1999, Martin Reinhardt wrote a guektrna for Central Michigan
Life. He wrote as both an alumni member of CMU and smer Director of Native
American Programs. In 1995, he had worked as @ugta assistant in NAP under the
direction of David Staddon. The following yearihterviewed for the directorship of

Native American Programs and remembers “Presideah&rd Plachta requested that |

"® Doug Fisher, “Miami University Drops NicknameGentral Michigan Life November 27,
1996.

""" Doug Fisher, “Hit and Run: Taking a Shot at thea,” Central Michigan Life April 29,
1998.

78 Joseph V. Sowmick, Letter to Editor “Column Resg®”Central Michigan Life May 4,
1998.
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not address the media with my personal views omitiename issue’*® While he did

not criticize the nickname at first, he began targhel his criticisms through unofficial
channels and eventually became openly criticalsoéontinued use in 1997. Reinhardt
left the university in 1998 “for several reasonsieh included the university’s continued
misuse” of his “people’s cultural group nanf&® In his article, he encouraged the
university to change the name and for individualstep up and help that process. Other
former directors of Native American programs haaeefl similar pressures to resist
criticizing the nickname or the nature of the “tedaship” between the university and the
local tribe. In many ways, the “relationship” helNative American students, faculty
members, and Oldest Elder hostage.

Over the past thirteen years, students have saaghiallenge the nickname or at
the very least bring attention to the negative iogtions of its usage. In 2000, the
Diversity Issues Committee of the Student Goverrtmasociation hosted a forum on
changing the nickname and the SGA and ResidendeAEls¢mbly passed resolutions
addressing the issu&" The SGA then passed a resolution asking the asimtion to
re-evaluate the nickname. The Academic senateosigapthe SGA at a mid-march
meeting but at their April 11 meeting Presidenthta made it clear that he did not

support the re-evaluatidfi? In the following fall semester, the SGA hostedther open

"9 Martin Reinhardt, “Former Employee Encourages @eaof Nickname, Central Michigan
Life, December 8, 1999.
80 |bid.

81 Kim Tanner, “Student Government Association Charigequirements for Representatives,”
Central Michigan Life February 2, 2000; Jeremy Stephens, “Chippewarisicie Should StayCentral
Michigan Life,February 11, 2000.

82 David M. Bossick, “Native Americans Discuss Nickma” Central Michigan Life April 19,
2000.
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forum titled “Chippewa Nickname Forum” with a pawoélfaculty, staff, community
members, and students including Todd Williamsoe,atlviser for Native American
Programs, and Lisa Tiger, the Director of Nativeekivan program&*

Over the next two years, the nickname issue wasisk®d in the context of the
candidates for the Institutional Diversity Assoei&tice President position visited
campus. The nickname was also addressed at estgftsas the 2002 art exhibit on
mascot and logo stereotypes from the Ziibiwing @nalt Center and Saginaw Chippewa
Indian Tribe installed in the university libraripespite the president’s hopes that his
proclamation had ended the discussion of the nitenats continued presence chaffed
American Indian students, staff, faculty, and tladiies. In 2003 and 2004, incidents
surrounding the nickname increased and so didisstigagainst it.

On October 11 and October 18, 2003 freshman studargd Parko attended the
CMU football games dressed in a fake headdresspaiat, and a chest plate that he
made with macaroni. When CMU Junior Ryan Hathawagessed the costume at the
game, he approached Assistant Athletics Directdvafketing Nick Williams and asked
that something be done. Williams then spoke te®ar of Student Life Tony Voisin
who said there was nothing the university could Barko stopped dressing in his
costume after the incident received considerabldiaattention and “said he meant no
disrespect to American Indians and he fully sugpdiersity.”®* The incident and the
subsequent discussions and coverage of the eveatsigmificant but consisted of the

same conversations held ten years earlier in simi@bates. A month later, Native

"83«Forum Discusses Issues with CMU Nicknam@gntral Michigan LifeNovember 13, 2000.

84«Code Allows Chippewa Costume,” (author unknov@®ntral Michigan LifeNovember 3,
2003.
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American activist and scholar Ward Churchill cdmiited to the conversation when he
spoke as a guest speaker for Native American Hertaonth.

Following Churchill’s presentation, a student gramatiled “Change the Name”
was formed on campus with the hopes of changingitttename. The students gained
support and worked to educate the campus commuwatityfliers. In the spring semester,
the Women’s Studies Governance issued public stifmothe student grouff®> The
struggle to educate the university community ardregs the nickname issue is a struggle
that groups continue to address today. Every ®ays/or so, there seems to be a
significant event of abuse that throws anotherdoghe fire of the nickname issue.
Through all of these events, the small number t¥astudents, faculty, staff, and
administrators that support Oldest Elder strivesteducate the new cohorts of students
coming into the university. The same conversattake place, reiterating the same
issues with the hope that people might finallytsiatisten.

In 2003, a student dressed in the fake headdresaint, and a chest plate.

Four years later on October 7, 2007, a Native Acagrindian Student Organization
meeting was finishing in the multicultural centenem a flier was slid under the center’s
door. The inflammatory fliers made claims thatidatAmericans were uncivilized,
scalped people, and were responsible for spreayipigilis in the new world®® They

were also distributed in Anspach Hall where the tnsapportive departments, professors,

and classes on Native American issues were hellS@ members responded by

8>“\Women'’s Studies Governance Council: Revise tiegkiame,” (author unknowr(entral
Michigan Life,February 23, 2004.

"8 “Flier Criticizes Native Americans,” (author unkmn) Central Michigan Life October 24,
2007.
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holding a forum on stereotyping in the Universitgrier Rotunda. They invited
Anishinaabe elder Sonny Smart for Native Americamitdge month and he held two
educational training seminars, including one faufty and staff.

Smaller events and incidents of disrespect haveadsurred in individual
classrooms, residence halls and on campus bufdfiegl to receive the same degree of
media attention as the two previous incidents. st recent incident to draw public
attention occurred in the fall of 2009 when the 8#mpent of Student Media and the
CMU Bookstore promoted an advertisement campaiiytost Spirited Chippewa Fan
Contest.” On September 16 and C&ntral Michigan Lifepublished a black and white
advertisement with students cheering and weariamfongers. Around September 21,
the newspaper printed a new advertisement thatrezhtr screaming female fan with a
fist raised, wild teased hair, and red face paitt & white line across her eyes. The ad
read

If you think you are the most loyal soldier in thi@roon Platoon, stop by the

Central Michigan Life tent at Tailgating on SatuydaVe will take your picture

and enter you into our weekly “MOST SPIRITED CHIRRE FAN” Contest.

CM Life editors will post the images after each leogame and then invite CM

LIFE readers and CMU fans to go online at cm-lidecand vote for their choice

of the most spirited fan. The readers choice fié@@ach week will be featured in

CM Life and on our website, and will win $100 pkrsd IPOD Nano,

compliments of CMU Bookstor&’

In larger print underneath, the ad read “So getsié up, painted up and put your

spirit on...and we'll see you at tailgating on Saayid’®® Several members of the

academic community, including faculty, adminiswati staff, and students, quickly

87«Are You the Most Spirited Chippewa Fan,” (authmknown) Central Michigan Life,
September 23, 2009.

88 |bid.
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became aware of the disrespectful imagery and enadic nature of the contest. Several
complaints were brought to the attention of theiafmerican Programs office. Soon
after the appearance of the ad, five students &ledmplaint with the Affirmative Action
Office against the Student Media Department andCikié) Bookstore.

In the process of investigating the complaint,Alffemative Action office
extended invitations to the respondefsntral Michigan LifeStaff, and other concerned
university committee members. The invitations aanhplaint were ignored or they were
met with denial that misuse had occurred and demideflection of responsibility to
other staff members and offices on campus. Sea#ahpts to communicate between
the invested parties often resulted in inaccuratecurt responses from the accused or
they failed to attend the meetings. Ultimately &ffirmative Action office
recommended that the university and respondenpartiaents purchase spacedeantral
Michigan Lifeto issue a retraction and an apology and thatedigondents should
experience training on cultural competency andrditae To date, an apology has not
been issued.

NAISO, Native American Programs, and other supperdllies for diversity on
campus have consistently held forums, presentatmpograms, cultural events, and other
opportunities to educate peoples on Native Amerpmoples and cultures. In response
to the “Most Spirited Fan Contest,” NAISO and Nat&merican Programs quickly
sponsored a forum on the nickname and what it meaAserican Indian students on
campus. They were able to gather sufficient fuodavite Charlene Teters and

Anishinaabe elder Eddie Benton Banai to join a pasit other CMU faculty and
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students®® A Central Michigan Lifenews article covering the event, once again,
received heated comments and debate from suppartdrgpponents of the nickname.
The comments on the online edition are especialtgmi. Many commenters referenced
the “special relationship” between the local trével the university. Others referenced
the multiple previous incidents that have happesredampus.

In 2004-2005, the EA Sports’ video game NCAA Fodth@05 featured a fan
“dressed in a headdress and face paint. He chdw®ns CMU makes a big play® In
the spring of 2005, the National Collegiate Athldetissociation required thirty-one
schools, including Central Michigan University,explain the necessity of their use of
Native American mascots, logos, and nicknamesadiress the NCAA sanction and file
their report by May 1, the university formed a “@pe¢wa Name Steering Committee.”
On August 5, 2005, “the NCAA ruled that CMU, alongh seventeen other institutions
with American Indian nicknames, were “hostile ousive.””®* CMU appealed the
ruling and the ban was lifted by the end of the thorThe steering committee consisted
of ten individuals, including myself. The comméteas heavily represented by the
Athletics Department and they strongly influendeel teport in such a way that it
portrayed the nickname in a positive manner. €sitn and dissent was dismissed by
committee members and left out of the report. Abthe same time, the university
president revived a committee from the past, andd asked to serve as a student

representative.

89 Niigaanwewiidan “Joshua Hudson,” July 25, 2013.
904CMU Mascot,” (author unknowngentral Michigan Life October 27, 2004.

"L“NCAA Poses Restrictions on American Indian Nickres, Images,” (author unknown)
Central Michigan Life August 10, 2005.
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In 2004, President Michael Rao revived the sevemibez President’s Advisory
Committee on Native American Issues a year befagd\tCAA sanctions. During this
time, the Native American Programs office was mdrational. The university was
looking for a new director and but the office haskeaerely reduced budget. In the
summer of 2003, the Native American Program’s btid§&118,000 had been reduced
to $67,000. The office experienced a forty-threecpnt budget cUt? The President’s
Advisory council met both at Central Michigan Unisi#y and at the Saginaw Chippewa
Tribal Offices. | remember the meetings as beiadiqularly frustrating because the
voiced concerns were often around institutionapsupfor American Indian Students
and programs.

A key document that has complicated any criticigrthe nickname and the
relationship between the university and Americatidn people is a 2002 Saginaw
Chippewa Indian tribal resolution signed on JuneZZ®2 by the chief of the tribe at that
time, Marnard Kahgegab, Jr. and the universityidezg Michael Rao. The resolution
resolved that the tribe and university would “caog to strengthen their cogent
relationship” and that “this mutual relationshigeiddent in the Saginaw Chippewa
Tribal Council continuing its support of Centraldigan University’s “Chippewas”
nickname.”®
The university has focused on the “special relaton’ with the Saginaw

Chippewa Indian Tribe to maintain its use of thekname. The nickname incidents

"92«Rao Reforms Advisory Committee,” (author unknov@®ntral Michigan Life March 5, 2004.

% Maynard Kahgegab, Jr. of The Saginaw Chippewaamdiribe and Michael Rao of Central
Michigan University, “The Saginaw Chippewa Indianbe and Central Michigan University: Committed
to Honor, Dignity, and Respect” Resolution, JuneZ®?2, author’s personal collection, Mankato,
Minnesota.
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often draw the most concern and attention. Marnthe$e events address the connection
between language and culture but quite often tblenaime issue overshadows that
conversation. While the historic agreements canogrthe “special relationship” often
center on the role of educating people about “Céygad’ culture and educating the
academic community, the institutional support isadavays present beyond the sports
programs, Native American Heritage Month, the CMawRNow and the Native
American Advancement Scholarship. The scholanshipnded by the Native American
Endowment, which is “made up of money received ftimensing fees for CMU
products.”®* The position of Director of Native American Pragrs has largely been a
revolving door, with individuals only staying a yda a few years; the current Director is
Colleen Green.

Each of the directors and former directors thaehhad the privilege of working
with at Central Michigan University have accompéidra tremendous amount of work
for the Native American students and general acadeommunity. The Director of
Native American Programs and the Ojibwe languagtuctor have historically and
continue to this day to serve as the first contantdlative American Issues and concerns
at the university. For many students, the only ey became familiar with the
American Indian Studies program and Ojibwe languageses is through NAISO, the
Native American Programs Director or by talkingiwiRamirezshkwegnaabi.

The Native American Indian Studies program and W@gittanguage courses are
not linked with a particular department, other ti@ithe history department because of

Ramirezshkwegnaabi’s position there. Students lookingnéet their foreign language

794 Central Michigan University American Indian Progis American Indians: Past and Present
(Mt. Pleasant: Central Michigan University, calpa6.
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requirement would not find Ojibwe listed with Spsimand French. The classes
themselves are taught differently than the typical day a week foreign language
classes.

For a number of years, the Ojibwe language cldsaes been offered as one day,
three hour classes. Having taken multiple Ojibaregliage courses at Central Michigan
University with Dr. Ramireshkwegnaabi, | noticed a trend among other studernbse
class. A significant number of students enrolhe classes with the preconceived notion
that an American Indian language should be easikrarn than other languages. Their
understanding of the language is largely influenogdtereotypical images of American
Indians as dumb, incapable, and slow. A smallenlrer of students enroll because they
want to connect with their own culture and languag@key are looking for a connection
to Oldest Elder in the university setting and thisyally findher there. The language
classes are also where American Indian studentsecbimto a community. Like the
courses at Bemidji State University and the Uniigisf Michigan, a piece of home is
often found among fellow students reaching outQtitest Elder. Sometimes, American
Indian students and those learning the languageréh an occasional class just to hear
the language and reconnect.

In this context, Oldest Elder lives at Central Mgan University. There are
relationships with Oldest Elder and the studenthiénlanguage courses, NAISO, and
others involved in learning the language. Key fgcmembers and administrators work
to build a relationship with Oldest Elder througle programming and their individual
relationships with members in the surrounding Aaariindian community. While the

university has its “special relationship” with thiekname and speaks about its
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educational initiatives, in some ways, it has fhtle cultivate a “special relationship”
with Oldest Elder. The language program that besgaa bilingual/bicultural teacher-
training program and then as part of the Americathan Studies minor was altered last
year. The Bilingual/Bicultural minor was removeattahe American Indian Studies
minor became an eighteen-credit certificate thigrsfthe Elementary Ojibwe courses as
elective credits. One hopes that the coursescaiitinue and perhaps by becoming a
certificate program grouped with other area cedies in the Global Citizenship Focus,
more students will become aware of the coursesaguh forging a relationship with
Oldest Elder. Perhaps this will help shift soméhef focus from the “special
relationship” built upon the desire to keep theknamme to building a relationship

between people and Oldest Elder.
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CHAPTER 8
KWIIJIGAABIWIITAADIMI: LIVING THE LANGUAGE

In Anishinaabemowin, everything is centered ontir@ships and connections
between entities. The Anishinaabeg world invokemé&icate web of connections
between people, places, stories, beings, and tlkerse around us. Oldest Elder is that
web. Quite often, the discussions surroundingWéafimerican languages, especially by
the general media, are shaped by discourses oatmksingular battles of oppression and
resistance. These single stories fail to notiednkricacies of the relationships at work in
American Indian languages and their lives. Stuglydimerican Indian language
programs at colleges and universities offers ausmmpportunity to examine Oldest
Elder’s life and relationships in a focused context

His/Her life at these institutions is a story of relatibips between fluent
speakers, second language learners, studentsnaicagdadministrators, and staff, the
educational institution and the larger Americanidandcommunity. While the chapters in
this dissertation focused on the relationshipstastbrical development of Ojibwe
language programs at particular academic institstithe connections and relationships
between the people and communities involved reachdyond these localized areas and
are much more intricately connected to each otAmishinaabeg people were aware of
Oldest Elders’ efforts across Indian Country. Re@pmmunicated with each other,
collaborated, and supported the struggles thesrglaged in to bringer/himinto these
educational spaces. It is the personal connecti@mtsmade these programs possible and

it is the personal connections that made this rebemreality.
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Many of the individuals included in this work aregple | met over several years
of personal growth and discover. A significant to@mof my relationships with people
began at Central Michigan University during my yeas an undergraduate student. |
arrived at CMU after the nickname controversy waddrassed but | had the pleasure of
meeting and interacting with many of the individuelvolved in the struggle. | had the
pleasure of taking courses with Dr. Alice Littldfleand Dr. Robert Newby, two
advocates for changing the nickname during thesveyieriod. | also took a course with
Lisa Tiger, a former director of Native AmericaroBrams, and Dr. Delbert Ringquist
who supported the nickname with reservations. rke with Ulana Klymyshyn on the
Academic Senate’s Diversity Committee for multipéars and had frequent
conversations with her in the Multicultural Center.

As a student, | was actively involved in the Natdmerican Indigenous Student
Organization. Over the course of my time at CMWpkked with three Directors of
Native American Programs: Matthew VanAlstine, Miehna “Micky” Magnuson and
Colleen Green. My relationships with Green and $tudbegan as fellow students and
members of NAISO. It was because of relationship$ connections that Green came to
CMU as a student and became connected into NAIS@olleague that she worked with
on the reservation told her to contact the Direofddative American Programs, Matt
VanAlstine, because he was her nephew. Througl8RAdnd the relationships I built
with people at CMU, | also became friends with tbenmunity at the Saginaw Chippewa
Indian Tribe.

As part of my Master’s degree coursework, | congalet summer volunteer
internship at the Saginaw Chippewa Indian Tribeibi&ing Center for Anishinaabe
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Culture and Lifeways. Through their language tavid the internship, | became
connected with Shannon Martin and Julie Whitepigebaday, Shannon Matrtin is the
Director of the Ziibiwing Center and has collabedatvith Central Michigan University
on several projects. She helped orchestrate gariation of ancestral remains that were
in the possession of Central Michigan Universityg #me University of Michigan among
others. When the Athletics Department suggestedhttallation of American Indian
artwork at Rose Arena, Martin and Green workedttogrewith other members of the
university and tribal community to develop sevetalial media and art displays
highlighting the relationship between the universihd Saginaw Chippewa Indian Tribe.

| first met Julie Whitepigeon through the Anishibaenowin language table at the
Ziibiwing Center. Today, she teaches at the tal&#assiwaans Immersion School and
occasionally teaches an introductory language ecar€MU. | am always pleasantly
surprised when | discover new connections betweeplp that | had not considered
before. During a conversation with Whitepigeodiscovered that she attended Western
Michigan University a number of years ago and kmeyvadvisor, Dr. Donald Fixico,
when he was at WMU. She also took language clagseddelen Roy who taught there
at the time. Helen Roy taught Anishinaabemowi@etral Michigan University and at
the Saginaw Chippewa Indian Tribe. Joshua HudsdelJow student from CMU, also
took language lessons from Helen Roy when he atetite Saginaw Chippewa Indian
Tribe’s Ogima-Montessouri school as a child.

Many of the relationships built during my yearaintral Michigan University
also connect to the stories of University of Midmg Shannon Martin worked at the
University of Michigan and negotiated the occupatd Michigamua’s room in the

303



student union and helped organize the university wow. Dr. Ramirezshkwegnaabi,
my first Anishinaabemowin language instructor abtCa Michigan University, was a
student at the University of Michigan and a gradwadtthe American Studies program at
the same time that Hap McCue-ibah was teachin@jiieve language courses. When
my doctoral research first began to take shapekyitagnuson, a former Director of
American Indian Programs at CMU, recommended tspehk with Mike Zimmerman
Jr., a member of the Pokagon Band of Potawatorsia &ibal member herself, she
served on tribal council.

Zimmerman had attended Eastern Michigan Univergitgre he met Noodin and
Kimewon and began to develop a strong relationsiitip Oldest Elder. Through that
experience, he became involved with the languag& appening at the University of
Michigan. Through Mike, | was introduced to Noodiimewon, and Pitawanakwat. He
also helped me connect with James Fox, anothantfepgeaker in the Lansing, Michigan.
Fox and several other speakers came to Lansinguasyymen to work in the automotive
industry and today they form a language communitiye area.

When | accepted the Pre-Doctorate Fellowship ahlgan State University for
the 2012-2013 year, | was able to meet more flapaakers through a local language
table at the Nokomis Center in Okemos, Michigaox,Pitawanakwat, Kimewon, and
anyone interested in learning the language comaetheg on Thursday evenings to
practice, teach, and speak Anishinaabemowin. (dinguage instructors such as the
instructor at the Saginaw Chippewa Indian Triball€ge, George Roy, attend the group.
Most of these fluent speakers and individuals mvelved with language efforts at

colleges and universities. They also participatgatherings and language camps and
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conferences. They are part of the larger langeagemunity that includes Anton Treuer
and Henry Giniwigiishig Flocken from Bemidji Stdtmiversity. A critical conference
that many of these speakers attend is the Anisheraawin Teg Conference. Many of
them hold leadership positions on language coné&®and councils.

During my time at Michigan State University, | wasle to meet Helen Roy who
currently teaches Anishinaabemowin language class® university. Many of the
people involved in this research have connectiori®dy through her classes or the
language community. Like Josh Hudson and Juliet¥gigeon, Adam Havaild also
learned Anishinaabemowin from her. Havaild is @adgiate student in Anthropology at
Michigan State University whom | had the pleasure/arking with during my time
there. He often attended the language table &ltk@mis Center as well. Interestingly,
in the late 1980s and early 1990s, he attended&dwichigan University and was
present during the nickname trial period and thespig away from the logos and
images. He is quoted in some of Gentral Michigan Lifearticles from that time as a
Native American student representative. Thesguate few of the many connections
between individuals working on sharing, buildinggdanaintaining a relationship with
Oldest Elder across these academic communities.

The connections with Oldest Elder are also relatiges one’s culture, identity,
and past. Itis a communal relationship with imdlilal connections that crisscross
communities. For some individuals, the Ojibwe laage courses and programs extend
opportunities to meet Oldest Elder and forge thretaionships. The classes can be a

starting point and catalyst for deepening the i@tghip.
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For Colleen Green, her relationship with OldesteEloegan to develop and grow
stronger when she left home and began workingnieiSaginaw Chippewa Indian Tribe.
As a child, she grew up disconnected from her Nafiinerican community. A non-
Native family had adopted her mom. As an aduk,whs not able to teach her children
Anishinaabemowin or Anishinaabeg culture. Growipgthe only American Indians
Green knew were her siblings and her mother. Regdler childhood, Green shared
that

| was the darkest person in my school. | was iitewwonderland. | was up in

Evert, Reed City. So | graduated from Evert higho®l. And | would talk to my

sister and | said ya know, “I felt like | am [thalt of Mohicans.” And she just

started busting up laughing because | was nevendrblatives. The only person
that was Native that looked like me was my momatias it’>

It was after she left home that she began explotgagning, and connecting with
Oldest Elder through Anishinaabeg culture. Whemntslok a job at the Saginaw
Chippewa Tribe’s bingo hall, she became connectedthe community through co-
workers and start asking questions. Her co-wor&adssupervisors were Anishinaabeg
and tribal members. Through them, she became ctethento the Native community at
Central Michigan University. She continues to 8wahd develop her relationships with
the communities and the language. Today, she énheolled member of Little River
Band but has connections to Grand Traverse Bag &sbwell. In the summers, she
attends her tribe’s language camp with Kenny Phrgabkelen Roy, and Isadore
Toulouse. As the Director of Native American Paogs, she works to continue offering

the North American Indigenous Summer Enrichment ganthe summers at the

university, the annual spring pow wow, and a hésgvents for Native American

%5 Colleen Green, interview by author, Mt. Pleashtichigan, July 25, 2013.
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Heritage month among others. Green’s collaboratiitn Oldest Elder is not just about
her individual personal relationship but also aldiwelping others discover and build their
relationshipser/him

Through the summer camps with high school studamisadvising college
students at the university, she encourages stuttestsoll in the language classes,
attend cultural events, and discover relationshijis the language. She also continues
to deepen her relationship with Oldest Elder thioegents and opportunities in the
community such as language camps, ceremoniesaspeeints, and everyday gatherings
and conversations with others. For her, havingdrkd relationship with Oldest Elder is
also about passing on the relationships and knagele&he explains: “l also make sure
that my children know about their history and thegritage.**° Forging these
relationships and learning about being Anishinaabemt just a matter of memorizing
the language or learning particular elements oenntor performing culture. For
Green, it is also about breaking the hold thafpidiet sometimes has on Anishinaabeg
peoples. As she tells it, she is “just trying tedk it. Break with what’s going on with
the past. Breaking the cycles. That's been ramghthen teaching yourself again and
then trying to teach your children as wéfl” One of the sources of strength during that
process is the community, those relationships wailter people, ancestors, culture, and
Anishinaabeg identity.

The shared past and present experiences withiArttislinaabeg community help

unify and support individuals. “Its not just thguage,” Green explains,

"% bid.

7 bid.
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it's the community and the support behind it. Bessayou have to feel that

you’re connected to the community before you canml¢hat language. Because

doing it on your own, you can't learn the languageyour own. You have to
have somebody with you. You have to have a comiywith you, to help walk
you through it. I think that there are a lot dffelient facets that have to come
together just to revitalize the language and kbegddnguage living. It just goes
hand in hand. There's no separation, but ther&$ af components as pldy”

For Green, her relationship with Oldest Elder hasrbimpacted by the broader
history of colonialism and adoption of Native clhéd by non-Native parents. However,
her relationship is also established in her exténdiational space she made with
Anishinaabeg members of the Saginaw Chippewa Intidoe, the American Indian
community at CMU, and her own tribal community. eStas forged her relationships and
continues to develop them as she also helps dftwvensconnections with Oldest Elder.
The community has been a central and developmfamta in shaping her relationship
with Oldest Elder. Josh Hudson, one of Green'destts at CMU, has also continued to
develop his relationship in part through the cotinaes and opportunities at CMU and
the Saginaw Chippewa Indian Tribe.

In some ways, Josh’s story comes full circle in Rleasant, Michigan. His
paternal great-grandparents both attended the IgsBnt Indian Boarding School when
they were young. Afterwards, they returned tortbemmunity, Bay Mills, but later
came back to Mt. Pleasant and walked on. When ¢tudsked his grandmother about
his great-grandparents and whether they spokatigaiage, she told him “they would
speak to each other only when they didn’t wantrtblildren to understand what they

were saying. She said that my great-grandmotheya told my great-grandfather to not

to teach the kids anything. She said ‘they doa&dto know that, they're better off not

98 |bid.
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knowing that' and would say, ‘don’t teach them tBamund!”"®® Many years later,
when Hudson’s grandmother was going through sonieobelongings, “she found a
birchbark envelope with birch bark paper in it fhay great-grandmother had made for
her. She wrote her a letter all on birchbark arhd language on it. She had
phonetically spelled the words. Just random thirilgke different things for the weather
or how you're feeling. Just things like thd®® When his grandmother was in her late
fifties, she enrolled in the language institut®ay Mills Community College and
Hudson attended the class with her and experieadaaguage immersion classroom.
As a youth, Hudson was exposed to the languagaatier amounts through
cultural events, traveling back to the Bay Millsyaaunity and formal events such as the
annual Career Expo. When he attended pre-kindergand kindergarten at Ogima-
Montessouri school, he learned Anishinaabemowimfitelen Roy and remembers
singing songs in the language. It was not untddte school and high school that he
began to individually learn the language througttidnaries and attending more cultural
events. When he attended Central Michigan Unityerlse took his first “formal”
language courses with Ramirez- shkwegnd&biOne of the forces encouraging Josh to
form a relationship with Oldest Elder was other camity members. Individuals like
Elisa Owl and Donnie Dowd, a Midewiwin leader, em@ged Josh to remember who he
was, an Anishinaabe. While it was a positive $tefim to go to college and do well

academically, they told him, he needed to rememiter he was and where his

% Niigaanwewiidan “Joshua Hudson,” July 25, 2013.
800 hid.
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community existed. The relationship with Oldedddtlis a kindred relationship with
community members from multiple communities andaheestors of past.

Hudson explains the connections with language ddd<DElder through his
experience with mental health work on the reseowatiMany of the issues he has
witnessed and worked with go back to the hurt ad parried by individuals and the
community. “There’s so much hurt that's there,"ddan share®? However, he
pointed out that it does not always go back to thogrschools. “It varies for every
person, there’s no one single stimulus for the eadisll problems,” he saitf® In
Hudson’s experience, the process of unpacking atetges is where healing occurs and
the language is part of that process.

It's all about unpacking your own stories and haw'ye living through them

today. That's why, in my eyes, reconnecting with language gives me a

stronger sense of identity and a stronger senfeebhg good about myself. It

warms your heart when you hear the language. kesgou feel good about

yourself when you're speaking it. Even if I'm juspeating words or you know a

random word will pop in my head every once in awhil’ll just say it all the

time, ya know like whisper it to myself. It's pat unpacking things that have
happened to me because the boarding schools artlglin my past.®*
Hudson continues to work in the mental health fasdd Green works as the Director of
Native American Programs where they continue tédbamd develop their relationships
with Oldest Elder. For Mondageesokwe, a former Cétuilent, NAISO member, and

language teacher herself, she learned the langbemegh numerous teachers and

different mediums of instruction.
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In Mondageesokwe’s family, her great-aunt knew sofitee language from her
great-grandfather. Her family members often totdshinaabeg stories but they did not
situate them as cultural stories. Mondageesokeadlse “I grew up knowing
Nanaboozho stories but without using the name Nao®tino.*® She recognized the
language and some words when attending pow wowsHhauactively learned the
language during her teenage years when her matgaradmother bought Kenny
Pheasant’s cassette tapes of the language. “Ibefase he was all professional like he
is now,” she remember®® “They were just copied off. Slammed into adittblder
thing, with a cassette tape he did at home andaufitiie sticker on it that said Kenny
Pheasant®’ She also learned some of the language from h@oWaousins that she
calls Aunt Carol and Uncle John. Learning the laage during her formative years and
early adulthood was largely from the cassette tagté=nding ceremonies, pow wWows,
and meeting other speakers.

When the internet became available, she becameectathinto a language
society page on yahoo.com. It was there thatrdleeaicted with Howard Webkamigad,
the first CMU language instructor, and other largguapeakers and teachers. Her
“formal” education in the language began in 2002wkhe took a course with Brian
Cobiere in Traverse City through the Grand Trav&aed. Soon after that experience,
she also took Anishinaabemowin at Central Michigaiversity with Ramirez-

shkwegnaabi. During her time in the Mt. Pleasa@d aMondageesokwe also

805 Mondageesokwe “Melanie Sunstorm Fish,” intervigmalithor, Belding, Michigan, June 18,
2013.
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participated in the women'’s circle at the tribe&s/&nth Generation, the language table at
the Ziibiwing Center and learned from numeroushees at different events and
gatherings: Kim Wensaut, Julie Whitepigeon, Beb€lribah, Howard Webkamigad,
Helen Roy, George Roy, Howard Kimewon, Margaret dNopand other&?®
Mondageesokwe'’s relationships with language teacher also through family relations,
clans and her membership in the Snowbirds womensmdjroup. Whitepigeon and
Mondageesokwe are both members of the Snowbird$aamtlal cousins.

She formed a relationship with the language thraafjbial courses but
ultimately made long lasting connections to Oldgsder through interpersonal
relationships, relationships with communities, ispality, and identity. “I feel like this,”
Mondageesokwe explained:

I've learned from everybody. I've had so many teas and then when | talk to

people they're like “you talk funny”...I said thattsiz it's not standardized and

I've had teachers from all over the place. Itlsnaixed up. Who gives a shit. It's

all in Anishinaabemowin. You understand. Theyemsthnd what you’re saying.

They're just saying it's not from here. What's iarfant is what are you doing

with your life? How are you acting with other pé&sp Are you acting in an

honorable way? What is it that you are doing? H®wconnected to other
things? That's what is important in Anishinaabenmowr hat's the difference of
seeing it

For a time, Mondageesokwe worked to help others thi¢ language in the Mt.
Pleasant area. She worked on grant-funded prdj@cds Ojibwe translations and
educator curriculum on the language that latersiteomed into the Sasiwaans Immersion

school Whitepigeon works at today. Having relodateuthwest of Mt. Pleasant,

Mondageesokwe works as a language instructor fetoattcalm Community College
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teaching community education classes on the lareggulgthe fall of 2002, she taught a
class of two students for the college and did atone lecture on Black Ash baskets.
She has since taught two additional language ddsse¢he college. One of her students
was the father of a student taking the languagesesiat the University of Michigan. “I
started with the language when | was teaching mjljeand stuff,” she explain&™°

| was teaching my mom and my sister and when l&dreg great-aunt or talked to

her on the phone, | would tell her new words andf.stAnd then, | was

translating songs for the Snowbirds, words for tteerd names for them and stuff
like that. And then, the language tables onlihstarted to know enough to be
able help other students and that's how | look stili. Even if | was fluent, it’s
about helping other people. The more people thedls | don't care if they know
just Boozhoo, at least they know a word. It's &eotword of Anishinaabemowin
being spoken out in the worlt!

In recent years, Ojibwe classes, educational naseand language efforts have
continued to grow and develop. When | attendedr@elichigan University in the mid
2000s, the Saginaw Chippewa Indian Tribe had alageg table at the Ziibiwing Center
and Julie Whitepigeon was their language specialisday, Whitepigeon works at the
Sassiwans Immersion Pre-School alongside fluergkgre and classroom teachers
working with seventy students attending Pre-K @assThey also offer an immersion
kindergarten class at the Saginaw Chippewa Acadehiyof their immersion classes
incorporate cultural knowledge in their curricul@ongside the language.

For Whitepigeon, her connection with the languagg @ldest Elder was also
impacted by the historical relationships of thetpa$er mother was born in Penkaaning

on the coast of Lake Huron but when her mothertemta died, when she was about four

years old, she and her siblings were split up @md ® foster homes. Whitepigeon’s
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mother only spoke Anishinaabemowin until she wasalnected from her family and
sent to Flandreau Indian School in South Dakotarg/Bke learned English. As a young
woman, Whitepigeon’s mother became isolated bulpés explains it, “she didn’t know
her people, she didn’t know her fami§#® By chance, Julie’s paternal grandmother met
Julie’s mother when she was working in hotel kittlhed introduced her to her family
and son, whom she eventually married.

As a child, Whitepigeon grew up hearing Anishinaabwin. Her paternal
grandmother spoke some of the language and hetiddé little bit,” but not fluently?*?
As her mother became immersed in the PotawatomOdtadva community of Southwest
Michigan, she renewed her relationship with Olddder once again. Julie recalls
hearing the language as a child

Here and there. There were words that we used thah’'t know were Indian

words. | thought they were words for everythingstjeveryday words. | didn’t

really know till I was maybe twelve that some of thords we used were not

English. We just did it. But mostly it [our langge] was English. Helen Roy

calls it Ojiglish when you mix English and you kangut them together or make

sentences out of stuff and we would do that?..

Having parents who were both community activisis simong supporters of
education as teachers, they instilled in Whitepigaarive for education and a pride in
being Anishinaabeg. In her early teens, she coesb@tucation and her culture by
taking language classes with Eli Thomas. Julietkdr was the Director of the Grand

Rapids Inter-Tribal Council at the time and Eli Tias, the last hereditary Chief of the

Saginaw Chippewa Tribe, would come to the Grandd®alf C and teach

812 julie Whitepigeon, interview by author, Mt. PleasMichigan, July 25, 2013.
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Anishinaabemowin. Over the years, Whitepigeontaksn multiple Anishinaabemowin
courses from different instructors wherever andvelver they were being offered.

In the 1990s, she took classes with Helen Roy attévie Michigan University.
She also took classes with Howard Webkamigad wledaight at Kellogg Community
College in Battle Creek, Michigan. When she releddo Sault Saint Marie, Michigan,
she volunteered with the Baawaating singers analledrin the Bay Mills Native
Language Teachers Institute. While working on cletnpg the institute, Whitepigeon
and her family relocated to Mt. Pleasant, Michig&he continued her studies and
completed the program through the immersion weekesdions.

When she worked at the Ziibiwing Center, she workét the tribe’s
Anishinaabe Language Revitalization Committee dedcommunity’s last fluent speaker
Bea Calwell-ibah. Her decision to enroll in thengaage Teacher’s Institute came in
part from the encouragement of a friend, Adrianp8tan, who was coordinating the
language efforts in St. Saint Marie. Whitepigeemembers

So I signed up for the language institute and &t ploint it was like a turning

point in my life. Where this was what | was gotoegdo for me. | [would] work

and | do other things but | was going to commitht® language. And I did and
it's been really good. So | did the three yeaesé¢h And | really liked that a lot.

We moved in the mean time, from Sault Saint Maae/l here for work and |

continued to go to the language institute in tharmmer. And that was part of my

stipulation of accepting the position here. [lugbt] “I got to do this.” And it
was kinda tough sometimes. It was hard. | coetihto go to the weekend
emersions. [l] had to do four weekends throughaatertime, fall, winter and
then do the six weeks in the summer and it was @wves | just loved that time in
my life. 81°

Today, she continues learning from the fluent spesalat Sassiwans and she

studies the language with learning aids, everyaeyersations, and whatever
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opportunities Oldest Elder presents. “It's debiyta personal journey and it takes
commitment,” she explain$:®
I’'m going. | go to the language lunch every weekt isabelle puts on for the
community and go to activities as often as | cihgo to the feasts. At the pow
wows, | always listen real closely when they prayhie language and |
understand! And | didn’t understand before as wisibw | do. So it's nicé’*’
She is currently teaching Ojibwe at Central Michidiéniversity while Dr.
Ramirez-shkwegnaabi is on medical leave. Her oiildhave grown up listening to the
language and praying in Anishinaabemowin. Theuageg, family, community, and
personal development are all intertwined. OlddédeEs all of these things. Whether it
is working with the little ones in the immersiorogram, teaching at the university,
helping support her children and grandchildrenmyideremonies and life milestones, the
language is there and “a gift for everybody. #res to be an individual journey,” Julie
says®'®
Yeah it's a career. Butit's also life. [A] lifgroject. | knew that this was going
to be my path. Going into the Midewiwin and thaekded the language because
it all takes place in the language. And | wanpaaticipate and | want to learn
and I've got responsibilities. | feel I've got litad time to learn everything |
want to learn. | got a late start. | feel likeds a late bloomer. | need about
twenty more years. I've got a lot of time to leamd now is the time where | feel
like I'm starting to be able to have enough to dgiaek. Quality stuff to give
back®'?
Green, Hudson, Mondageesokwe, Whitepigeon all hete¢ionships with Oldest

Elder and share the desire to give back in oneavanother. They share a similar

history of colonialism and its impact on peopletationships with Oldest Elder whether
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it is boarding schools, adoption out of the comrtyar other ramifications from the
disruption of that harmonious relationship. Théspahare the desire to reconnect,
rebuild, and develop that relationship for themesland to help others forge that
relationship. Initially, they connected with Olti&dder through social relationships with
other people, with community, identity, cultureijrgpality, and the past. A deeper
connection with Oldest Elder is a relationship vathof these elements simultaneously
on an individual and collective level. To fullyderstand Anishinaabemowin and its
revitalization in general, requires situating otieseunderstand and see the language
through the eyes of Oldest Elder. A holistic agig while more complex, sometimes
contradictory and intertwined, gets one to the thefthe process: relationships and
relational understanding that creates its own ntignend indigenous reality.

On a larger level, language programs at higheca&tibnal institutions involve
these same concerns, connections, and relationshipsrelationships vary depending
on the particular individuals and communities iwaal but their success and challenges
are dependent on the relationships at work in thgrams. Language instructors have
varying degrees of relational understanding witdegst Elder. Some instructors are first
language fluent speakers and others are seconddgadearners. Both groups of
speakers continue to nurture their relationshigh te language when they speak and
teach. Faculty and administrators have varyingetgof awareness, respect, and
support for Oldest Elder in academia. Some stgdege the language as just a language
and apply stereotypes that they have about Amefiwian people to
Anishinaabemowin. Other students desire a relahtignwith Oldest Elder and take
advantage of every opportunity to connect intimatath him/her.
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This dissertation examined the relationships akwothree different academic
institutions: Bemidji State University, University Michigan, and Central Michigan
University. Critical to their development and sess or struggles were similar issues of
funding, staff and faculty, student interest, amgtitutional support. Beneath these
shared issues, however, is the labyrinth of eleal@annections among individuals,
groups, and communities across levels of powel@heence. These foundational
relationships, like every other facet of life, exed with the amount of reciprocity
exchanged and the amount of effort invested inunung the relationships with Oldest
Elder and each other.

At Bemidji State University, a language program &mderican Indian Resource
Center have thrived despite the fact that it istmoeed in a town and area of historical
conflict and tension between American Indian pe®pled non-Native people. Key
figures within the academic institution and statgernment supported American Indian
initiatives on campus. Local allies reached out fommed relationships with the AIRC
and Anton Treuer to negotiate linguistic spaceQtest Elder. Business owners and
local companies incorporated Oldest Elder intosiljaage of their businesses. Local
schools brought Anishinaabemowin into their buiginannouncements, and classrooms.
Indian-white relationships in Bemidji are far frgrarfect but Oldest Elder has a presence
in the community because of mutual respect betwpeakers, learners, and allies.

In Ann Arbor, Michigan, activism and allies werent@l to the creation of an
Ojibwe language program at University of Michigdnmited allies in faculty, graduate
students, and administrators made the creatiomegptogram possible when student
activism had pushed the administration to a pldeesgotiation. When relationships
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waned or became strained, the program was weakenmeduced. The over arching
relationship between the university and the Amerilcaian community remained tense
because of the continued presence and supportafijddimua. Shifts in relationships
within the program and university structures sundiog altered the nature of the
program itself. The history of the program haseedpd itself as it evolved through two
waves of development and descent. One can only tepll strengthen once more.

At Central Michigan University, a small number @&dicated speakers and
learners work to keep the relationship with Oldgster alive and to help foster
individuals to form new relationships. The univgrand Saginaw Chippewa Indian
Tribe claim a formal “special relationship” becawdehe university’s use of the
“Chippewas” nickname. This “special relationshgiten overshadows Oldest Elder or
ignores what having a relationship with Oldest Eldally means. Having a reciprocal
relationship with Oldest Elder would require a rgotéation of the current public
relations “relationship” for one built on mutuabpect, awareness, and equality. Those
who continue to form, build, and nurture relatiapshwith Oldest Elder continue the
work they have been doing long before the offitsglecial relationship” with the
neighboring tribe. Native and non-Native alliesittoue to try and protect Oldest Elder,
ensureher/hiscontinued presence at the university and do teethey can with the
resources they have available. While the uniwersity have a legal relationship through
agreements and proclamations with the Saginaw @mippndian Tribe, the
Anishinaabeg language community continues to hbgteda reciprocal and institutionally

supported relationship with Oldest Elder may some @evelop.
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Central Michigan University, University of Michigaand Bemidji State
University share a narrative of struggle and theisal and resistance of Anishinaabeg
culture and Anishinaabemowin. In many ways, tloeies of these programs are not so
dissimilar to other Indigenous struggles regardregty rights, natural resources,
religious freedom, and general recognition andeespAt these institutions, members
and allies of the American Indian communities waorke communicate their worldview
and understanding to non-Native individuals. Tfeaght to create shared
understandings and space for the recognition, otsped value of Native cultures and
lifeways. For individuals working on fostering thewn relationships with Oldest Elder
or community members interested in creating angeibus language program at an
educational institution, the story of these progsasfier some important insights.

At each institution, activism was a central comgrat for starting conversations,
bringing attention to American Indian issues andoeons, and placing pressure on the
university to meet the needs of Native Americamlsiiis and their responsibilities as
educational institutions. Sometimes the protestsioby faculty, staff, and students such
as Central Michigan University’s period of nicknamaluation. In other cases, the
activism comes more strongly from the surroundiognmunities like the boycott of
Bemidji by the surrounding tribal communities. @tlplaces might find more effective
activism by joining the local American Indian commity with the campus community
like University of Michigan’s early activism. Sotiraes the activism ebbs and flows
depending on the issue at hand and other factaver&tin that particular context. When
University of Michigan students took over the Unidrwas largely a student led protest.
In each example, however, individuals involvedha protest were connected to the
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larger American Indian community and at differeairs in time, drew upon those
connections.

Different forms and combinations of activism atg@enstitutions brought media
attention to American Indian issues and conce8mnetimes they drew national media
attention. The spotlight often placed increasirggpure on university officials to address
issues they would rather ignore and find new avensigch as language courses, to
alleviate some of the pressure. In many case,dh@y enough attention and fostered
opportunities for cross-cultural exchanges and ewsations, that they shifted the cultural
understanding enough to make positive change gdesditb Bemidji, the boycott brought
the first concentrated effort to hire Native Amangeople by the town’s businesses and
a greater awareness of interdependency betweendBemd the reservations. Another
example is the changing treatment and perceptidicliigamua by other student
organizations and leaders in response to the isedeactivism and education about the
group made possible by student activism.

A second factor shared by all three narrativekesmportance of non-Native
allies within the institutions. These allies oftemme from a variety of backgrounds and
positions within the educational structure. Allag often, but not always, found among
members of other minority groups or within fieldsstudy pertaining to diverse cultures.
Allies can provide hope in that cross-cultural coummsation and exchange can happen.
Sometimes, they can even surprise you, as in the alsthe faculty members in
Bemidji’'s Department of Modern Languages who wort@dhange their department
name before Ojibwe courses were even offered. hEheof allies is sometimes overt
and in other cases it might take the subtle forrpasising conversation. In either form,
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the presence and support of allies within the tuistins was helpful in navigating issues
of funding, bureaucracy within the institution, aadding strength to the struggles.
Allies helped the program at the University of Mgdin address the language
requirement controversy and in creating the Americaian Resource Center at Bemid;i
State University. Allies across the campus at 2&Michigan University spoke out
against the mascot and nickname and in some caseswet with verbal attacks and
lawsuits for their solidarity with anti-mascot péeg While allies are not the central
players in this narrative, their participation drelp in the struggle, is something that
requires acknowledgement. For those engaged guége revitalization work today,
these narratives illustrate the potential and pas#ffect relationships with allies can
have in aiding the struggle.

A third insight these case studies provide is thatstruggle to decolonize
academia, even in small amounts, is a long joufukkpf high and low points. In some
situations, the programs make experience cycléewélopment and decline like the
University of Michigan. Other programs may enceutitnited growth maintained by
the sheer determination of a few key individualfie degree and support of allies,
administrators, and community individuals may axand wane as people transfer to
different departments or move away from the uniersThese relationships are what
supports and feeds the possibility for change irst&f@a institutions. However, as these
relationships shift, as all relationships can aftdrodo, new relationships must be
formed to continue creating and maintaining spac®ldest Elder. Relationships with
the language are built by individuals but also ntngsbuilt for the long haul. The work
of creating Indigenous space in Western instit@imguires persistence and
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perseverance. Thankfully, encouragement and strexrg available in the language by
connecting with Oldest Elder when one’s motivaton energy is deplete&heoffers a
connection to those who have struggled beforehi@danguage and those who will
continue the struggle in the future.

At the heart of the three language programs aneffoets of the individuals
involved are different types of relationships widtdest Elder and all its facets. The
narrative of the programs’ evolution offers insgfdr those engaged in language
struggles. Their narrative and the framework agapin this dissertation also offer the
construct of Oldest Elder. The context of OlddsieEhelps scholars interested in
American Indian History, Linguistic Anthropology @ianguage studies conceptualize
the narrative in living terms, as an interplay betw animate beings including the
language as an active agent. The narrative is tharethe mastery or loss of a word or
phrase but of a spiritual, historical, communaté&ra worldview, and an elder. Putting
relationships at the center of the narrative prissamore holistic account of how these
programs and Anishinaabemowin revitalization ocawver time.

Future research on similar language programs, asithe Ojibwe language
program at the University of Minnesota or North&tichigan University, could
contribute to this ongoing subject. The relatiopstbuilt, nurtured, and developed over
the course of this author’s work and her persoglakionship with Oldest Elder will also
continue to grow. New relationships will be formedrrent ones will continue to evolve
and strengthen, and Oldest Elder will live on asgylas people speak ber/him It is my
hope that those individuals searching for a refetop with Oldest Elder will take
comfort from this work. Oldest Elder is always #atale to those who seek a relationship
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with the language. It is a total relationship thats as much as is given, if not more,
and can bring peace, warmth, and positivity to sfi&. It connects you to an entire
network of the past and the present through a aplriguage based communion. The
relationships involved in the process can shift e@mange but they are there to be had.
Oldest Elder is present wherever the languagedscan return as long as the language
remains.

As the language table gathering came to a clogedtiokomis Center, people
began packing up their notes and belongings. Wieeththe chairs and tables back to
their places and chatted with each other aboutrmapapevents like sugar bush or other
community gatherings. We walked out into the niglhtand headed to our cars talking
about words we had learned, mutual friends or wiervould see each other next. As
we said our goodbyes, we concluded our conversatiatin the worcdbaamaapii As |
got inside my car and pulled out of the parking lahought to myself how fitting the
word baamaapiiwas in that moment. The word is a temporal adtieabtranslates to the
idea of later, after a while, or eventually. Whesed as a salutation, it expresses the idea
that you will see each other again after some tewen in the spiritual world. The
fluidity of the word and its temporal ambiguity beértainty that something will happen
in the future expresses the relationships at thguage table.

The individuals are connected with each other thnaihheir shared experiences at
the gathering. They are also connected with tlteQIElder as they learn, practice, and
speak the language. Oldest Elder connects withkgpe of the past, present, and future
through the language in those momertg/shelives simultaneously in the past, present,
and future. As we speddaamaapiito each other, there is a promise being mades i§hi
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a dedicated promise that kindred relationships thrilve, even if they take awhile to
flourish. As I pull out onto the road, | catch meifssmiling and feeling refreshed,
energized, and healed a bit from the every day @Wewh a stressful western society.
Like my grandmother, Oldest Elder is always presetit the language and I find great

comfort with her.
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