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Abstract

Little is known about traditional Ojibwe civil cHikeadership. This critical ethnography
is an analysis of traditional Ojibwe civil chietléership. Hereditary chiefs are
interviewed. Chief leadership lies nested in thésAmaabe Constitution. It is clan-based
and value-based. It includes all of creation. Leslge is emergent and symbolic. Chiefs
symbolized and are spokespersons for the will efpople. They were selected based on
their virtues. The real power is in the peopleslams in council. Hunting groups had
spokesmen in clans. Chiefs were chosen from theer@dadmen in council. Larger area
councils selected a chief from the chief-coundilisTsystem is spiritual, holistic,
consensual, and egalitarian. It empowers the peQule®nial oppression has transformed
what was a bottom-up structure to a Western toprdstwucture often filled with
nepotism, favoritism, and corrupt and coercive é&alip. Coupled with historic trauma,
this engenders self-oppression and social dystomckfiany activists call for a return to
traditional Anishinaabe government, but little rokvn about what that is. The purpose
of this critical ethnography is to know traditior@jibwe civil chief leadership, add to
leadership knowledge, and use that knowledge istinaabe leadership models for

tomorrow.
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TRADITIONAL OJIBWE CIVIL CHIEF LEADERSHIP 1

CHAPTER I. PROBLEM AND BACKGROUND
Introduction

Little is known about traditional Ojibwe civil cHiteadership, o©Ogimaawiwin
In the process of Anishinaabe systems change, tmaglkeen lost across the short time
period of acculturation and colonization. Only fre@nted knowledge remains within the
memory of a few remaining hereditary civil chiefghat has been written on this subject
was almost exclusively by outside observers, ssdnaalers, clergy, and government
officials. Our spiritual prophecy as Anishinaabé¢hat we will retrace our footsteps and
rediscover our traditional ways. This will leadin® a new era and we will then live
healthy and happy (Benton-Banai, 1988). | will aet our Anishinaabe footsteps by
interviewing hereditary chiefs to find these fragnse This study then is a sacred
journey. This paper searches to find what tradai@yjibwe civil chief leadership is.

Background of the Problem

Ojibwe leadership today is politically driven arelfsoppressive to the
communities they are meant to serve. A handfulopiytar elected officials have
complete judiciary, legislative, and executive posvdlisfeasance, malfeasance, and
nonfeasance are common everyday practices for ‘®tidyal council leaders. Nepotism
and favoritism prevail with each new regime. laisystem of spoils. Members vote for
someone so they can haveiamn order to access tribal resources (Peacock,)1989
Sweeping firings of department heads occur afteh eaw election. High paying

positions are filled with unqualified personnelidsez-faire is common for the capricious
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leadership. High turnover rates in managementgygtems in decay. Organizations can
never reach their mission or vision without conitiypucapacity building, or expertise (A.
Treuer, personal communication, September 23, 2006)

Historic trauma has imbued many reservations vethiiagppression and replaced
Anishinaabe culture with poverty culture. The Ammgtabe have been oppressed for so
long that they have become their own oppressomay,cactivists attempt to bring
changes to this system. They call for a returmaditional leadership, but no one seems
to know what that paradigm is.

Traditional Ojibwe civil chief leadership was emeng, symbolic, and value-
driven. Ogimaag (civil chiefs) were chosen by hbeytlived their lives and served their
communities. War chiefs were chosen by bravery shiovibattle. Spiritual leadership
was concomitant with individual spiritual giftedisesand ceremonial membership.
Reputation for potential chiefs was gained in lpatthd with spiritual powers (Miller,
2003).

The family unit, usually an extended family, was #mallest political or
economic unit. The woman was head of householdaade everyday decisions. She
was the boss. Issues that were outside the houkehuillage were relegated to men.
Men were the protectors and providers. The eldesisest male of the family served as
sub-chiefs at council. Traditionally chief seleatiwas hereditary. A chief would name
his heir, looking within family ranks first and setimes outside of the family for a

worthy candidate.
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A head chief would preside over the council chigtse head chief could be
hereditary or chosen from the council chiefs thftodgmocratic consensus. If issues
impacted larger regions, grand councils were calletithe head chiefs would attend. At
the various levels of councils the most articukatd charismatic chief was chosen to
preside over the rest of the chiefs (Roufs, 2006).

The Ogimaag symbolized what each community stoadlloey represented the
people and iterated their voices. The best listkeard persuasive speakers were chosen.
Ogimaag had little power over membership. The pafdne chief was given to him by
the people and they were free to replace him. Mesnvere free to accept or reject
chiefs. They could accept new chiefs by consermusiey could simply move out of the
community and start a new autonomous village. $baetal atomism was true freedom.
No laws restricted individual freedom. Major crimesre usually amended through
restitution (Smith, 1973). The civil chief's job wé#o resolve conflict, look after the
welfare of the constituents, and represent theaste of the people. This system
empowered the people and their voice.

Imperialist European systems changed Anishinaalteraliand leadership
systems across time. Raw capitalist nations cordpgainst each other for America’s
resources through trade and colonization. The eatdéorces of new economies and
technologies reshaped Native economic, social pafitical systems. The Anishinaabe
economy slowly turned from subsistence productmoansumers dependent on

manufactured European goods and technology. Thedde and war with the Dakotas
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were the primary leadership issues from contadl just before the reservation period
(Treuer, 2010).

The Revolutionary War left the Americans as the salvereign dealing with
indigenous nations in America. The War of 1812 radrthe end of any unified Indian
threat. The United States was an economically veaaknew country. Land was needed
for the new waves of immigrants and to pay offdieéts accrued during the
Revolutionary War. Treaties opened the Ohio Valteysettlement, and hoards of
squatters and immigrants poured over the Appaladdi@untains. The chiefs in these
transitional times had to deal with an onslaughnhgfiad new alien external forces
(Mintz, 2003d).

From the Marshall trilogies of the United Statepi®me Court in the early
1830s, America declared American Indians as nodoaegvereign but rather asvereign
dependentsf the United States, with Congress maintainirempty powers. The United
States became the trustee and American Indiansitsesard. According to the United
States, American Indians were no longer soverésgadford, 2007).

It was not the gun, nor conquest, that broughtthishinaabe to the treaty tables.
Most of the Native population was lost to dised3eaties conceded almost all Indian
land to the United States. Eventually Native Amamig were relegated to reservations
from what little was left that was not concededreaties.

The reservation experience hosted perhaps thetraostatic events for the
Anishinaabe. The reservations were established thieefur trade collapsed. Anishinaabe

people were briefly able to rely on subsistencenentes on the reservations. The
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Allotment Act of 1887 brought an end to the trashtl subsistence economy. It was
designed to instill individualism and farming owemmunal living. Reservations were
divided into checkerboarded land parcels for indlinal Indian ownershigurplus

parcels were sold to European Americans. Two tlofdadian land on reservations was
lost to non-Indians during the allotment era. Sgegtous, timber barrens, and opportunists
preyed on the remaining Indian land until verydittf most Anishinaabe reservations’
land remained in Anishinaabe hands. Self-sustaicamymunitarian systems were
replaced with dependency on government rations @vjey994).

The federal Indian agent replaced traditional goaace on the reservations.
Everything on the reservation had to be approvethéygent. The agents were usually
corrupt and profiting off the plight of the Indiabispossession, depredation,
degradation, and disease were rampant on the e¢gervExtreme poverty and sickness
was the norm.

The three most powerful institutes in the Unitedt& (education, government,
and the church) colluded in cultural genocide ef Amishinaabe know as the
assimilation policy. Political, economic, and fayrstructures were destroyed. All Native
children were mandated to attend boarding schdbis.boarding schools were
established tdill the Indian, and save the m@Mintz, 2003c).

The Indian Reorganization Act (IRA) of 1934 stoppled massive resource losses
from the Allotment Act and started the beginningelected tribal leadership. Most tribal
governments adopted the United States’ proposedrgamce model and incorporation

(Mintz, 2003e). All of the power of the reservatsonas put into the hands of a few tribal
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council members under this top-down model. Decafleslonial oppression had
reframed the mind set of these new leaders. Ogdpreasd corruption were their
teachers. These new tribal leaders embarked targylof corruption and abuse. The IRA
opened a Pandora’s Box for corrupt tribal leadgrsisiit is known today by giving them
complete executive, legislative, and judiciary posv&Vith over a century of corruption,
oppression, self-oppression, and many other hestaaumas, Anishinaabe have become
their own worst enemy.

In order to decolonize, the Anishinaabe need teetstend their history of
colonial oppression and historic trauma, createngipating dialogue, and create a vision
for the future. Towards this vision, new leaderghipdels will be needed.

Only fragmented knowledge of traditional Ojibweitohief leadership remains.
By interviewing some of the few remaining hereditehiefs and combing through
literature, | hope to reconstruct a paradigm ofr@awiwin. With this paradigm
discussions can occur for designing new leadersioigels to meet the needs of our ever
changing systems.

Statement of the Problem

Little is known about what Ogimaawiwin is.

Purpose of the Study

The purpose of the study is to know about Ogimaawi®gimaawiwin was
stripped from the Anishinaabe by the United Stgt®sernment. A Euro-American top-
down form of government was put in its place. Tbren perpetuates the

disempowerment of the Anishinaabe.
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| hope that this study may lead to significant demin the form and content of
contemporary Ojibwe leadership and governance mahea it evolves in the future.
These changes are intended to help in healingatiomfrom oppression and reconnect
us to our innate wisdom and the power of our anakis¢s and empowering
membership. | hope that youth and adult Ojibwe desltip academies will emerge
incorporating development of an Ogimaawiwin paradig

Research Questions

1. What is traditional Ojibwe civil chief leadership?

2. What do the chiefs do? What is their job or funt®o

3. What must they know? What kind of training shotieyt have?

4. What are chiefs supposed to feel in their heartatkimd of values should
they have?

5. How do chiefs behave toward or interact with thenownity members?

6. How are the community members supposed to behaxaadoor interact with
the chief?

7. Do you have anything else to add?

Assumptions of the Study

In considering potential paths for this study, agrassumptions begin to come to
light. My primary assumption is that Ojibwe peodtenot know or remember what
traditional leadership is because they have bepresped for so long. Colonial
oppression enacted cultural genocide and destrageshinaabe traditional social,

political, and economic systems. The loss of tradél systems and ongoing cultural
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amnesia has created a void, allowing hegemony adfenm\Western society to set in. [ am
assuming that what little traces of traditionadesship that remain are fragmented and
miniscule.

It is assumed that the author is biased toward\thstern worldview because
English is his first language learned and Ojibwkisssecond language which is in the
process of being learned.

It is assumed that the reader and literature nad$esire biased towards a colonial
mindset because of the dominant Western societshioh we live.

It is assumed that the style and structure oftteitise. vacillating between first
and third person and the metaphysical and empieaal, will cause disequilibrium in the
reader.

It is assumed the leadership questions asked imtiieview are biased towards
Western paradigms.

It is assumed informants will have only remnantwisalge of traditional Ojibwe
civil chief leadership.

Significance of the Study

Little is known about traditional Ojibwe civil cHikeadership by researchers,
practitioners, and policymakers.

This treatise on traditional Ojibwe civil chief arship will add to the scholarly
research and literature in the field of Ojibwe ¢tleadership. This study may lead to

more resources for American Indian research. It owagribute to the development of a
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variety of Native leadership models. This study rgase future American Indian
scholars more foundation for their work.

This study may improve the practice of Ojibwe leatig. It may help clarify and
reintroduce traditional values into leadership eyst. The treatise may develop cultural
ownership of leadership models. It may relieverma cultural conflict of Ojibwe
leaders. It may aid in decolonizing Native commiesitand it may help emancipate
Native communities from self-oppression.

The study may improve Ojibwe leadership and orgaitnal policy. The
findings may help build cultural foundations fomndesigns in tribal government
structures. If Ojibwe Nations re-integrate tracittbmodels of leadership, they may build
ownership, self-identity, and self-esteem.

Research may contribute to and affect the mainajjlobdy of knowledge of
leadership.

Limitations and Delimitations

The literature review is limited to documents clgselated to the research
guestions. Research materials will include docuatet of traditional leadership,
external change forces, and historical trauma ogushange in traditional leadership.

The study is confined to interviewing hereditaryi®gag in and around
Minnesota. Five hereditary chiefs will be narrowsdrecommendations from a larger
list of Ojibwe leaders. Qualifications for selectiare: they (a) are hereditary chiefs,

(b) speak the Ojibwe language, and (c) have knaydex traditional ceremonies and

culture. The reason for these filters is to prese@uwitural insight, assuming that the
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language allows for a deeper cultural insight weess to and participation in Ojibwe
ceremonies and suggesting language ability meansdbeen raised in a culturally rich
community. Ojibwe language rich communities repnésesmall minority of Ojibwe
communities and therefore the respondents reflsntaller sampling of the history and
evolution of Ojibwe leadership. These purposivelifyiag factors will hopefully create
quality culturally insightful responses.
Definition of Terms

Acculturation — blending of juxtaposed cultures.

Anishinaabe — an Ojibwe speaking person, or indeoéerms, any person
indigenous to the Western hemisphere.

Assimilation — the dominant culture absorbs a spisicke culture.

Chief — a marginalizing colonial word denoting pitiie leadership.

Clan — a set of animals assigned to symbolize eardd our social and political
structure with each having a unique set of qualiéied responsibilities.

Cultural Genocide — the extermination of anothédtuce.

Historic Trauma — History of events and forces twttinue to cause social
mutations, alterations, or dysfunction in a groagppas generations.

Indian — theN word for Anishinaabe but used somewhat freely betw
Anishinaabe.

Indigenous — created and originated in area.

Ogichidaa — warrior, combat vet.

Ogimaa(g) — civil chief(s).
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Ogimaawiwin — Traditional Ojibwe Civil Chieftainghi

Ojibwe — refers more to the language spoken byapof the Anishinaabe but is
often used synonymously.

Sovereign Dependent — American Indian legal stasusutonomous to the degree
allowed by the federal government.

Traditional — indigenous practices and beliefs.

Vision — a spiritual revelation.

Summary

Little is known about traditional Ojibwe civil cHikeadership. The purpose of this
study is to know traditional Ojibwe civil chief ldarship. By knowing traditional Ojibwe
civil chief leadership and its historical changes,can reflect on the current state of

leadership, begin decolonization, and look at desgynew leadership models.
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CHAPTER Il. REVIEW OF LITERATURE
Introduction

Traditional Ojibwe civil chief leadership was baswda patrilineal clan system.
Each clan family or hunting group had a spokespeat@ouncil where decision making
and power rested. Within each clan, leaders emdrgedwarriors, hunters, and
religious areas. Prominence in these areas wasuatid to a strong spiritual connection
to the Spirits and served as credentials for eédction at various levels of council.
Each clan housed areas of knowledge and respatieghillThe crane clan’s was
leadership, and chieftainship would default to¢rene where applicable. Chiefs were
hereditary through paternal lines, devolving todlaest paternal male by default, but
council could choose anyone who was a more qualdandidate if needed. The chief
facilitated council and was a spokesman at grea= councils. The civil chieftainship
system was spiritual, emergent, value based, agalit, and consensual democratic.

The colonial period introduced new technologies @gendency on the world
trade economy. Contact also introduced top-dowddeship, systematically changing the
clan system. As tensions and exigencies expongntareased with the influx of
American settlers, leadership shifted towards tleismatic and emboldened warrior
chiefs of the 1800s. The fur trade economic coapisss of global allies, land and
resources loss to the Americans, alcohol, and sésaind the Anishinaabe relegated to

the reservations and under the autocratic ruleefederal Indian agents. New elected
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tribal councils established by federal Indian Buiseaxacerbated life on the reservations
by giving absolute power to a few top-down tribiamals.
This ethnological literature review of traditior@jibwe civil chief leadership
identifies four major periods of leadership chan@gindigenous, (b) colonial,
(c) American, and (d) the current IRA era.
The author will begin with establishing the culiurantext of indigenous
Anishinaabe worldview as it relates to traditio@gibwe civil chief leadership.
Worldview
Little is known about traditional Ojibwe civil cHikeadership. The few pieces of
scholarly work on Ojibwe leadership have been byehistorians who have drawn from
postcontact observations of traders, missionacegsjves, and governmental agents.
Views of aboriginal constructs can still be assétheough these bodies of work,
assuming that little has changed in Anishinaaber@gwiwin structure during the
colonial period.
There is little to distinguish the Indian of 1827/@m the Indians of 1534. They
both exhibit the same patient endurance of hum#arswy, the same stoical
indifference to pain and hunger, the same passiowdrlike achievement in love
of a wild forest independence, which have cost tsermany battles, so many
defeats, and so profuse a loss of numerical f@noé territorial sovereignty.
(Mason, 1997, p. 108)
Etymology of Anishinaabe and Ojibwe
When the French first came into contact with thésAmaabe in the early 1600s,

many bands had individual names that described ldo@il areas and unique

characteristics of their groups. Algonquin was aggie term given to any band with the
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same language family. Many of today’s modern naevedved from European labeling
(Rogers, 1978).

Respecting their belief of their own first existentcan give nothing more

appropriate than a minute analysis of the namelwthiey have given to their

race—An-ish-in-aub-ag. This expressive word is\atifrom An-ish-aw,
meaning without cause, or “spontaneous,” and inawue-se, meaning the

“human body.” The word An-ish-in-aub-ag, therefditerally translated,

signifies “spontaneous man.” (Warren, 1885, p. 56)

The Ojibwe, Ottawa, and Potawatami specificallygréd themselves as
Anishinaabe (Shields, 2001). “Anishinaubaek (siagénishinaubae) is an Ojibwe word
translating literally as ‘the good beings.’ It ietname the Ojibway people prefer to call
themselves” (Johnston & Noel, 1993, introduction).

Ojibwe refers more towards their dialect groupha Anishinaabe (Warren,
1984). Ojibwe may have derived from the practicéodiuring their enemies by burning
them until their skin “puckered up” (Warren, 1984 82). Ojibwe may have also come
from the style of moccasins where the top is seuwskered up (Copway, 1850).
Creation and Re-creation

When the earth was created, the creator made ttreveigh the four elements of
earth, wind, fire and water. Next the plants, swensnwalkers, and flyers were put on
the earth. Humans were made last. Humans wereitepsttant because, if removed, the
others would continue to survive with little effegion them. If any of the others were
removed, it would greatly disturb the remainingrigsiin the web of life (W. Hardy,

personal communication, 1986). These beings atedcalr first family and are

addressed as relatives (A. Lussier, personal cornuation, 1987).
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When Ah-ki’ (the Earth) was young, it was said ttiegt Earth had a family. Nee-
ba-gee’-sis (the Moon) is called Grandmother, aed’Gis (the Sun) is called
Grandfather. The Creator of this family is calleidttGnie Man-i-to’ (Great
Mystery or Creator). The Earth is said to be a wonrathis way it is understood
that woman preceded man on the Earth. She is ddiieder Earth because from
her come all living things. . . . Gitchie Manitcetihtook four parts of Mother
Earth and blew into them using a Sacred Shell. Rt@mnion of the Four Sacred
Elements and his breath, man was created. ItdstsaiGitchie Manito then
lowered man to the Earth. Thus, man was the last @ life to be placed on the
Earth. (Benton-Banai, 1988, pp. 2-3)

This was known as the first earth. After some ttheeAnishinaabe had angered
the creator with their behavior and a great flondufed the earth. In the sacred stories
or AadizokaanWenaboozhoo was floating in the water holdingpantog. He had
several animals attempt to dive down into the watel obtain some dirt to recreate the
earth. Finally the muskrat was able to procurehefadim the water’s depth but gave his
life in the effort. From this dirt, Wenaboozhoo rested the earth on the back of the turtle
(Loew, 2001). After the flood the Anishinaabe wgheen the Midewiwin medicine
society and its code of ethics (Warren, 1885).

Clan System
The English word for “doodem” is clan (Warren, 188542).De refers to the

heart or center and is expressed in many relatdv®jterms. Debwe means to speak the

truth, or from the heart. Dewe’igan sounding of the hears the word for drum, which

is central to all Anishinaabe ceremonies. The wordire isIshkodewhich is at the heart

of the wigwam, village, or ceremony (A. Treuer,gm®ral communication, 2005). Francis

Densmore (1979) continues that the suffiin doodem is a possessive marker (p. 9).

Bohaker (2006) finds that “Ote means ‘to dwell tinge as a group/village’ and nintotem

[nindoodem] is ‘my fellow clan-member’ in referentmeblood and affinal kin” (para.
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8).The Doodem has spiritual significance as wetlo@ems are patrilineal and marriage
amongst the same Doodem is strictly forbidden (Brang, 1981). Aboriginal leadership
is based on the Doodem or clan system.

Early in the second earth when the Anishinaabelllwethe ocean, six beings

emerged from the waters and came to the Anishin&he was too powerful and

was sent back.

The others, who now numbered five, remained wiéhAh-ish-in-aub-ag, and

became a blessing to them; from them originatditieegreat clans or Totems,

which are known among the Ojibways by the generah$ of A-waus-e

[Catfish], Bus-in-aus-e [Crane], Ah-ah-wauk [LooN[pka [Bear], and Monsone

[Moose], or Waubi-ish-ash-e [Martin]. (Warren, 188544)

The five Doodem brought to the Anishinaabe a hiolsgstem of governance
from which each Doodem represented a praxis ofispeore knowledge and
responsibilities. The crane and loon were the shggfoviding checks and balances
between each other. The fish were the intellectaiatsserved as intermediaries between
the crane and loon when needed. They cast a dgordie when needed. The bear kept
knowledge of the medicines and was the police feycéhe villages. The martins were
military strategists and warriors. The moose or dezre peaceful artisans and poets
(Benton-Banai, 1988).

A guestion of who were the leaders had arisencanaention at LaPointe with
the Americans. An allegorical response was givenhigf Tug-waug-aun-ay to remind
everyone that leadership resided in the loon aadecclans. In the allegory, the creator
made the crane and sent it to live on the earthhedrd its voice as it circled looking for

a place to live. The crane landed and resided @t Ste. Marie. Sounding its voice

again, all of the other clan animals came and fdrenéown. Again the crane left in flight
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and arrived at Shaug-ah-waum-ik-ong and soundeaite. The loon answered its call
(Warren, 1885).

The bird [crane] spoke to it in a gentle tone,itihou that gives answer to my

cry?” The Loon answered, “It is I.” The bird thesidto him, “Thy voice is

music—it is melody—it sounds sweet in my ear, flioemceforth | appoint thee to
answer my voice in Council.” “Thus,” continued ttigef, “the Loon became the
first in council, but he who made him chief was Bwes-in-aus-e (Echo Maker),
or Crane.” These are the words of my ancestors, fibim generation to

generation, have repeated them into the ears wfdhidren. (Warren, 1885,

pp. 87-88)

Clans were repositories of knowledge. Experiendeegbthrough reciprocal
relationships with the Spirits and fellow clan meargbaccumulated as it was passed on
from generation to generation within clan groupactcclan housed specific knowledge
that members aspired to learn and was gained thriasging, visions, and intimate
relations with the Spirits.

Value System

There are many values among the Ojibwe but trawititeachings tell of seven
primary values that were specific spiritual giftgem to the Anishinaabe that govern the
clan system and their lives.

After the Clan System was given to the people Sbeen Grandfathers sent seven

spiritual beings to Earth to clarify how the Claysf&m was to be used and to

amplify the meaning of many gifts often taken foarged in life. (Benton-Banai,

1988, p. 78)

In this legend the seven spiritual gifts are (aglqb) respect, (c) bravery,

(d) honesty, (e) truth, (f) humility, and (g) wisddBenton-Banai, 1988). These primary

values or gifts, as well as other values, were gtegied in the Midewiwin code of ethics.

They molded the lives of the Anishinaabe, its a@lfand leadership. “From his
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correspondence (Enmehgahbowh) emerges a pictarenah deeply committed to a
guarter of familiar Ojibwe values: generosity, shgy mutuality, and consensus—and,
most importantly, to political power exercised hg imature, deliberative civil
leadership” (Kugel, 1998, p. 109).

Values were taught to the youth through modelinthete behaviors and by
lecture. Children were brought together and a feastgiven where an elder
“admonishes them to be attentive and respectftié@ged, and adhere to their counsel;
to obey their parents; never to scoff at the detmpmeformed; to be modest in their
conduct; to be charitable and hospitable” (Mas@9,71 p. 119).

The Great Spiritual Migration

The Anishinaabe had originally lived in the Greakes, but by continual fighting
they angered the creator and were told to movaragchted to the Atlantic Ocean
(Loew, 2001). While living at the Atlantic the Oyile were given the Midewiwin or
Grand Medicine Society.

Here it was, that while congregated in a great taama while they were suffering

the ravages of sickness and death, the Great,Sittie intercession of Manab-o-

sho, the great common uncle of the An-ish-in-aubgagnted them this rite

[Midewiwin] wherewith life is restored and prolorygWarren, 1885, p. 79)

After living here for many generations, seven peipheach with a certain
prophecy, came to the Anishinaabe. “Each of thesphecies was called a Fire and each
Fire referred to a particular era of time that vebabme in the future” (Benton-Banai,
1988, p. 89). The seven fires told the Anishinahley must move; a little boy will

restore traditions; they will arrive atand where food grows on watehe coming of the

White people; a false way of life promised by thaii&fs; disconnection between youth
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and elders; and finally an emergence of a new Améstibe who will retrace their
footsteps. They go on to state that during thersievire, the White man must make a
decision to choose the earth over technology owitriéd will come to an end. If they
choose the earth, then an eighth fire will berid @eace will prevail across the earth for
eternity (Benton-Banai, 1988).
The first fire stated, “If you do not move you wlhlé destroyed” (Benton-Banai,
1988, p. 95). From this first fire a spiritual magjon began back through the Great Lakes
starting at about 900 A.D. This migration was lgaalsacred Migis shell that rose in the
sky leading the Anishinaabe in their great spititagration.
While our forefathers were living on the great sater toward the rising sun, the
great Megis (sea-shell) showed itself above thfasarof the great water, and the
rays of the sun for a long period were reflectexrfits glossy back. It gave
warmth and light to the An-ish-in-aub-ag (red ra@d) at once it sank into the
deep, and for a time our ancestors were not blesghdts light. It rose to the
surface and appeared again on the great river venaihs the waters of the Great
Lakes, and again for a long time it gave life to fawvefathers, and reflected back
the rays of the sun. (Warren, 1885, p. 78)
The stopping points of the Migis along the migratwere Montreal, Niagara Falls, the
Detroit River, the eastern shore of Lake Michigafalpole Island, Manitoulin Island,
Sault Ste. Marie, Spirit Island at the west entdake Superior, and then Madeline Island
(Benton-Banai, 1988).
During the process of migration there was a mapagation between the
Anishinaabe at the Straits of Michilimacinac. Thaa@vatomi, Ojibwe, and Ottawa had
all been one group, each referring to themselvésatively as Anishinaabe. Their

stories, ceremonies, and history were all as diveas here at Michilimacinac that the

Ottawa remained and became the Eastern vanguaegl.Wére the first to meet the
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White traders and serve as middlemen in tradegavisterly Anishinaabe. They became
known as the Ottawa, or traders. The Potawatomieti@outh along Lake Michigan.
They were the keepers of the sacred fire of thesiAinaabe Nation as denoted in the
etymology of their name. The Ojibwe continued migrg westerly following the Migis
along Lake Superior. The Ojibwe stayed for manyyeh Sault Ste. Marie before
splitting north and south along Lake Superior (Warrl885).

Season-round Economy and Harvest Ceremonies

The subsistence economy of the Ojibwe followedftle seasons of the year. In
the spring they camped at the maple groves. Themsuroamp was around fishing and
garden areas. Rice camp came in the fall, andmtewthe hunting groups dispersed out
into the forests.

The Ojibwe lived in a variety of bark-covered bunigls; the most common was
the dome-shaped wigwams. They were covered with tnark sheets over 20 feet long,
which they carried to each campsite. “The womeilt g houses, and a house 14 by 20
feet, comfortably housing eight persons could bestracted and ready for occupancy in
less than one day” (Quimby, 1960, p. 124). Duringtertime the wigwams were banked
along the edges with pine boughs and snow for atsul. Floors were covered with mats
and beds were made of cedar boughs covered withedskin blankets. Textile and
clothing consisted of leaf, nettle fibers, and aadiimdes. Sinew and nettle were used for

twine (Densmore, 1979).
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Along the industrial year, food was the driver $@lasonal camp movement. In the
spring, family groups moved together or in proxyrof one another to the maple sugar
groves. Sugar was a main staple used for seasalmmast all foods and beverages.

Maple sugar was used in seasoning fruits, vegetabdzeals, and fish, being used

more freely than the White race uses salt. It iss @aten as a confection, and

dissolved in cold water as a summer drink. It wagudently mixed with medicine

to make it palatable, especially for children. (B@ore, 1979, p. 123)

After the maple sugar season ended, families mtwé&dhing and gardening
areas. Gardens usually included pumpkin, squash, and potatoes. Mide ceremonies
were given to bless the gardens for a fruitful eseagoods were dried and cached for the
winter and spring. In the fall, families moved ke trice camps. Fall was a time for mat
making. Some returned to the gardens to harvestrtps. When the ice set on the lakes
they dispersed out into their hunting areas in Emaiting groups. Ceremonial feasts
were given for each new seasonal food, such as,dugaies, rice, or meat (Densmore,
1979). During the summer, “Ojibwe men fished intealy and hunted minimally, while
the women gathered nuts, berries, and other foodpknted gardens in which they
grew corn, beans, squash, and potatoes” (Loew,,20@E). While there was a variety of
fish taken, whitefish, trout, and sturgeons weeerttain fish supply (Schoolcratft,
1848/1978).

Land was held in common by the band. Usufructuigiyts were allocated in
council to different families. In the harsh andrseawinter months, exclusive rights were
allocated to small hunting family groups. In theisg and fall, maple sugar and rice

camps were assigned to larger family groups wibk Eringent user rights. The largest

gathering of extended families was during the summnths (Doherty, 1990). The
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exclusivity of the hunting areas was less seveferéehe arrival of Europeans. In some
instances, the winter hunting areas were squatteddmall hunting group and those
areas were then known to be the habitual use d&tbatogroup (Jenness, 1954). In the
waning summer months, families would go to the fielel and tie the stalks to preserve
them against wind damage and also serve as fasglynarkers. “Although there was no
formal system of private property, families rettwrthe same sections of rice beds year
after year and reseeded their areas so they wanriel & crop the next year” (Loew, 2001,
p. 56).
Totemic Bands

Families bound together with the same Doodem forthedotemic band
(Schenck, 1997). The totemic (Doodem) band vanesize throughout the year. During
winter hunting months, the totemic band would dispento extended or even nuclear
families. In the spring and fall, the hunting grewpould gather for fishing and other
seasonal activities. Totemic bands occupied theesara and sugar bush areas every
year. The exclusive usufructuary rights for thesmaa were honored by other
Anishinaabe and not disputed (Densmore, 1979).s"&hnual pattern was not
interrupted or fundamentally altered in the seventie century, though the geographic
locales in which they occurred changed for someggb(Bohaker, 2006, para. 15).

Hunting groups were usually extended patrilinealifg groups. Commonly they
were dyads of father and son or two sibling bragteerd their wives. These were flexible
in size and affinal marriage groups could be inetli{Hallowell, 1976). “The hunting

group was the core of the Anishinabek social ozgtion from at least the time of
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European intrusion to the nineteenth century aedgsthmmer villages should be
understood as conglomerates of individual, autongnunting groups” (Shields, 2001,
p. 13). “The preferred arrangement was a fathdr hig eldest married son” (Shields,
2001, p. 13).

The nuclear family was the smallest social and egva entity, but was usually

part of a larger household unit and was normal$peisted with other closely

related families to form a small hunting groupgcorresidential unit. The males of

this larger group would normally belong to the sdotem and would be led by a

senior male; there is reason to believe that ssameso leadership was in the

male line, assuming the son had at least modebdity.aSeveral such hunting
groups, linked by kinship, marriage, and totemfdiafions, formed the band.

Leadership of the band was hereditary in the pragriland probably also involved,

or was based upon, leadership of the largest ip@&iail totemic group represented

in the band. The band might itself constitute &age or a major segment of a

village. (Smith, 1973, p. 15)

There were no affinal kinship terms in the languagkekinship terms were
consanguineous (Hallowell & Brown, 1992). “Kinsgas the cement which held the
band together” (Schenck, 1997, p. 33). The mothesys had a different Doodem than
the father because marriage to someone with the 8aondem was proscribed. Cross-
cousin marriage was practiced until late in theo@ll period. Children of the mother’'s
brother were eligible to marry children from théer’s sister because they had different
clans (Shields, 2001). Paternal parallel cousiaansidered brother and sisters.
Paternal uncles and their wives had complete diseny privileges (Hallowell & Brown,
1992). Family groups could split off to fordaughter villagesvhen populations grew
too large or there were political differences. Thesdated villages, while autonomous,

worked sometimes together and had a head chietl{Sih@73). Villages averaged

between 100-300 people (Bishop, 1974). Large bahdp to 600 members used land
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areas greater than 1,200 square miles. They ced$tup to 30 hunting groups of about
20 members each (Quimby, 1960).
Properly speaking, when the clan was the local asiis usual where the local
clan forms the society, leadership was exerciseeldsrs who, by virtue of their
superior experience, attested to by the attainmietite very status of elder, quite
naturally influenced, most strongly, decisions etifey the welfare of the group:
where to hunt, when to fish, whether to trade, smébrth. They were, in a sense,
very much like heads of large families. (Hickersb®88, p. 53)
Sacred Legends
Aadizokaan are sacred stories. Understanding diiteaspects of the Anishinaabe
world and the Spirits was taught through sacredest@alledAadizokaanThe stories
were usually told to children when families gatlukeirethe winter hunting camps.
Theseaadizookaanagor “sacred narratives,” were passed on orallgnfro
generation to generation precisely in order that@jibwa would always know

who they were, where they had come from, how titesdfinto the world around
them, and how they needed to behave in order taremslong life. (Angel, 2002,

p. 3)

They are considered true stories of immortal Spaitd their interactions with the
Anishinaabe (Hallowell & Brown, 1992). Wenaboozhowntioned earlier in the story of
the flood, is the main cultural hero in the Aadiaak (Schenck, 1997). No time frame is
given in the Aadizokaan. “Once we enter the mytgaal world of the Ojibwa, linear
chronology loses all significance” (Hallowell & Brm, 1992, p. 73).

Some of these tales, which | have heard, are €anigful, and the wildest of

them are very characteristic of their emotions emstoms. They often take the

form of allegory, and in this shape appeared desiga teach some truth or
illustrate some value. (Schoolcraft, 1851, p. 109)
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Aadizokaan explain how animals came to be the \vay &are, or how different
gifts were given to the Anishinaabe (Johnston, 198ley also explain geography and
Spirits that reside in the landscape (Bohaker, 2006
By their conversation and familiar remarks, | obgerthat they were habitually
under the influence of their peculiar mythology aeligion. They referred to
classes of monetos, which are spirits, in a mamnhéeh disclosed the belief that
the woods and waters are replete with their aggi@nhoolcraft, 1851, p. 194)
Many of the characters are animals that intervamedehalf of the Ojibwe to
assist them towards Bimaadiziwin. In one storyhdiswent into the sky world and stole
the sun to create seasons on the earth and brimgtindSuch stories reinforce the
notion that ancient Native people viewed animalsasanferior creatures intended solely
for human exploitation, but as helper beings whiirt own spirits and purposes” (Loew,
2001, p. 5).
Aadizokaanag can only be told in the winter sooasat accidentally offend any
of the Spirits mentioned in the story.
The spirits are then in a state of inactivity, @adnot hear . . . if they violate this
custom, the snakes, toads, and other reptiles hvarie believed to be under the
influence of the spirits, will punish them. (Scheralft, 1851, pp. 678-679)
Dreams and Vision Quests
The Anishinaabe worldview is deeply enmeshed irdileam world. Dreams are
very significant and affect the behavior and actiohthe Anishinaabe. In an
Aadizokaan, the significance of dreams is toldrirearlier time before Wenaboozhoo.
The ockabewis told them that they must fast and éiat things by dreams and
that if they paid attention to these dreams theylditearn how to heal the sick.

The people listened and fasted and found in drdawsto teach their children
and do everything. The young men were taught tregt must regulate their lives
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by their dreams, they must live moral lives, beustdous, and be moderate in the
use of tobacco when it should be given to themn@bere, 1979, p. 98)

One person with the gift of dream interpretatioplais that there are four types
of dreams. The first type is a generic meshinguofent experiences. The second is a
premonition dream of events to come. The thirdtimeeling dream where a person will
fly or transport to different places and time. Tisisisually to learn about things. The
fourth type is a power dream where you are giftgdioanimal or Spirit (A. Lussier,
personal communication, n.d.).

Dreams are a way of educating and building theectite knowledge of the
Anishinaabe. An elder states,

In the old days our people had no education. Tleeydcnot learn from books nor

from teachers. All their wisdom and knowledge camthem in dreams. They

tested their dreams, and in that way learned thveir strength. (Densmore, 1979,

p. 78)
Knowledge from plants, animals, and cosmology aecdatad and was shared. Spiritual
knowledge gained in the dream world was shared enthanother in the shade of trees
where groups gathered, at midewiwin, and duringviddal visitations. An old medicine
man used to kid about how b®lehis knowledge growing up. As a kid he would listen
to the old men visiting by a tree and sharing tdettams and visions (J. Jackson,
personal communication, 1985). Dreamers can tfaveiard or back in time to different
places to learn about historical events or recpreenonitions of events still to come
(Densmore, 1979).

Dreams are a way for gifted individuals to conthet Spirits. Those with gifts for

naming would dream and find the names the Spirgstwo impart on the candidate.
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Plant Spirits reveal cures and prescriptions tatledicine people (Jenness, 1954).
Warnings were given to individuals to keep thenededm harm in their travels or
endeavors. A war party may be turned around anidhegne by a dream from one of the
warriors (Schoolcraft, 1848/1978). Sometimes dreaeesled to be interpreted by gifted
individuals such as the Jiisikid (Schoolcraft, 1851

Vision quests were a major dream activity. Childnesre encouraged to practice
fasting for a vision quest before they reached pybEasting would happen in their
youth while they were still pure from corruptiontbbught. They would fast in seclusion,
under supervision of a spiritual leader, and seekian of an animal Spirit that would
gift them with their characteristic powers (Denseydr979).

The Vision Quest is the search, through fastingdredming in isolation to

experience a dream in which a Spirit or manito app& the dreamer. This Spirit

usually takes the form of an animal and has a apegationship to the dreamer:
it is often called the Guardian Spirit becausehefpower, help and protection
accorded. After the youth has had this dream.,irtexrpreted for him by older
men, especially the medicine men. (Smith, 19733p.

Direct connection to the creator was too powerdulany person, so the
Anishinaabe sought the animal Spirits who werdrtermediaries for the creator
(Warren, 1885). Fasting could last for many daythetit sustenance until a Spirit
appeared (Schoolcraft, 1848/1978). Once the Spedged assistance, a relationship was
then built throughout life between the petitioned dhe “Grandfather” (Hallowell &
Brown, 1992, p. 84). These Spirits could bequeahyrdifferent spiritual powers to the
Anishinaabe such as medicinal or spiritual leadprahilities and responsibilities

(Vecsey, 1983). These gifts were used to contributbe Bimaadiziwin of the

community.
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Grand Medicine Lodge

The Midewiwin is a religious society for the purpad curing the sick and
extending life. Members must pay to enter the dffé levels of the society. Each level
has different types and amounts of medicinal amits@ knowledge. Reasons for
joining the Midewiwin may be through instructiondo so in a dream or when someone
is sick and may be brought in to restore theirthe@uimby, 1960). “The spiritual life of
the Chippewa centered around the Midewiwin, or @risliedicine Society. Sickness was
thought to be the work of evil spirits, so medipedctice was associated with the
supernatural” (Crawford, 1967, p. 80).

Leadership in the Midewiwin was not hereditary. de@s were chosen at each
gathering (Miller, 2003). Ceremonies were heldha $pring when families gathered at
sugar bush, and again in the fall (Crawford, 1967).

The history of the Anishinaabe was preserved aciteceduring Midewiwin
ceremonies, such as the story of creation, the §oeal, and the spiritual migration of
the Anishinaabe (Schenck, 1997). These storiecarmmonial procedures and its
knowledge were inscribed on birch bark scrolls. &ebral ethics were also teachings of
the society (Crawford, 1967). “In particular Midevin . . . taught its members herbal
knowledge for a price, honored the manitos andhgit®lanito in order to restore health,
and emphasized ethical behavior” (Schenck, 199756). It was the responsibility of
everyone to look after the needs of orphans, widawd the overall Bimaadiziwin of the

community (Warren, 1885).
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Membership was limited. Initiates underwent longqus of study in medicines,
history, spiritual knowledge, and behavioral ethidisey served as repositories of this
knowledge for their communities (Hickerson, 1988).

Shaking Tent

The Jiisikid served the community as a spirituatier with direct contact to the
Manido.

| cannot better indicate the meaning of the woskdkeed then to say that it is a

person who makes oracular responses from a cldge lof peculiar construction,

where the inmate is supposed to be surroundedg®risuman influences, which

impart the power of looking into futurity. (Schoodft, 1851, p. 105)

They had “higher occult knowledge” than the Midember because of their
direct access to the Spirits (Emerson, 1965, p).280the shaking tent ceremony the
djessakid summoned the manitos to answer the geaplestions” (Vecsey, 1983,
pp. 164-165). They could speak directly to the iBpiThey were used to interpret
dreams, find causes and cures for sickness, fstcblgects, and identify perpetrators of
crimes or spiritual attacks. Souls of the livingdead could be brought into the Jiisikid
lodge for interrogation (Hallowell & Brown, 1992).

Sometimes Jiisikid skills were tested or demonesttaln one display, a Jiisikid
was bound by rope and placed in his lodge. He@a®bf the withesses to a specified
place to find the transported rope that had boumd He returned with the rope and the
witnesses found Jiisikid sitting freely smoking hipe (Longman’s Magazinel896).

The Jiisidik was a very powerful spiritual leadethwdirect contact and dialogue with the

Spirits.
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Ceremonial Drum Society

During the mid-1800s a Dakota woman received @wifiom the Creator to
make the first ceremonial drum. Her village hadrbeeerrun by United States cavalry.
In her vision the Creator told her this drum wopidtect the Indian people from the
cavalry and she was to give the drum to their Ogil@memies so the Indian tribes would
stop killing each other and bring peace. The draoiesy spread throughout Ojibwe
country and bound communities in seasonal cereraoflegese drums represent the last
major religious change to Ojibwe society (VennusSg2).

Gift Giving

Life for the Anishinaabe was difficult. Survival the harsh environment required
sharing of resources and communal living (Dohelr®80). “Basic to the resentment of
the accumulation of wealth or power are the tradal ethos of egalitarianism and the
pattern of generosity or sharing” (Smith, 197332). “Ojibway leaders were often
described as being generous: they shared whatewdsghey had. For their generosity
they received the goodwill, loyalty, and senseldigation of followers” (White, 2013,

p. 230). Chiefs gave their possessions willinglyhtmse in need. It was not a position of
power or wealth.

As a symbol of the sharing ethos, the ritual of gi¥ing was an integral part of
Ojibwe culture (Miller, 2003). Gifts were offered people and the Spirits when
requesting their assistance. “Every request cartteawift, and every gift came with a
reciprocal obligation of some kind” (Miller, 2008, 108). When a hunter killed an

animal, he reciprocated with an offering or cereyntinhonor the animal giving its life
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(Miller, 2003). The Spirits desired tobacco the hadghe overall offerings (Winter,
2000). Gift giving symbolized the Spirits shariigit gifts with humans (Shields, 2001).
The Spirits share their power with humans, whaim thelp each other with these
spiritual gifts (Hallowell, 1975). Gift giving buibn ongoing reciprocal kinship
relationship between humans, animals, and thetSihite, 2013).

Gift giving was also used as a ritual to buildaltes and obligations between
families, communities, and nations. A considerani®unt of time and effort was
focused on building these alliances for militarg grolitical support. “Allies ate from the
same dish, smoked from the same pipe. Allies exgiatothing, weapons, and tools
with one another. Allies were assumed to shardipalliand social objectives” (Kugel,
1998, p. 10).

Bimaadiziwin — Reciprocal Relationship with Spiritsand Creation

Manido meanspirit. There are no negative or positive connotatioicb@8lcraft,
1848/1978). The Creator created the Spirits asdiumebetween himself and the
Anishinaabe. The Anishinaabe believe in a “Supr&miag,” but intervention and
assistance comes from the Spirits (Crawford, 18680).

The central goal of life for the Ojibwe is expres$sy the term pimadaziwin

[Bimaadiziwin], life in the fullest sense, life the sense of longevity, health and

freedom from misfortune. This goal cannot be adtdgewithout the effect of help

and cooperation of both human and other-than-hyseasons, as well as one’s

own personal efforts. (Hallowell, 1975, p. 171)

There are a plethora of Spirits; all things andhgeihave a Spirit. Even emotions

have Spirits (S. Sandman, personal communicatio®Q R

The most powerful and important of the manitos weesFour Winds, the
Underwater Manito, the Thunderbirds, other entjtiee Windigo and Nanabozho
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(Culture-Hero and Trickster). These and many o8perits could bestow spiritual
gifts upon individuals who beseeched them throughlzerty vision quest. These
gifts could be medicines, doctoring, or huntindiaibs. (Vecsey, 1983, p. 73)

It is through close intimate relationships with @arits that Bimaadiziwin is achieved.

“Their power is infinitely greater than man’s, wban only bow his head in awe and

entreat their favour and assistance” (Jenness,, J028).

Anishinaabe do not separate the physical world fitleenspiritual world
(Hallowell & Brown, 1992). Humans and Spirits ardyodifferent in power, not in kind
(Hallowell, 1975). All things in nature have powaerd could be used for the benefit or
detriment of the Anishinaabe. “Man does not knolthed power that is imminent in the
souls of animals, trees, and stones” (Jenness, p92%). All things were treated as
being alive, just like people, and were respeciediiess, 1954).

Spirits are addressed in familial terms. Thoséeghysical realm are called
“brothers” and “sisters” (Miller, 2003, p. 65). @thSpirits that are sources of power are
called “grandfather” or “grandmother” (Hallowell915, p. 144). The kinship terms
reaffirm the intimate view of Spirits as family.

Not only do Anishinaabe converse with Spirits irains and ceremonies, but the
Spirits and Anishinaabe also share the same setloés (Hallowell & Brown, 1992).
Animal psychology is much the same as human. Tisare one chief over any species
but animals have chiefs in local areas, which dsays white in color (Jenness, 1954).
“Animals have chiefs for their species in Anishibaasoterica and mythology”
(Barnouw, 1977, p. 160). “Plants, too, are imbudth wuman qualities and presented as

helper spirits in Native American songs and stérjesew, 2001, p. 5). They presented
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medicinal gifts for health and long life. “Thus,rtting and medical concerns were
integral aspects of traditional Ojibwa religioncf&nck, 1997, p. 5). If humans
disrespect a certain animal, that animal group lefiltheir kind know and they will shy
away from helping the humans. When departing thwding, a person would be quiet
about their intentions so the Spirits of the animauld not hear them. Animals could
choose to stay away from the hunter and not lehthave any success (Jenness, 1954).

These instances suffice to demonstrate that, detled of individual behavior, the

interaction of the Ojibwa with certain kinds of pta and animals in everyday life

is so structured culturally that individuals actfatey were dealing with persons
who both understand what is being said to themhave volitional capacities as

well. (Hallowell, 1975, p. 160)

Anishinaabe are dependent upon the Spirits. Thesiiades and variables for
procuring food in the seasons of hunting and grgwirade necessary a close contact
with the Spirits for their intercession and assisga(Miller, 2003). “Only the spirits
could bring any certainty to the future” (Crawfol®67, p. 80). The key then was to
obtain some degree of “control-power” by workingiwthe Spirits (Black, 1979, p. 169).
Relationships with and receiving spiritual gifterit the Spirits were obtained primarily
on an individual base through puberty vision quéSthenck, 1997). Another important
way was through dreams (Crawford, 1967). The pdamtnimal Spirit could take pity on
an individual and give them a spiritual gift. Ifyyoised these gifts to harm someone else
or you did not properly show respect to the Spigiskness could fall upon you (Rogers,
1978).

All political, religious, economic, and social liteepended on and incorporated

the Spirits (Miller, 2003). “Good conduct ledgonadaziwir—the Good Life—a feeling



TRADITIONAL OJIBWE CIVIL CHIEF LEADERSHIP 34
of security and confidence in facing the hazardsxidtence by being able to cope with
all eventualities” (Hallowell & Brown, 1992, p. 9 hildren are taught about Spirits in
all context and aspects of Anishinaabe life. “lis tiespect, every bark-built village is a
temple, and every forest a school” (Schoolcraft88978, p. 67). The structures of their
religious traditions were taken directly from thend around them, from their
relationships with other forms of life. Contextlierefore all-important for both practice
and the understanding of reality (Deloria, 1992jn&adiziwin was an ongoing everyday
reciprocal relationship with the Spirits in the @pvorld and in all of creation.
Leadership

Women as Leaders

Traditionally there was a balance between men amdem in both spiritual and
civil leadership. Women provided internal dailydeaship. Men provide external and
futuristic leadership. Spiritually, “Women were statered to have a deep, sacred
connection with the water. Men had a special retestnip with fire” (Treuer, 2010,
p. 27). Water brings life and fire is destructi@his duality is present in all aspects of the
Ojibwe worldview. Women are gifted with the powdrcoeation to bring children into
the world. This the greatest power in the univekéen tend to be given more spiritual
gifts by the Spirits because they are pitiful imgmrison. Women are associated with
creation and men with destruction, such as withamat hunting (W. Hardy, 1986,
personal communication).

Spiritual leadership was greatly respected. Menvemahen had equal access to

leadership roles in ceremony. Women serve as “Mikise/ and “Ogichidaakwe” which
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were the female ceremonial leaders; any persdmeiceéremonial realm could apprentice
and take leadership roles (Treuer, 2010, p. 2%tadcally there were medicine women,
tent shakers, and instances of women as warriat€laiefs (Buffalohead, 1983).

In civil life the roles and responsibilities of realand females were divided. The
male’s job was to provide food through hunting. Témale’s job was to prepare the
food. Men tended to the external affairs and woteeded to internal affairs. Men
protected against enemies and tended to male desimd as weapons and travel. The
women were in charge of the lodge and everythirtg wiSchoolcraft, 1848/1978).
Everything in the house belonged to the wife and diatributed how she decided
(Mead, 1937).

The woman is the head of the house. She is the bhesvord “lkwe” (woman)

refers to your head. She has to always think alvbat is needed in the house,

who is sick, who needs to be nurtured, calculasingplies. She is the center. She

makes the everyday decisions. What she says dasnéone is not being a

good husband, she can just set his belongingsdeutise door and he cannot do

anything about it. He was divorced. It is as simgdehat. The woman is in charge
of the inside circle. The man is in charge of thésmle circle such as hunting and
protection. The man’s job is to make rare decisguth as should we move,
should we go to war. (J. Clark, personal commuiooan.d.)

The chiefs or male spokespersons spoke on behtlbsé they represented. The
women were an important part of decision makingess providing dialogue, influence,
input, and always consulted (Treuer, 2010). “Cousymeakers routinely reminded Euro-
Americans that their views represented those oétttee community, specifically

including women as an important component groupsshsupport was crucial to the

consensual decision-making process” (Kugel, 19981jp
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When Europeans came into contact, they soughheutunters and civil chiefs to
increase fur trade profits. They also brought aengi@minant worldview and wanted only
to deal with men. Traditional economy shifted tattbf the fur trade. These skewed the
decision making balance towards the male hunteth Wien gone for longer periods of
time to trap fur for the fur trade, more and heawerk shifted onto the women,
including hunting and fishing (Loew, 2001). Contelotinged the traditional leadership
balance between Anishinaabe women and men.
Hunter as Leader

Anishinaabe religion centered on harvest and hgn#incontinual reciprocal
relation with the Spirits was prerequisite for segx (Schenck, 1997). Young males were
taught the arts and science of hunting. They wiseetaught self-restraint in order to
endure hardship in lean periods of game (Schoo)c8#8/1978). Success was attributed
to the hunter’s close relationship to the Spirrtd &nowledge of the terrain and many
Spirits of the forest. Hunting was very spirituahd ceremonies needed to be performed
before and after the hunt. “A successful huntewarrior could brag among his peers of
his exploits without seeming egocentric, since lasvin effect, praising his gods”
(Schmalz, 1991, pp. 6-7). The Anishinaabe practpmggamy (Bishop, 1974). How
many wives they could support depended on theritgal and hunting abilities (Landes,
1937).

Male leaders took extra wives to show the commuthigyr ability to support

them. The leaders’ desire to show off their weahld power indicated their

character. They were fiercely proud and individstadipersons who proved their

close relation with the manitos by their successdminting, curing, and warring.
(Vecsey, 1983, p. 163)
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Hunting success brought prestige and leadershgh@, 1974). The hunter’'s
expert knowledge of the terrain, flora, fauna, ter relationship to the Spirits also
served in leadership of resource allocation fortimgnareas and rice beds (Warren,
1885).

The eldest male of a hunting group served asvikleader or headman. This was
based on age, hunting skills, and spiritual ab#itit was contingent on group approval.
When the hunting groups gathered, a chief was tegleElis power was weak in
comparison to the headmen in the hunting groupsdéeship was temporary. The chief's
role ended when the hunting groups dispersed ingbasonal cycles. “A chief's
authority was based on his age, his oratoricalsskihd his ability to act as an arbitrator
among band members” (Hansen, 1987, p. 45).

Spiritual Leaders

Everyone received unique gifts from the Spiritshétgifts could be obtained
through vision quests. Some received more gifts tthers, such as medicine men and
the Jiisikid. Just as civil leaders, spiritual leexdlemerged and served the community
(Rogers, 1978). The Anishinaabe maintained persamutahomy and sought guidance
from spiritual leaders only when necessary (Schni&21). Spiritual leadership was not
hereditary. Each extended family had a spirituatiéx who varied in levels of ability and
type. They usually belonged to the Midewiwin sogi@tecsey, 1983).

Midewiwin offered both men and women the opportutatemerge as leaders
through charisma and esoteric knowledge (MilleQ30The role of Midewiwin leaders

was to maintain ceremonial knowledge, cure the, siokl teach ethics for Bimaadiziwin
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(Smith, 1973). An informant was talking about samhéhe amazing powers of spiritual
leaders such as exhibited by his father in a Midewceremony. His father got up and
walked around the lodge, sat down, and then aleglan to move on its own, “following
the trail of the old man around the tent, rollinggpand over, | saw it happen several
times and others saw it also” (Hallowell, 1975148). Sorcerers could metamorphose
into different animals with the help of the Spirfkgallowell, 1975). A Jiisikid was
usually a member of the Midewiwin and welded marvevgr than a Mide member
because they had direct personal communicationtivl!spirits (Miller, 2003). Another
leader was the herbalist. They were also usualipbegs of the Midewiwin. They had
specific Spiritual knowledge of healing songs aachpound medicines (Danziger,
1978).

Spiritual leaders were the most prominent persanvillage. They could enlist
the powers of the Spirits for good or bad. Peopéadd them because of their potential
for malevolence, but looked for their knowledge @oaver to aid in Bimaadiziwin.
There were at times spiritual battles between nieglimen. Sometime hostilities caused
them to break off and establish a new village (lemd.937). Spiritual leaders such as the
medicine man or a Jiisikid could communicate wigri® and interpret their desires.
The Spirits could take away spiritual gifts helddiuman at any time rendering them
powerless. Leaders were careful in their use cfelpowers (Vecsey, 1983). The role of
spiritual leaders was to cure, convey with the i&piguide in war and hunting, and lead

in ceremonies (Vecsey, 1983). Hereditary civil le@dexpanded their influence by their
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involvement and leadership in war and the Midewiv#h areas exhibited connection to
the Spirits (Miller, 2003).
War Chiefs

War chiefs were ranked next after the civil chidfisey had tremendous influence
in their communities. That influence was alwaysdusesupport the civil chief. War
chieftainship was earned by success in battleitsplirability for battle, and oratorical
persuasion. Sometimes war chieftainship was pad®&d hereditarily (Warren, 1885).
Authority of a war chief depended on the numbewafriors he could gather. These were
gained by persuasion and not coercion (Miller, 30@&arriors tended to be young, rash,
and quick to action without thinking things outanlly (Kugel, 1998). Any warrior who
had established a reputation could gather a way.pHEne civil chiefs had little control
particularly when it crossed band lines (Smith,3)97

Warriors were impulsive in action. They gaineduiefhce and sometimes vied for
political power. The Ogimaa built consensus andyuiiihis was painstaking and took
time. Because of their sagacity and deliberatesttatimaking, the elder civil chiefs were
given final authority (Kugel, 1998). Ogimaa couldaserve as war chief. The positions
were not always separate (Smith, 1973). The dualityvil and war chiefs was common
throughout North America (Kugel, 1998).

To summon warriors, war chiefs sent their pipe waitlnessenger to the different
villages (Diedrich, 1990). The messenger would aixpihe reasons for gathering
warriors and present the pipe. Those who smoked the pipe pledged assistance.

When the warriors arrived, a feast was given. df¢hicumstance for gathering warriors
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was of immense significance, a buckskin replica baind, painted red for blood, was
presented with the pipe (Densmore, 1979). Otheesgmtations of war could be used
such as a war club or wampum (Warren, 1885).

After the warriors were assembled, a war dancegnesn. Warriors would dance
around a post and strike it, followed by a speddheir war exploits (Schoolcraft, 1851).
The war chief paid close attention to their dreaifese dreams would tell who should
go or not. Dreams predicted victory or defeat ah@nvor where to fight (Miller, 2003).
The last event before the warriors would depart thaslog feast. Only the head was
eaten and only by members going off to war. Whenwthrriors returned, a scalp dance
was given. Acquired scalps were presented to threemovho needed revenge. The
victory dance went from village to village. Aftelf af the dances, the scalp was placed at
the grave of the slain victim (Densmore, 1979).

War was not permanent and leadership was tempadvirst war excursions were
to seek revenge for the death of a family memblee. Joul of a murdered person would
not rest until it was avenged. This is explainedhref Minavavana’s speech to
Alexander Henry,

.. . the spirits of the slain are to be satisfredither of two ways; the first is by

the spilling of the blood of the nation by whicleyhfell; the other by covering the

bodies of the dead, and thus allaying the reseritofaheir relations. This is done

by making presents. (Henry & Quaife, 1921, p. 44)

Another means of covering the dead is by replattiegamily member with someone
from the murderer’s family (Treuer, 2010). “The l@djie conducted war for vengeance,

that is, gaining captives or scalps to replacedlvasom they had lost to the enemy. Once

they achieved this goal, the conflict was over” l{&ti 2003, p. 161).



TRADITIONAL OJIBWE CIVIL CHIEF LEADERSHIP 41

It is seldom that a close, well contested, longiooied hard battle is fought. To

kill a few men, tear off their scalps, and retnwiéh these trophies, is a brave and

honorable trade with them, and maybe boasted dfieim triumphal dances and

warlike festivals. (Schoolcraft, 1848/1978, p. 139)

Vengeance parties were frequent and perpetuatemirangonflicts between the Ojibwe
and the Dakotas (Treuer, 2010). Large war campalghsot stay together long.
Logistics were difficult and expensive. Fatigue wwasimonplace. War pursuits were
relegated to the summer because of the scarcfyodfin the winter, and the ease of the
enemy finding tracks (Mason, 1997).

War leaders relied heavily on the Spirits for assise (Miller, 2003). A Jiisikid
would accompany the warriors to serve as an oraakwarriors watched for omens
around them (Schoolcraft, 1848/1978). Mis-qounabquas a Jiisikid and war leader.
During a war trek, he turned himself into a dogisTdllowed him to go into the enemy’s
camp for reconnaissance and lead to their vicBegause of his strength, abilities, and
spiritual powers, he was appointed war chief bydikié chief (Redsky, 1972). One war
leader would have everyone cover their heads &t migh blankets so he could see into
the future for what was in store (Skinner, 1914arérs also had to have expert
knowledge of the terrain, “knowing every prominstream, hill, valley, wood, or rock”
(Schoolcraft, 1848/1978, p. 139). Anishinaabe wasriwere by far the most advanced
in the arts and knowledge, and most distinguisbedKill and war and hunting, of all the
Nations in North America” (Schoolcraft, 1848/19P887). Success was ascribed to the
spiritual ability of the war chief (Schmalz, 1998k a war chief's achievement grew, so

did the number of his followers. This influenceesut across through other bands.

Families who needed revenge services called upooessful war leaders (Miller, 2003).
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War was a male-only endeavor. It was void of wonwén balanced men. War was
destructive and did not serve to build communiti@sgel, 1998).
Civil Chiefs

Leadership was not something contended for.

Leadership is a burden, not to be sought, but psreaen to be avoided. A leader

is chosen by consensus for his foresight to leaduidly. He is, therefore, first in

terms of showing the way and not in any other se@@sdnston, 1990, p. 62)

The eldest male of the hunting group most freqyesetved as the group’s
headman. When other hunting groups gathered, kreden council. At council, a chief
was selected from the headmen. This chief’s role weaker than that of a headman
within its own group. When the band dispersedcthief's role ended (Hansen, 1987).
“In fact, over each separate community, one, eittoéed for courage in war, success in
hunting, wisdom, or age, was recognized, as head anahief’ (Warren, 1885, p. 318).

Civil leadership was almost always hereditary, \uhat one time was limited to
the crane and loon clans. Later, as clan systece®devalued, members from other
clans became chiefs (Treuer, 2010). Members oklship clans were inculcated with
the arts, science, and spiritual aspects of lehge(3ohnston, 1976). The chiefs’ eldest
sons were primary candidates as successors babayseere exposed to the chiefly
responsibilities of their father (Shields, 2001).

Bagone-giizhig doted on Gwiiwizens and brought bimmost of his diplomatic

missions as soon as he was old enough to travaiw@@ens would learn first-

hand from his father the tribulations and challengeQOjibwe leadership,

accumulating experiences at a young age that watéd help mold him into the
powerful leader Bagone-giizhig the Younger. (Tre@&10, p. 51)
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The community selected its leaders based on theiit.nheaders emerged. Leaders did
not work their way to the top and then manufactallewers. Followship was given to
the leaders they chose (A.l.R. Policy Center, nWhen a chief died, council chose a
successor (Shields, 2001). Chiefs were hereditaough paternal lines by default, but
council could choose a more qualified candidateedded (Baraga, 1976). The criteria
for selection were age, wisdom, headman, and eoré8mith, 1973). Performance as a
leader in oration, sagacity, and equanimity hablet@stablished well in advance
(Waisberg & Holzkamm, 2001). Not all chiefs possgelsgration skills. Those who did
gained great influence within and beyond their blames (Diedrich, 1990). A short
ceremony was performed when transferring offichaéttainship to the new officer. A
pipe was offered to the candidate. If the candidateked from it, then he accepted the
position and responsibilities (Johnston, 1976).

Leadership emerged from civil, military, and spiakrealms (Treuer, 2010).
“Many of the structures that supported the heregibgimag, Midewiwin leaders, and
war leaders were virtually indistinguishable” (M| 2003, p. 203). Chiefs were relied
upon to steer community through trial and tribwatiThis required spiritual assist.
Those with greater spiritual powers emerged aselsa@Miller, 2003). “It is highly
probable that chiefs were believed to control sogemral power, either through the
Midewiwin or the Vision Quest” (Smith, 1973, p. 16)ozojeed was a chief noted for his
skill as Jiisikid (Schoolcraft, 1851). Before Misiana-queb was put into office as chief,
he was tested by the community on his ability dssskid to use medicine to cure and to

conjure Spirits (Redsky, 1972). “Almost every lead@s a Midewiwin member” (Miller,
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2003, p. 11). Leaders had more spiritual conne¢tian most others and some were
feared for the potential harm they could instikaders who emerged within the
community were acknowledged for using their gitisthe benefit of the group (Miller,
2003).

Civil chief leadership centered on working with tt@lective knowledge of the
whole. Expert knowledge was focused on terraineteggon, animal life, weather, and
the proximity of enemies and dangers. The chiekegwith managing resources
throughout the seasons and dealing with interngleaaernal concerns such as trade,
travel, diplomacy, and war (Miller, 2003). The dhaéwvays kept in mind the benefit of
the whole.

His [Waub Ojeeq] views, were enlightened, compaved the mass of Indians

who surrounded him. He saw the true situation,omby of his relatives, but of the

whole Nation; and he resolved to use all his inflreeto rouse them to a true
sense of it. With this view he admonished themdadttive and diligent. To hunt
well, and to fight well, were the cardinal maxinf$es life, upon which he

believed the happiness and independence of therNitidepend. (Mason, 1997,

p. 54)

Chiefs were not authoritarian (Shields, 2001). Thag limited powers and
duties. The Ogimaa called meetings on public issteEved as spokesman to outsiders,
and facilitated council meetings. He served as atedfor internal conflicts. Direction
was given by consensus of council. Individual feeadvas the main ethos of community
life. The chief was expected to give of his owrotgses when a family was in need or
when he had any surplus (Jenness, 1954). Chidfsatwow of poverty when they came

into office (R. Jourdain, personal communicatiodQD).

Furthermore as Chingqouabe stated in 1695 the i@nedhiefs did not even
have authority to command obedience to their wisRagher, councils had to be
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held allowing the man to speak out freely on tiseés facing them. The Chiefs
and headmen, or elders, refined the various viemtgp@nd came to an eventual
decision on what position to take, particularlyeégard to dealings with the
Whites. When the meeting was to be held with impargovernment officials, a
speaker was appointed by the Chiefs and the heatbreamvey their feelings.
Again, if a chief was an orator, he was doublyuafitial. (Diedrich, 1990, p. 9)

Amassing power was also discouraged (Waisberg &lkéohm, 2001). The chief could

settle small internal disputes without needingddacouncil (Mcintosh,1843).

The warriors were second in rank to the civil chigird in rank was the
Oshkaabewis, or pipe bearer, “who officiated inpaiblic councils, making known the
wishes of his chief, and distributing amongst kitofvs, the presents which the traders
occasionally gave to the chief to propitiate hisdyvill” (Warren, 1885, p. 318). The
Oshkaabewis delivered messages from the chiektoilage and other villages (Miller,
2003). The Ogimaa usually had two Oshkaabewis chiveen the warriors who served
as protectors as well (Densmore, 1979). These uarally relatives they could trust.
They officiated meetings and feasts. Their armsevpainted red to signify their position
(Jenness, 1954).

The primary duty of the Ogimaa was to be a spokedarathe will of the people.
He listened to the voice of members and councill@odght their voice to larger
councils.

A civil leader had certain prerogatives which hereised not constantly or

permanently but only on certain occasions and ucékain circumstances. He

was permitted.

One of the prerogatives of a leader was to spa#kyben speaking he did not

purport or even presume to speak on behalf of éaple without first seeking

their guidance and their own opinions upon the engito be discussed. By

deferring to custom and the will of the people spekesman was seeking
permission. (Johnston, 1976, p. 79)
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Ogimaa Majigabo iterates the spokesman concept Wwaesaid, “It is not | alone who
speak. The Chiefs and old men of my band put wiordsy mouth” (Diedrich, 1990,
p. 10).

Leaders were influential and charismatic. Leadg@rsfas transitory, ending with
the event they were called upon for. No one hambtoply with the chiefs, and they were
free to leave (Schenck, 1997). Quiet withdrawal wa®mmon sign of lack of support
for a chief (Smith, 1973).

Leaders were servants to the community. They dideek this but rather were
emerged and recognized by the community (A.l.Ricg&enter, n.d.). “Leadership was
predicated upon persuasion; its exercise uponrmaistances and need. It was neither
permanent nor constant for a chief” (Johnston, 19761). Chiefs were treated as
regular citizens when not engaged in chief dutsefs did not amass wealth and were
expected to help others in need or else they woailifowned upon and lose influence
(Miller, 2003). Leadership was temporary. Whenftirection ended their leadership
ended (Johnston, 1995).

Councils

“An ethos of egalitarianism was pervasive, andlithéed government was based
upon consensual democracy” (Smith, 1973, p. 13.ddnd was the most important
political unit. The headmen from the hunting groapavened at council where they
allocated and managed resources (Hickerson, 1882dult males and elders were

included in council (Landes, 1937). The chiefs glsvibok important community
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decisions to council to be made by everyone togeWaile the headmen represented the
hunting groups, every adult had the right to spé&dields, 2001).

The chief could call a council meeting for any make felt necessary (Landes,
1937). To summon a council with other villages, ¢theef would send his messenger to
neighbor villages where he would present a buntifticks to keep track of the number
of days until the meeting. The neighboring chieiNdathen send his messenger with
sticks to the next village (Johnston, 1990). Colsrmuld be called at any time but were
usually held annually for warfare and resourcecallimn. Meetings could be called to
assist in youth puberty fasts or in dealing witfaneus medicine men. Council came to
consensus but people could choose not to acquiasdef wanted they could freely
leave the village and establish a new communitgvehere (Landes, 1937). Gossiping
and politics where considered evil. If someone stesghtforward they would bring
their issues to council (Kugel, 1998).

During council a sacred fire was kept for the dorabf the meeting. The pipe
bearer offered the pipe to all the Spirits askimgunity and assistance in thought and
speech. The pipe was passed around to all membemembrance of the Aadizokaan
where Wenaboozhoo was given the pipe by his fatherSpirit of the West, to evoke
peace and unity. Because each meeting startechvgitioking of the pipe, council
meetings were called “Zuguswediwin” or smoking (@stion, 1990, p. 159). The smoke
from the pipe carried thoughts and prayers to teator and all of the Spirits (Benton-
Banai, 1988). The pipe was offered to the fourdioms, the stars, moon, sun, Mother

Earth, the water, and all of creation to estaldishmony and reciprocal thought between
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humans and their first family (Schenck, 1997). “Thest respected and powerful civil,
religious, and military leaders would gather torshthieir thoughts, advice, and potential
plans. The act of passing a pipe was central tarapgrtant meeting” (Treuer, 2010,

p. 21).

All issues for council were discussed around thepfaes, and information was
collected (Miller, 2003). Grassroots discussioftered in council meetings. All spiritual,
civil, and war leaders were consulted. The pipé,the spiritual aid it represented, was at
the center. All deliberation aimed at consensusidd@en making included the entire
community and Spirits (Treuer, 2010). Leaders dilhave the power to coerce
community members. Every family had input in comitaffairs (Waisberg &
Holzkamm, 2001). Chiefs had influence but did nminchate proceedings. They
followed whatever the community and council deci@@ldields, 2001). All were allowed
to speak in council, even the youth (Roufs, 20@®uncils usually lasted several days.
Chiefs guarded against hasty decisions (Miller,30Bor the Anishinaabe, serenity and
equanimity were paramount in decision making.

It involves an intentional slowing down to consebath physical and psychic

energy, and to carefully consider all aspects efrtbw situation before acting. All

possible responses are considered, walked throegitatty before the

commitment to a particular course of conduct is engoss, 1992, p. 36)
Circumspection of all elements was vital (McInto$843). lllumination on various
aspects manifested through mutual inquiry. Debalé ho part in it (A.l.R. Policy
Center, n.d.).

The chief served as intermediary in internal catsland spokesman with

external parties. Secondary and tertiary chielisdiin during the absence of the chief
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(Miller, 2003). Duties of the council included “podge wrong-doing, settle individual
and family disputes, allocate hunting and fishiegitories, decide where and when to
move the community with the seasons, and did makesins on issues of peace or war”
(Peacock & Wisuri, 2001, pp. 118-119).

Traditionally there were four levels of council atmhcerns. The first level was
the hunting group. They were concerned with thealihood and autonomy. The next
was common council where hunting groups bandedhegén the summer and managed
resources. General council included representatroees various villages in a
geographical area. The greatest council was coohthle Three Fires of the Ojibwe,
Potawatomi, and Ottawa for concerns of war (Shj&2061).

Madeline Island had served as the epicenter foetiiee Ojibwe Nation
(Schoolcraft, 1848/1978). Great gatherings were lat®wn as grand council (Waisberg
& Holzkamm, 2001). The chief of the grand councasicalled “Nittum” (Waisberg &
Holzkamm, 2001, p. 10). The grand council was diokeked with the Midewiwin.
Grand council and Midewiwin usually happened corentty during summary
convergences. At council, members wore their fictgthing. Chiefs sat at the front
smoking their pipes. Councils were calm and deco(@iedrich, 1990). Members of the
various bands sat by their chiefs (Densmore, 19%8en important meetings were held,
chiefs selected a spokesperson to speak on tHeaifbH a chief had oratory skills, their
influence was multiplied (Diedrich, 1990). The adle hosting the meeting was
responsible for the care of their guests. Couneitimgs were great occasions for travel

and visiting (Johnston, 1990).
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American Indian leaders took their time when malardgcision. When they gave
their word on a decision it was a final, bindinggde (A.I.R. Policy Center, n.d.).

To be asked to make a decision was to be askeaggdword,” an awesome

request. An answer or decision was final; a pledgeyocable and binding upon

him who pronounced it. It was an extension of sameea test of “being true.”

Keeping word was the measure of a person’s inteddbhnston, 1990, p. 80)
“We have one mind and one mouth. It is the decisioall of us” (Waisberg &
Holzkamm, 2001, p.1).

Social Control

Continued success in any important activity wasgaat, evidence of the

possession of supernatural power. Social contrsllvesed upon informal

pressures within the kin group; fear of witchcraftd gossip, but no formal
structure is reported by which the band could @gercoercion. “Individuality

was stressed through the vision quest. (Smith, 19.783)

Midewiwin codes of conduct warned that poor behawiould result in negative
spiritual consequences. Behavior was governed Utfironner controls rather than
outward coercion . . . a necessary correlate otasultural system in which, for adults,
there are no superordinate modes of social confrtaflowell & Brown, 1992, p. 97).
There were no written laws that bound the libertiemdividuals. Children were taught
to be independent, self-sufficient, and not todekless. They were taught by example
and encouragement and not by ridicule (Long, 1748). Rights and responsibilities
were passed down orally to each generation. The tiethe household was responsible
for the behaviors of its members (Jenness, 1954).

Offenses within families such as murder were tatae of by kinsmen (Smith,

1973). Relatives of a murder victim could execthi quilty party or they could adopt

them into the family (Densmore, 1979). In one instg a murderer was adopted by the
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father of the victim and while being escorted teitihome, one of the sons killed him.
No one argued that right (Densmore, 1979). TheitSdia murder victim could not
travel to the Spirit world until it was appeasetheQvay this could occur was through a
revenge murder. Another way was through costlymerees. Another was to have the
murderer’s family compensate the loss with giftse Tinal option was to adopt the
murderer or one of their family members to repldmeelost relative (Treuer, 2010). When
offenses went beyond family or group lines, thegdmee more volatile and difficult to
contend with (Ross, 1992).

Sometimes people were afraid to confront a sudpesuse they might use
sorcery on them. The accuser might enlist a meelician to avenge wrongdoings.
Almost all misfortunes, including death, were ased to sorcery. Sometimes the chief or
council had to intervene and pass judgment (Jent854). Long, drawn out spiritual
feuds could enlist various medicine men, which darid up as battles between the
medicine men themselves (Landes, 1937). Even théusppnames given to individuals
were concealed from public in fear of easier act@s®rcery (Schoolcraft, 1848/1978).
A long time ago you had to be careful in what yaidsYou could not even look
sideways at someone because they might get offefithe¢y would go home and get out
their medicine and use it on you (J. Mitchell, paxa interview, 2004).

All individuals with power were to some extent fedias much as they were

perhaps loved because of their potential to useepawthis way even if they

never exercised it. Therefore a number of rulesegmed speech, as the chief

medium of communication to avoid inadvertently simayndisrespect. (Miller,
2003, p. 71)
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Atomism and Nucleation

Scholars are divided on whether or not the Anisllieawere an atomistic society.
An atomistic society is where the “corporate orgation and political authority are
weak” (Barnouw, 1977, p. 7). Fission is common, eoldesion is not enforced. Landes,
Bishop, and Rogers advance the idea of Anishinaalaomistic (Waisberg &
Holzkamm, 2001). Hickerson and James argue theat teenucleation through numerous
constructs (Barnouw, 1961). Families were free twerbetween bands or start their own
band at any time. “Unsatisfactory leadership, disament over policies, dwindling
natural resources, the rise of new leaders, andithracteristic, pervasive distrust were
all factors that could lead to disaffection andifi®” (Smith, 1973, p. 16).

Personal independence, has kept the petty ch@fs fiorming confederacies for

the common good. Individuals have surrendered niogbaheir original private

rights, to secure the observance of the rest. Ti@sdeen no public social
organization, expressed or implied. The consequbasdeen that the law of

private redress in revenge prevailed. (Schoolci&48/1978, p. 68)

Warfare was one element that bound Anishinaabetgomgether. The Sioux and
the Iroquois were common enemies for the entireddatn times of war, the
Anishinaabe would unite, not only in regional ardag as a unified Nation (Barnouw,
1961).

War and other public calamities bring them togetiwnile prosperity drive them

apart. They rally on public danger, with wondeffadility, and they disperse with

equal quickness. All of their efforts are of thetisan, popular kind. And if these
do not succeed they are dispirited. There is ngthirtheir institutions and

resources suited for long continued, steady exer{techoolcraft, 1833, p. 94)

Anishinaabe did not have a central governmentcbuncils met on regional

issues with council chiefs together making consahdecisions (Treuer, 2010). They had
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“an egalitarian world view that valued autonomyormed political organization at all
levels” (Shields, 2001, p. 14). Careful deliberatan all council issues disseminated into
the separate communities and was discussed indio@divhouseholds. Inclusion of all
members in decision making tied bands togetheeasity when issues overlapped
several bands or areas (Miller, 2003). Politicahatity of the chiefs was weak. They
could not command obedience nor coerce a steadii@xesuch as in a nation-state.
Unity was based on a shared language, Doodemsimstup ties (Quimby, 1960).

Clan villages spawned daughter villages. Growthes villages had kinship ties
and close proximity. The various totemic bandswlised in the winter and appeared
atomistic. During spring, family groups convergewd édhen conglomerated into much
larger villages for the summer. “On this accoumt $fize, composition, organization, and
functioning of Ojibwa social groups must be conoepzed in relation to seasonal
movements of population” (Hallowell & Brown, 1992,33). Many clans congregated
during summer in large villages at prime fishingdtons such as at Sault Ste. Marie
(Barnouw, 1961). Marriage within the same Dooders prscribed and exogamous
mates were procured from surrounding clans, fubih@ating surrounding bands
(Hickerson, Knuth, & U.S. Indian Claims Commissidf8,74). All members of the same
clan were treated as siblings. Clan networks stest@cross the entire Nation and
travelers were guaranteed hospitality by fellownstaen wherever they traveled (Smith,
1973).

Almost any circumstance may cause people to drift given village or to leave

it. Couples leave to visit the parents of the woraad remain. Hostilities and

even murder may result from the refusal of a medicnan’s offer of marriage,
with consequent removal of one of the parties corez A village may be
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heavily depleted through war, a blood feud, or@sssion of marriages which
carry villagers elsewhere. Locations may be abaeddor sanitary reasons or for
supernatural reasons or because the land is worlL@andes, 1937, pp. 3-4)

The epistemological ethos of sharing and commuwialg created reciprocal
relations within band members, surrounding banadg,tae Spirits (Miller, 2003).
Communal obligations were expected from surroundisngds (Shkilnyk & Shkilnyk,
1985). Village fission may happen for political seas but they remain connected in
Midewiwin obligation and kinship ties (Hickersorf@2).

Every person who had been initiated into the se@kthis mysterious society

from the first to the eighth degree, were impegdiivobliged to be present on

every occasion when its grand ceremonies were saewch This created yearly a

national gathering, and the bonds which unitedraeenber to another were

stronger than exist at the present day, when eilajerhas assumed, at unstated

periods, to perform the ceremonies of initiatioWafren, 1885, p. 100)

National conventions at ceremony for Midewiwin dhd Feast of the Dead
brought clans and regions together that includéitiged and recreational festivities
(Schmalz, 1991). The Feast of the Dead served aportunity for reunited clan
members to select new leaders when one passed(Bigapp, 1974). Later, when the
Doodems system abated, the Midewiwin became thieat@eremony (Schenck, 1997).
Midewiwin “synthesized the natural world with spural beliefs” (Loew, 2001, p. 2).

Fusion and fission were choices of freedom andpaddence in Anishinaabe
society. The fluidity of Anishinaabe society wastgength that allowed leaders to

interface and reestablish common grounds betwesterag as changes occurred (Miller,

2003).
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Summary — Ojibwe Leadership and Worldview

Anishinaabe life and leadership was egalitariamjlfal, and spiritual. Plants,
animals, and all of the Spirits are part of a Idagaily. All of creation is referred to in
terms of siblings or grandparents. Leadership eatefigpm hunter, warrior, and religious
realms and became prime candidates for headmachagitselection. Success in each of
these areas was attributed to having a close maaprelationship with the Spirits.
Leaders were very spiritual.

Totemic bands disbursed in the winter in small mghgroups. The eldest male
usually was the headman or spokesperson for thiyfatrocal council. Headmen
selected a chief to facilitate council and représiem group when more groups of a larger
geographic area met. When these chiefs conveneylstlected a principal chief. By
default, chieftainship was hereditary, and whenlabke, the crane clan or loon clan
filled the position. Chieftainship devolved to thieest son. If not satisfied with this
process, members could choose from other poteratralidates. The chief's authority
was weak. Individual freedom of persons and grdapk precedence. If people were
dissatisfied with their leadership, they could lragvay from the community and start
their own, or elect a new leader. Decision makiag wade in council and consensual
democracy. Issues were brought to council and desmiat the grassroots level with
families and then brought back to council. Chiet&sevspokespersons for their groups

and symbolized the will of the people.
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Colonialism, Paradigm Shift

Colonialism in North America changed the indigeneasnomic systems of the
Anishinaabe and the social clan systems. Old slewstems of creating weapons and
tools were replaced by metal axes, knives, andelset®lder laborious methods of cloth
making were replaced with European manufacturedgtizat were faster and provided
more mobility. Change grew as the new world supekata of the trading posts
permeated Ojibwe country. Civil chiefs were diplditaly engaged with world
imperialist superpowers.

Depletion of the natural resources followed, andenterritory was needed to
satisfy the dependency and economy of the fur trélde diaspora of the Anishinaabe in
guest of new furbearing territories disrupted tlaan systems and national center of the
Ojibwe. At the end of the fur trade era, exigensesnounted and social and economic
stressor exponentially grew. World powers wereammeér in the political equation for
chiefs, and the Americans were constantly expaniditegOjibwe country. Traditional
elder clan chiefs began losing value and the bramerchiefs rose to the forefront of
leadership.

Leadership Clash

Colonialism is the establishment, exploitation, m@nance, acquisition and

expansion of colonies in one territory by peoptarfranother territory. It is a

process whereby the metropole claims sovereignty the colony, and the social

structure, government, and economics of the co&waychanged by colonizers
from the metropole. Colonialism is a set of unegekdtionships between the

metropole and the colony and between the coloarststhe indigenous
population. (“Colonialism,” 2013, n.p.)
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In the late 15 century, imperialist colonial European nationseveosmpeting for
wealth, power, and control of resources aroundjtblee. Pope Nicolas V issued the
papal bull Romanus Pontifex to allow the subjugatbindigenous peoples around the
world. It charges explorers,

... to invade, search out, capture, vanquishsaibdue all Saracens and pagans .

.. and all movable and immovable goods whatsoleegkt and possessed by them

and to reduce their persons to perpetual slaveryand to convert them to his

and their use and profit . . .. (Davenport & Pawli967, p. 23)

Papal bull Inter Cetera allowed colonizers to usgraeans necessary to convert
aborigines of discovered lands to Christianity. ténthis system, the Crown granted a
group of Indians to a settler, who had the righ#xtract tribute or forced labor from
them in exchange for religious conversion and mtaia” (Fagan, 1984, p. 83). These
bulls were the foundations for the Christian Dowrof Discovery to promulgate the
Christian empire (Newcomb, 1992).

In their prophecies, the Anishinaabe knew befordiha coming of the
Europeans. They knew they would lose their landktha “ending of the world” would
be the end of their way of life (Warren, 1885, p7)L First contact with Europeans
marked the beginning of colonialism and the fudé.arwo different systems of
leadership and worldview came together changingbwgiginal Anishinaabe.

The European leadership paradigm is top-down andgibal Anishinaabe was
egalitarian. Karl Marx (1968) observes this histafitop-down paradigm:

The history of all hitherto existing society is thistory of class struggles.

Freeman and slave, patrician and plebeian, lordsarfgdguild-master and

journeyman, in a word, oppressor and oppressedhe executive of the modern

State is but a committee for managing the commftairafof the whole
bourgeoisie. . . . it has pitilessly torn asundhermotley feudal ties that bound
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man to his natural superiors . . . In one word giqoloitation, veiled by religious
and political illusions, it is substituted nakeldameless, direct, brutal exploitation

(pp. 2-6)

Evidence of the top-dowmppressed and oppressparadigm dates back to early
European philosophy.

Hence we see what is the nature and office ofveslae who is by nature not his

own but another’'s man, is by nature a slave omesare marked out for

subjection, others for ruleAfistotle’s Politics 1923, p. 7)

The Anishinaabe were egalitarian and had countithiefs who were given
permission to speak on behalf of their communitiesew, 2001). Leadership was driven
by consensus. Membership empowered leaders whgsetiobs benefited the whole.
“This was in sharp contrast with European polit&gtems, which formulated policy
from above and seldom took into consideration trshes of individuals below”
(Schmalz, 1991, p. 12).

The Anishinaabe believe that you cannot own thd.l&lse of the land is a birth
right to all human beings. “For the Europeans,idea that land can be owned and
exploited for profit is basic to their system. Tlagropean political and legal systems
have been developed to reflect this concept ofahé” (Plain, 1997, n.p.). Aboriginal
Anishinaabe were holistically connected to the ptatsvorld around them and the
Spirits. They did not separate or “compartmentalirem (A.I.R. Policy Center, n.d.,
n.p.).

They lived much nearer to nature than most whita,raad they looked with a

different eye on the trees and the rocks, the watdrthe sky. One is almost

tempted to say that they were less materialistarenspiritually minded, than

Europeans, for they did not picture any great chesparating mankind from the

rest of creation, but interpreted everything arotiredn in much the same terms as
they interpreted their own selves. (Jenness, 19543)
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An important illustration of differences in worldew is language. “The structure
of anyone’s native language strongly influencetutly determines the world-view he
will acquire as he learns the language” (Brown,6,97 128).

Human beings do not live in the objective worldreda. the “real world” is to a

large extent unconsciously built up on the languaagats of the group. No two

languages are ever sufficiently similar to be cdesed as representing the same

social reality. (Sapir, 1929, p. 209)

Colonial languages evolved through top down paradidile Ojibwe language grew
through an egalitarian paradigm.

We cut nature up, organize it into concepts, aedlas significances as we do,

largely because we are parties to an agreementioktag throughout our speech

community and is codified in the patterns of ourgaage. The agreement is, of
course, an implicit and unstated one, but its tearesabsolutely obligatory; we
cannot talk at all except by subscribing to theaaigation and classification of

data which the agreement decrees. (Whorf & Cart8b4, pp. 213-214)

Ojibwe language is gender neutral. Women and merea@ual in the language.
Animals and Spirits are given familial terms. Mashjects are animate in the
Anishinaabe worldview that would not be consideaaanate in European worldview.

In all language which separates all matter, thelevbceation, in fact, into two

classes of nouns — deemed animates and inanim#tesistinctions of gender

are lost, so far as the laws of syntax are involvedthe Indian mind has
exercised its ingenuity, by creating classes aedisp of spirits, of all imaginable

kinds, which, to his fancied eye, fill all surroung space. (Schoolcraft, 1851,

p. 443)

“We only see what we believe. The empiricist sbes tview of reality. The
Anishinaabe observe and compare spiritual phenomesgularly. The Western world
has limited truths and cannot see what we seeO(Kelly, personal communication,

2005). The Spirits and the Creator dominated Anehibe epistemology. Through
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dreams and visions they were taught how to sustanaadiziwin. “Radical change was
required to adjust to the incursions of the EurogééSchmalz, 1991, p. 6).

The Anishinaabe egalitarian system was juxtapogaahst the top-down
European system. Systems are affected by theirmattenvironment (Katz & Kahn,
1966). Anishinaabe acculturation of the Europeatesy was slow with compounding
minute increments that exponentially increasett@wery end of the fur trade. “Ojibwa
culture at any moment in time, then, has been tbdyzt of multiple pressures. Internal,
social, and economic relations have had to adaghiet@xternal environment, both human
and natural simultaneously . . .” (Bishop, 19743)p.

French Trade, Infiltration, Dependency, and Decentalization

The advent of the fur trade created many changgeimdigenous systems of the
Anishinaabe. As the French made inroads througAbnighinaabe country and westward,
the Ojibwe became dependent on trade goods. Asémudirces were depleted there
were incursions from the Iroquois from the East] tire Ojibwe began to battle and
acquire new territories in the West.

The Anishinaabe had established reciprocal relshignwith the Spirits and
humans to ensure survival in times of hardshipt-@ifing was symbolic of
reciprocation. When the French and English traderged, they were seen as potential
allies and were incorporated into this system aqmeted “cyclical social obligations”
(Miller, 2003, p. 81). The European traders savir tenture as economic (Peers, 1994).
The French learned quickly the significance of-gifting in Anishinaabe culture and

used it to their advantage. To the Anishinaabealitveas an extension of gift giving,
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communal living, and the ethos of reciprocal systefhe traders did not view credit as
symbolic but rather in financial terms (White, 2Q.1Bo build strong trading partners, the
French adopted aspects of Ojibwe culture, learhen language, and married Ojibwe
women to build family ties (Loew, 2001). “They resged their religious rites and
ceremonies, and they ‘never laughed’ at their sitpiieus beliefs and ignorancsig]”
(Warren, 1885, pp. 132).
The French character and manners adapted themselwresably to the existing
customs of forest life. The common people, who wgninto the interior to trade,
fell in with their customs with a degree of plagti@and an air of gaiety and full
assent, which no other foreigners have, at leastt@ame extent, shown. . . .
they took the daughters of the red men for wived, r@ared large families, who
thus constituted a strong bond of union betweenvtloeraces, which remains
unbroken in this day. (Schoolcraft, 1848/1978,3%)1
Trade items most often sought after by the Anishibgawere used to adorn themselves
and exhibit their relationship with the Spiritssaagcessful hunters (Peers, 1994).
The French and their missionaries arrived in Amahbe territory around 1610.
The Ojibwe were centrally located near Sault Stari® Trade was primarily through the
Odawa (Bishop, 1974). Beaver pelts were sold wetsain 1631, at 1 “livre” each, who
in turn sold them to merchants at 15 livres eachr{86n, 1972, p. 183). This brought
tremendous wealth to the French empire. By the 16i@0s the Ojibwe had expanded to
the St. Louis River before any posts were on Lakee8or. The Ojibwe had been
making annual trips to Quebec and then Montrealréate goods. The French slowly
started extending posts through the Great Lakes ch to Detroit, Mackinaw, Sault

Ste. Marie, and LaPointe (Warren, 1885). Ojibwegsagxied their territories as outposts

grew, and the Ojibwe became more involved in thidrade (Hickerson, 1988). Ojibwe
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trade centered at Sault Ste. Marie with the FreHcion, and Ottawa, creating greater
social elaboration such as with the Feast of thed{Bishop, 1974).

The Huron were trade middlemen between the FrendhAaishinaabe. They
served as a buffer between the Iroquois and OjilSmeallpox ravaged the Hurons. The
Iroquois, having depleted their fur resources asedimg new hunting land, took
advantage of this desolation and displaced the iHurd 649 (Hodgins & Benidickson,
1989). Westward attacks by the Iroquois force mamtgnomous Algonquian bands to
amalgamate (Rogers, 1978). Pressure forced mdmgstto move west (Milwaukee
Public Museum, 2007). The Iroquois were armed kil lee Dutch and the English. To
combat the fur monopoly developing by the Iroqutiis, Ojibwe, Potawatomi, Ottawa,
Osaukies, and Wyandot (Huron) formed an alliancarféh, 1885). The Iroquois
blocked the Ottawa River route to the St. LawrelRoeer. The Ojibwe and their allies
were forced to organize massive flotillas and fijigir way to bring furs to the French
fur center at Montreal. Iroquoian incursions causeghy refugee tribes to move into
Wisconsin among the Menominee and Ho-Chunks (L@®@71). With guns procured
from the traders, the Ojibwes expanded into Siamuntry (Vennum, 1982).

The French then expanded trade posts into the WieSteat Lakes following
Ojibwe dispersion along the north and south shoféske Superior. Southern groups
had denser populations and multi-clan villagestdu&e larger carrying capacity of the
land and constant war threat from the Dakotas.Qjifave had been trade middlemen to
the Assiniboin and Cree until the Hudson Bay Comgpaas created in 1680 by Radison

and Groseilliers (Bishop, 1974).
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Traders Radisson and Groseilliers ventured thrduzdde Superior in 1659. Their
furs were confiscated on their return for not hgwanlicense. Word of their success
precipitated a massive influx of illegal traderscoureurs de bois, into the area (Loew,
2001). In 1658, Daniel Greysolon, Sieur duLhutyétad from Montreal through Lake
Superior, Wisconsin, and Minnesota. He forged @daaty in 1659 between the Sioux
and Ojibwe to stop their fighting in order to inase trade. The Ojibwe and their allies
were now able to focus their attention on the Img{Schmalz, 1991).

After the final defeat of the Iroquois in 1700, tBgbwe and their allies moved
back into southern Ontario and Michigan. In 170Xokme Laumet de Lamothe Cadillac
establish a trading post at Detroit, and with tlogjliois defeated, many of the refugee
tribes repatriated the area as well (Rogers, 19#8).0jibwe moved their center of
operations to Madeline Island by 1690 and expameiedories to Fond du Lac followed
by Red Lake and Pembina. In the 1740s they weSaiadly Lake and later into Crow
Wing (Diedrich, 1986). Winter hunting groups spreastward into Minnesota and
Wisconsin. In the spring, they returned to Madelsiand for Midewiwin ceremonies of
the “Three Fires” (Loew, 2001, p. 57). Pierre Giaunltle Verennes de la Vérendrye
established trading posts between Grand PortageakedWinnipeg in 1734. Ojibwes
followed and migrated out to the western prairsdsey, 1983). Between 1730 and
1780, the Ojibwe began to move into the interiat aettle along waterways and trading
posts (Bishop, 1974).

The French and English battled for colonial supem@he last battle was the

French and Indian War that lasted from 1754 to 1 Ef@glish colonists were crossing the
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Allegheny Mountains into the Ohio Valley and inteefch territory, threatening their
trade operations. The final defeat of the French felowed by a flow of colonialist
setters into the Ohio (Mintz, 2003d).
The impact of the fur trade upon the northern Ingjas | have said, involved
more than the acquisition of new types of toolsttahg, utensils, firearms, and
foodstuffs. The Ojibwa are an example of an etlgnozip which expanded their
range tremendously both through warfare and peboefuements. Some of them
appear to have identified themselves more completgh the white fur traders
than other Indians, so that their livelihood ashasltheir population movements
became linked with the vicissitudes of the fur &agHallowell & Brown, 1992,
p. 20)
English Trade, Chiefs’ Diplomacy with World Power Allies
The Seven Years’ War was a global struggle for mapsupremacy. The French
and Indian War was a part of that struggle play@dmNorth America. The English
victory threatened a monopoly on the fur trade. Bhigsh occupied the newly acquired
forts in the Great Lakes (Schmalz, 1991). The Bhgliid not gift-give like the French
had (Loew, 2001). The English viewed the Anishireaaiith disdain and saw them only
in economic terms. The English thought the Indiaege conspiring and refused to give
them credit or ammunition. This withholding thresd their very survival. Tensions
were heightened by English contempt (Schmalz, 1981 English met with the
Anishinaabe and their allies at Fort Michilimacksria 1761, where chief Minavavana’s
address to Alexander Henry summarized these feeling
Englishman, although you have conquered the Fregmmehhave not yet
conquered us! We are not your slaves. These l#kese woods and mountains
were left to us by our ancestors. They are ourritdrece; and we will part with
them to none. Your nation supposes that we, likeathite people, cannot live
without bread—and pork—and beef! But you oughtriow that He, the Great

Spirit and Master of Life, has provided food foringhese spacious lakes and on
these woody mountains. (Henry & Quaife, 1921, p. 44
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In 1763, Pontiac, with the help of the Ojibwe, Redtomi, Sauk, and Fox,
attacked 14 forts, capturing eight of them. Theories did not expel the English but
forced them to make concessions. The Proclamafi@i@8 restricted settlers from
crossing the Appalachians into the Ohio Valley (iup2001). The British were afraid to
send traders into the Ojibwe interior. The chielaideline Island sent a request for the
English to bring a trader to La Pointe. The Ojildveel been dependent on trade for
textiles and hunting supplies. The absence of tgadatly disrupted their new economic
dependencies. When Alexander Henry re-establigiaelé there, the Ojibwes were
tattered in want of European goods (Warren, 1885).

As tensions subsided, numerous trade companiesviedl, such as the North
West Company and XY Company. The Hudson’s Bay Camgantinued its dominance
in the North (Vecsey, 1983). Competition betweentarious fur traders forced
companies to create posts deep into the intebuyating the geography. Ojibwes’
migration and expansion began to localize (Bisi®¥4). The trading posts started to
become the center gathering place for religiouspaitical activities as hunters brought
in winter pelts (Hansen, 1987).

A prolific period of large game hunting lasted frdm80-1821. Chiefs helped
manage the allocation of resources amongst fanahesdistributing gifts given to them
by the traders. By the turn of the century, thevbeand large game were becoming
depleted. Hudson’s Bay and North West Company nieage the Ojibwe could not pit

companies against each other to maintain fair pricbe Ojibwe turned to small game
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for subsistence and were dependent on posts farahtseir economic necessities
(Bishop, 1974).

British trade was short-lived with the American BexMion soon following. The
presence of British trade companies remained fioresibme after the war (Treuer, 2010).
The Ojibwe defeated the Dakota and Fox at St. Cfalls in 1783 (Diedrich, 1990). By
the end of the American Revolution, the Ojibwe gathed control of lands north of St.
Anthony and east of the Mississippi (Warren, 1885).

American Trade, Loss of World Power Allies

The 1783 Treaty of Paris concluded the AmericandReon, turning British
claims of land east of the Mississippi over to Ameericans. The British military and
economic presence continued in the Northwest Deyritintil the 1794 Jay Treaty
removed British troops from forts in the Unitedt8ta It allowed British settlers and
traders to remain, and Indians to move freely actlbs United States and Canadian
borders (Tanner & Hast, 1987). British influenceswséll strong and their companies
continued operating posts until after the War df2.8The Ojibwe had by this time
become dependent on the fur companies. Ojibwe conti@si began to establish around
the posts.

They needed the company’s trade goods becauséddegeased their aboriginal

manufactures in the boom years . . . They hadasty of their skills in the

course of a generation or more. Game became scesiteat they vied with one

another for the meager rewards of the fur indugifgcsey, 1983, p. 17)

The United States sent Lieutenant Zebulon MontggrRée into the Northwest

territory in 1805 to claim it as American territofiMilwaukee Public Museum, 2007).

Pike arrived at Cass Lake in February 1806. Hisabjes were to find the source of the
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Mississippi, reconnaissance resources, replacadbnglth American jurisdiction, and
bring the chiefs down to St. Louis for a peacetyr@ath the Dakotas. Pike carried with
him the pipe of Chief Wabasha as sign of Dakota@eall smoked from it. They then
traded in their English medals and flags. Pike m@sable to persuade them to
accompany him to St. Louis for a peace treaty. Bikeneously cited Leech Lake as the
main source of the Mississippi and Cass Lake aspper source (Pike & Jackson,
1966).

In the War of 1812, the British tried to coerce @éowe to ally with them by
threatening the use of force. Keesh-ke-mun, thef@tiLac du Flambeau, replied:

You say, that you will keep me a prisoner in thasilystrong house. You are

stronger than | am. You can do as you say. But neloee that the voice of the

Crane echoes afar off, and when he summons higrehitogether, they number

like the pebbles on the Great Lake shore! (Wart885, p. 375)

The Americans had not been into the Great Lakakaftdr the Louis Cass
expedition of 1820. American forts were then essaleld in the region (Miller, 2003).
Still, to the north and west, British trade ruled.

The great rivalry between the trade giants HudsBas and North West
Company ended in their merger in 1821. The Ojibvet their financial edge of being
able to pit one company’s prices against the diBeshop, 1974). At the mercy of a
monopoly the Ojibwe became more individualistic amtiibiting proprietorship of
hunting areas in order to survive.

Cases of starvation grew more numerous after 18 game dwindled. During

winter, hunting groups often splintered into familyits to more effectively

exploit fur and small game. Private ownership wdslgted through the staking

of beaver lodges; and most hunters by 1815 wemsvieg credit as individuals.
The withdrawal of many trading centers with cheapds and the virtual
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disappearance of large game animals considerathceel the mobility of Indians
who had to rely on a single post, and who wereiotstl to areas where hare and
fish could be found. Often these were not the pkstes for trapping. (Bishop,
1974, p. 12)

The Americans continued their westward advanc&8ER, an Indian agency was
established at Sault Ste. Marie (Mason, 1977).Ojiave did not care for the Americans
but needed their trade goods to protect themselgamst the Dakota and also to satisfy
their dependency on trade goods (Treuer, 2010).

The United States forged a peace treaty betweebDdketa and Ojibwe in 1825
at Prairie du Chien, and a follow-up at Fond du irat826 (Milwaukee Public Museum,
2007). The Ojibwe knew the power of the Americams \growing. In these treaties they
were not releasing their sovereignty to the Unf¢ates but understood they created “a
reciprocal political relationship between equaltpars” (Kugel, 1998, p. 199). The
Americans understood this as a sign of “authontgrajibwe people” (Kugel, 1998,

p. 21). The Americans made no effort to establisbcgrocal relationship or establish

bonds with the Ojibwe, as had the French, and nebessary amounts by the English.

Their interests were purely possession of Indiad and resources (Doherty, 1990).

When Joseph Nicollet came to Leech Lake to suriveyatea, he was told by Strong

Ground why he hated Americans:

Yes, we hate them. Because wherever they establlghry posts to protect the

Natives, they keep them like dogs. Because fosligatest folly we commit, they

drive us under the ground, whip us with rope, tieds around our neck and hang

us. Our fathers always said they would love toteed-rench from France again,
they who discovered this land and were good t&\eslong for the French of the

other shore, that they may prevent our young ormgs &xterminating the
Americans. (Diedrich, 1990, p. 34)
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Medallion Chiefs’ Disruptions

Medals were given to chiefs recognized by the traddedals were very
prestigious because they crossed both boundartbe ¢fvo systems (Diedrich, 1990,
p. 21). Chiefs, because of their influence in taads, were awarded chief medallions and
flags of the trader’s nation. Traders married icheef families for financial advantage
and chiefs encouraged these marriages to bolggnfluence within the bands (White,
1982). The oshkaabewis, or pipeman, was a spolsspéor the chief. Since the
pipemen officiated many of the ceremonies and dgfeoke on the chief’s position in
council, many of the traders mistook them as chaef awarded them medals (Kugel,
1998). The French were respectful of Anishinaabdéeship institutions and were
careful in awarding medals to authentic leader® Bhtish and especially the Americans
were reckless and self-serving in administerinthefr chief medallions. This created
internal confusion and tensions within the bandsh&nged the patterns of emergent
leadership.

.. . there is nothing which has conduced so machsorganize, confuse, and

break up the former simple but well-defined ciwlipy of these people . . . This

shortsighted system has created nothing but je@easd heart-burnings among

the Ojibways. It has broken the former commandnilménce of their hereditary

chiefs . . .. (Warren, 1885, p. 135)

Traditional leadership was not formalized. Differtraders arose from different
areas of society such as religious, military, ¢iaid hunting. Group consensus formed
decision making. Prolonged relationships with Eeapsystems affected the

Anishinaabe. Traders gave bonuses to hunters wdduped more supply. These bonuses

were distributed among the band and brought peestighe hunter among his peers.
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Traders appointed trading post chiefs among thelnaabe, especially those who were
amiable to the trader and his motives. Some Angdbe families lived around the fort
year-round, providing labor and services to thd.phse trading chief was alien to
aboriginal leadership roles. These chiefs were@megth disregard to traditional leaders
and their standing in the Anishinaabe communitwel as disregard to leadership
institutions in place. Traders preferred huntingetshwith oratorical skills for trade
chiefs because of their ability to influence othiersemain loyal to that particular trader.
Many times the trade chiefs were headmen amongdhaiips. Most often appointed
trade chiefs were those willing to cooperate mast the traders and bring the most
financial return. Post chiefs were given prefereindeeaty negotiations even though
their leadership did not emerge from aboriginadrstis. Later, for the Canadian Ojibwe,
when bands were assigned to their trading postedindian Act, leadership became
formalized and chiefs were given authority overlbaed (Hansen, 1987).

Trader influence on traditional leadership becamneenentangled. Many of the
clans that centered at Sault Ste. Marie had disdusgest to new territories in pursuit of
fur animals. While many new clans had evolved,diame clan still held weight in
choosing principal chiefs. A dispute in who wa®&the proper principal chief was
brought before the American government agent Schaiblfor his decision on who
would be chief. Both candidates were from the cicdan. He based his decision on who
would be chief by eldest lineage (Schoolcraft, 851
Alcohol and Disease

The system of trade, and the smallpox, has beegrda and wholesale
destroyers of these poor people, from the AtlaGteast to where they are now
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found. In this wholesale way, and by whiskey argkdse, tribe after tribe sink
their heads and lose their better, proudest ha#tlin, 1841, p. 250)

Alcohol greatly affected the Anishinaabe in theédahalf of the 18 century.
Internal violence such as murder increased (Schrih@g1).

We stayed here ten days, encamped by the side dfatke; during which time a

skirmish happened among the Indians, in which threa were killed, and two

wounded, after a dreadful scene of riot and confysaccasioned by the baneful

effect of rum. (Long, 1791/1968, p. 50)

The French tried to control the amounts of alcdiedhg distributed to the
Anishinaabe. The English and Americans did notictsilcohol. They increased its use
to break the will and resistance of the Anishina&deoholism was also a symptom of an
underlying understanding of their inevitable den{Sehmalz, 1991).

Alcohol became easier to obtain as settlers angk&®pers came into Ojibwe
country (Kugel, 1998). As conditions worsened friamd loss during the treaty era and
economic dependency, poverty-stricken Anishinaalbefeod, land, and trade items for
alcohol. Even traditional leaders were turningltmhol (Treuer, 2010). “Crow Wing
was a whiskey trade center town comprised mostiatifons. A lot of the Indians spent
their annuities on alcohol” (Diedrich, 1990, p. 66hief Bagonegiishig died from
alcohol use when he fell from his wagon and suéfenguries by being run over by the
cart wagon he was driving (Treuer, 2010).

Economic Change and Dependency
The Anishinaabe economic and technological systdranged drastically with

the advent of colonial trade. Economic dependemewgvith continued contact with

Europeans. Technological change first altered tom@mic systems of the Anishinaabe.
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Metal trade items such as the kettle and the axte@ased mobility and precipitated the
loss of traditional manufacturing sciences. Thddraconomy exhausted large game
resources and shifted subsistence and relianceath game. The Anishinaabe became
dependent on annuities during the treaty perioa r@sult of lost land and resources.
Their clay kettles, pots, and dishes were exchafwetbpper and brass utensils;
their comparatively harmless bow and arrow, knaed spears of bones, were
thrown aside, and in their place they procureditieearm, steel knife, and
tomahawk of the whites. They early became awatbeo¥alue of furs to the
white strangers, and that the skins of animalsclvthey before used only for
garments, now procured them the coveted commoditidse pale-faced traders,
and the consequence was, that an indiscriminatglsiar, from this period
commenced, of the beaver and other fur animals(Warren, 1885, pp. 125-126)
Trade items relieved many of the time consuming ekt activities of the
Anishinaabe. Firearms gave them the upper handaniyt, over the Dakota, who were
without arms, allowing them to expand into theiriteries to search for furs (Loew,
2001). More time was now spent hunting than befloess time was spent on agricultural
pursuits (Hallowell & Brown, 1992).
“In order to hunt for both food and furs, Ojibwadhi@ be properly outfitted.
Files, hatchets, twine, and guns, were absolutessées” (Bishop, 1974, p. 233).
Eventually the Anishinaabe become dependent oe itaths (Schoolcraft, 1851).
Original textile materials shifted from plant angraal byproducts to those of
manufactured cloth from the traders. Sewing insemts and supplies followed. Women
saved considerable amounts of work time using tgadels. Food preparation was
expedited with the axe for firewood. Guns increds#cccuracy. Trapping and fishing

supplies were being supplied by the trader. Smotabgcco became leisure rather than

ceremonial with traders offering tobacco from ttest Dress changed as the
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Anishinaabe emulated European dress (Schmalz, 1B@pendency on trade food items
began to develop as well (Kegg & Nichols, 1991).

Death by epidemics and alcohol made it difficultrtaintain traditional
manufacturing systems. Larger populations and eetifamily sizes allowed members
to allocate time-consuming work to more individudspulations were decimated up to
nine-fold. Trade items became more necessary (PE294). “Muskets, metal knives,
hatchets, kettles, and other European goods hexensibly changed the subsistent
economy of the Ojibwa” (Schmalz, 1991, p. 35).

Throughout most of the 1800s, the Ojibwe had dedletost of the large game
and were subsisting on small game and fish. Thisdegroup competition and total
reliance on the post. The communal social pattefstaring food and trade items
shifted to individualism and land proprietorshighbeiors for hunting and gathering areas
(Bishop, 1974).

They needed the company’s trade goods becauséddegeased their aboriginal

manufactures in the boom years. . . . They hadasty of their skills in the

course of a generation or more. Game became scesiteat they vied with one

another for the meager rewards of the fur indugirgcsey, 1983, p. 17)

Total dependency occurred during the reservatioilogéPeers, 1994). As
resources disappeared, the Anishinaabe looked dsviiggaty annuities as an economic
source to maintain their living standard. Tradeesesmmediately finding profit in the
treaties. Traders had close ties with the Indisanggyand government officials. They
inflated their trade prices and falsified debtsathihey recovered from treaty annuities.

Debt and reliance on credit and annuities pushedthishinaabe further into poverty and

dependency (Treuer, 2010). “At every yearly paymeotnmencing with the first in
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1838, the traders collected the money they advaaeedthe past year. . . . Government
employees and traders pocketed a shocking amakingel, 1998, pp. 64-66).

The Anishinaabe now totally dependent on annultaebto travel to specified
allocation posts. Travel was costly and time-consgmSome travels took weeks or
months to complete. Time away from home meant keaseould not hunt or provide for
their families. “The costs of their travels sometgrwere more expensive than the
annuities that they collected” (Diedrich, 19904p). American officials asserting more
power over the Anishinaabe began using annuitigmbtscal weapons (Kugel, 1998). In
an attempt to persuade the Anishinaabe to relazase, annuity payments were moved
to Sandy Lake (Loew, 2001). Over 3,000 Anishinaatered in the fall to what would
be known as the Sandy Lake fiasco. Annuities camoentonths late in the cold of
winter. Spoiled meat was intentionally distributedconservative figures, 150 died from
food poisoning and 300 more on their return homedgbch, 1990).

Treaties opened up vast amounts of land to immideamers, homesteaders, and
businesses. The influx of Europeans limited thgeamecessary for a viable subsistence
economy. Mining, timber, farming, and railroad isthies destroyed ecosystems and
resources used for subsistence (Kugel, 1998).

The Ojibwe lost important seasonal foods such asdse seeds and nuts,

numerous medicinal plants, and the forest matetti@g relied on to construct

their houses, tools and equipment ranging from rapadlaily items such as
bowls and spoons to larger items like cradle bgaswshoes, and canoes. As
forest resources declined, the daily quality ob@g life became increasingly

impoverished. By the 1850s, the Ojibwe could sekear connection between
selling their land and their growing poverty (Kuged98, p. 59)
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Not able to support themselves, many of the Aneshlre looked for work in these
timber and mining companies (Milwaukee Public Muae@007). Once on the
reservations, destitute, many began to sell thg teber on their lands as well as the
land itself (Kugel, 1998).

Clan System Shift

Prior to trade, the Ojibwe lived in clan groupstesed around Sault Ste. Marie
(Bishop, 1974). Patrilineal totemic bands livedettger in localized areas and worked in
concert with one another (Rogers, 1978). Populaband sizes, and leadership were
minimal. After European contact new competitionléord and resources with the
Iroquois and Dakota grew (Smith, 1973).

The clan-based society was shattered by the teapypchange from reliance on
indigenous materials and manufacturing to tradeng, the breakup of totemic bands
around a national center, and the loss of largbéaring animals that caused
dependency on the trade and their posts (Bishof})18ands migrated out into the
interior in search of trade furs. They then regexm various decentralized areas
strategic to the fur trade, forming multi-clan &tjes (Hickerson, 1988).

The clans, and communal behavior in general, bdoken under the weight of
contact . . .

In brief, the demands imposed by the fur traderanidary and other conditions
engendered by it resulted in the need for the peemamobilization of much
larger village groups than existed in pre-tradeerwhen lake fishing and
woodland hunting, with some limited trade with ladlineighbors, provided the
means of subsistence. The large villages of thetegmth to nineteenth centuries
were made up of members of many clans who unifreteuvillage tribal

councils. At first there were only a few large a&ges, but these later split into
numerous smaller villages, not along clan linesnaght be expected, but in such
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a way that each daughter village contained all ostnof the kinship elements—a
replica, so to speak, of the mother village. (Hiska, 1988, pp. 49-50)

The Ojibwe migrating to the south of Lake Supefasmed larger villages in
defense against the Dakotas. Populations grew beda#iihe carrying capacity of the
land (Smith, 1973). Bands that had migrated froenftimer localized clan system now
mixed together in new villages (Rogers, 1978). ‘dexahip [now] existed on the village
level, even for warfare which was taking on a marportant role in Ojibwa society as a
means of gaining prestige. It appears that populatias increasing rapidly and new
totems were forming” (Vecsey, 1983, p. 14). “Asciaates became dispersed, clan
functions, apart from regulating marriage, hadllptrophied by the middle of the last
century” (Bishop, 1974, p. 345).

When large game was depleted, the Anishinaabesgpair, became reliant on
small game and the trading post for survival. lidlralism increased, diminishing the
social obligation to kin and community (Dunning599. “Social and economic changes
in Ojibwa culture can be directly related to thetfade, population movements, and
ecological shifts” (Bishop, 1974, pp. v-vi).

Trade Summary

Before contact, the Anishinaabe lived in totemindsathat gathered together in
summer and disbursed into small hunting grouplenatinter. At the epicenter of
totemic bands were the national ceremonies of Mid@wand the Feast of the Dead.
Contact brought a new top-down leadership paradigrthhad minimal effect on
aboriginal leadership at first. The fur trade dped the clan systems that had centered

on national ceremonies. Bands then began econoigrations that spread around the
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Great Lakes and then into the interior. Competurgcbmpanies followed. Trade items,
especially metal, changed the Anishinaabe lifestglens, kettles, traps, and
manufactured textiles gave tremendous mobilitheAnishinaabe. Old manufacturing
knowledge and skills were lost and the Anishindadeame increasingly dependent on
the fur trade and their posts. The French were memgectful and blended well with the
Anishinaabe culture. The English and Americans wetl®us in their relationship. They
appointed chiefs and gave medallions to those Amastine who better served their
economic objectives. The breakup of the centralctad system through economic
diasporas and appointing medallion chiefs greatliyugted the traditional clan chief
system.

American Oppression and Systems Collapse
Loss of Land and Resources and Economic Collapse

“We are destroying them off the face of the eavthy God forgive us our
tyranny, our avarice, our ignorance, for it is veggrible to think of!” (Schoolcraft, 1851,
p. 568).

Dispossession of Anishinaabe land began as eathedseginning of the French
trade when east coast land became depleted ofdgarge and the French moved
operations into the Great Lakes (Vecsey, 1983)ethperial nations were pitting their
Indian allies against the French allies in the Wesstand and resources (Mintz, 2003d).
French colonies in Montreal and Quebec were comgédtrr food and land with the
easternmost Anishinaabe (Schmalz, 1991). AfteFtleach and Indian War, the English

colonialists pushed for land and began crossind\phEalachians. The British were not
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accommodating and were contemptuous to the Aniabmarhey refused credit and
ammunition necessary for survival and stoppedeébgorocal ritual of gift-giving. This
sparked the Pontiac War of 1763. The war ended natblear victor but forced the
English Proclamation of 1763, designed to keepthenialists east of the Appalachians.
This was short-lived with the advent of the Ameni¢evolution. Soon Americans began
to pour across the Ohio River. The Anishinaabesambunding Indian Nations formed a
confederacy led primarily by the Miami. Their effto curtail encroachments remained
strong until the loss to the Americans at the Batfl Fallen Timbers in 1793 (Schmalz,
1991). The loss forced the Anishinaabe and thkesalo cede most of the Ohio to the
Americans at the Treaty of Greenville (Mintz, 20P3d

After the defeat of Fallen Timbers, settlers camith encroaching, exhausting
resources, and spreading a variety of disease mMsuand his brother, Tenskwatawa
the prophet, campaigned to unify all Indians aiog she Americans. Tecumseh
campaigned from western Ojibwe country to tribethan South to resist the flood of
settlers into the Ohio. He understood the impadtaafe on their lives. “The venerable
chiefs Buffalo, of La Pointe, and Esh-ke-bug-e-effat Mouth], of Leech Lake, who
have been men of strong minds and unusual intaligewere not only firm believers of
the prophet, but undertook to preach his doctrif@&irren, 1885, p. 324). Tecumseh
understood the dependency on colonial technolodyeannomy. In 1808, messengers
from Shawano prophet arrived at Lac Courte Orédlieng them that the Great Spirit
wanted them to stop using any of the White mantdgand to cast away their old-time

religion and practice the new way of the prophet tren the Creator would deliver them
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from the genocide of the White man. Many headedmtelp Tecumseh, but they were
intercepted and turned back by the influential@raddichal Caddotte. A few did
continue, but returned with stories of poverty &ad (Warren, 1885).

Tecumseh was extraordinary in his ability to erthstusands of warriors from

almost everyone he visited even his most dangeznesnies. He held a string of

sacred white beads that everyone had to touch laddeoath to fight for Indian
rights. He used his medicine for safe passport.cateied with him into every
wigwam that he visited, the image of a dead pec$dhe size of life.” “The

Shawanos, like most of the other remnants of tribeghose countries the game

has been destroyed and by the use of whiskey, et reduced to poverty and

absolute want. (Catlin, 1841, p. 118)

He warned his brother Tenskwatawa not to fight &hié¢ was away campaigning.
In 1811, Tenskwatawa attacked William Henry Hamisdoattalion. Harrison destroyed
their village and any hopes of gathering a gremtygiOhio History Center, 2005). The
British and Americans continued to struggle forrempacy until the War of 1812. The
Americans were now in sole control of the Northwesstritory (Schmalz, 1991).

In 1820, Lewis Cass explored the Western Great $.akel the Mississippi
headwaters. “Several members of the expeditionighdyd letters and reports that
hawked the economic potential of the region, eglgainining, lumbering, and fishing”
(Doherty, 1990, p. 7). In 1825, a treaty was sigwétl the Ojibwe and Dakota at Prairie
du Chien demarcating their territories to stop tites (Diedrich, 1990). In reality it was
drawn by the Americans to access land and prepasettlers (Loew, 2001). “They
seated the right to explore and take away the @atpper and copper-ores, and to work
the mines and minerals in the country.... and diswa all connection whatever with

foreign powers” (Schoolcraft, 1851, pp. 244-245h&D treaties soon followed from

1829-1847 that ceded almost all of Michigan anddatisin (Densmore, 1979).
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When the white men first came into this country distovered us, we received
them hospitably, and if they were hungry, we feshthand went hunting for
them. At first the white men only asked for furglakins. | have heard from our
old men that they never asked for anything eldeor.ten years they have asked
from us nothing but land, and ever more land. We ginwillingly the land in
which the graves of our fathers resiThe white men have grown rich by the
bargain. (Kohl, 1985, p. 54)

By 1832, in the Marshall Trilogy, the U.S. Supre@eurt had already ruled

Indian Nations as sovereign dependents (Bradf@@d7® Under President Andrew

Jackson’s Indian Removal policy, plans were madadwge all the Anishinaabe to

reservations west of the Mississippi (Lurie, 1980)e Wisconsin Ojibwe in 1849

successfully petitioned President Taylor to ren{ddilwaukee Public Museum, 2007).
The Anishinaabe Nation was divided into “bands’tiy United States

government to make treaty-making easier insteatkaling with the Anishinaabe as a

whole (Schenck, 1997, p. 4). Large geographicasaveere given band names such as

Pillager, Mississippi, St. Croix, and Lake Supe(®mith, 1973). Pressure by industries

for land continued.

Ojibwe lands in northern Minnesota contained sofrt@richest iron ore
deposits and finest stands of white pine in thedvdrhe Ojibwe also held some
of the best agricultural land in the country aldhg Red River valley on
Minnesota’s western border. The economic interefstailroad and timber
tycoons and white settlers brought unprecedentesspre to bear on the Ojibwe
people to cede their homelands in northern Minreegdtreuer, 2010, p. 146)
Treaties of 1854 and 1855 opened up lands in Motaeand settlers and
companies flooded in (Shifferd, 1976). “Lumbermiammers, and petty merchants
swarmed onto ceded lands without regard for thesiinaabe population around them.

The greater proximity of Euroamericans reignitetseges of epidemic diseases”

(Meyer, 1994, p. 38). Confined to the reservatisustounded by settlers, and deplete of
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large game, the Anishinaabe could no longer coattheir season-round economy. “In
less than two decades the Ojibwe had seen thedata of living collapse, and they
plunged into poverty. Alcohol abuse and other dqaghologies had multiplied” (Kugel,
1998, p. 5).

The White Earth Reservation was created to movimnalOjibwe of Minnesota
onto one reservation. Those who relocated were igemiiand allotments. Some refused
to relocate and remained at their reservations ((Rb®81). The Dawes Act of 1887
allotted tracts of land to individuals to encourageagriculture econom$urplusland
was then made available to non-Indians. Duringpbigy two thirds of reservation
lands were lost to non-Indians (Mintz, 2003e). 92Q, only 15% of the reservation land
was still in Indian hands, and today only 6% (Diellr 1990).

Timber companies exploited reservation timber. Mwéan agent was disbursing
annuity coupons only redeemable at the lumber cospnpeore. Lands were flooded by
dams for “hydroelectricity, flood control, and tieabflow, destroying Maple Groves,
cranberry bogs, wild rice beds, cemeteries, arldgelland” (Loew, 2001, p. 67). “When
tourism replaced timber as the area’s leading iimgusome Ojibwe men found
employment as hunting and fishing guides. Lac dumBleau women earned income
selling beadwork, weavings, and baskets to theesmjmdive visitors” (Loew, 2001, p. 71).
Shift Towards Charismatic Leaders and War Chiefs

With the declension of the clan system, charisnatidership moved to the
forefront of Anishinaabe leadership. Totemic ondbends were made up of

consanguineous hunting groups radiating from anatiepicenter. Traditionally,
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chieftainship defaulted to the eldest hereditarjemmathin the clan. Chiefs in larger
councils defaulted to the crane or loon clan. Oghleadership became more fluid in the
1800s with a shift away from the clan system duectmnomic diasporas and then
increased with the exigencies of war with the Dalkantd encroachment of the Americans
(Treuer, 2010). Charismatic leadership that evothedugh Midewiwin and warfare
began to emerge and hereditary qualifications bégéose its strength (Miller, 2003).

Had Bagone-giizhig the Elder been born in the 1788svould not have been

able to ascend in political authority in the sana/wMembership in a particular

clan had been far more important to leadershipaityhthan military prowess or
oratorical ability. Only men from certain familie§ themaang doodertioon

clan) andajijaak dooden( crane clan) could become chiefs.... As clans deehlu

as a condition of leadership, political connectionsside of the community

became increasingly valued. Assent to civil chiaithip became more fluid, and

Bagone-giizhig the Elder used that fluidity to dvantage. (Treuer, 2010,

pp. 46-47)

Councils met more frequently and at greater lewelslving more groups as
external tensions increased (Shields, 2001). InofimnRoufs’Chiefs and Councils,
When Everybody Called Me Gah-bay-bi-nayss: “Foreivlgting-Bird,” An Ethnographic
Biography of Paul Peter Buffal@006), Buffalo explains the late chiefs’ systein o
government in the 1800s. “We had four kinds of fshieamily or group field, division or
band chiefs, high-rank or area chiefs, and the-idvah or great chiefs” (Roufs, 2006,
n.p.). Local council was called a zagaswe’idiwinsmoking, because they, like all
events, commenced with a pipe smoking ceremonyadtattended by all headmen of the
village. They selected a leader called a giigidomiar spokesman who facilitated the

meeting and represented the group at greater lsuelsas the general council. Several

villages could send their giigidowinini to form ameral/district council called a chi-



TRADITIONAL OJIBWE CIVIL CHIEF LEADERSHIP 83
sagaswe’idiwin or great smoking. Here a chi-giigwani, or great spokesman, was
selected to preside at and represent the groupmbisé respected and elder chiefs tended
to preside over the groups. A convention of distliefs formed the band council and an
Ogimaawas selected to lead. There were Ogimaa for eagbr mu@a in Anishinaabe
country (Roufs, 2006).

The duties of a chief included the presiding atnmilg of his band, the making of

decisions that affected their general welfare, thedsettlement of small disputes.

He represented the band at the signing of trealiegpayment of annuities, and

any large gathering of the tribe. (Densmore, 1$79,32)

Chiefs were the spokespersons for the tribe. Thergat liberty and emboldened
to use all of their oratorical dexterity in deferdeheir tribal rights. But in making
decisions for the people, the chief always defetoecbuncil. After council he then
brought their voice forward (Schoolcraft, 1848/1p®peaking styles varied from the
eloquence of Flatmouth Il to the vehement gestimna of Sits Ahead (Diedrich, 1990).
The civil chief was always concerned with buildingty, consensus, and envisioning the
future of their people. They spoke for the peopteEnmehgahbowh statéaith one
mind & with one heart” (Kugel, 1998, p. 85). Intalty the chief works in council to
settle disputes and management of land resourcéierfN2003). Externally the chief
works with issues of war, trade, government agemd,missionaries (Smith, 1973).

Leaders were selected on the basis of their beargeland service to the people.
This is the case of Shingaba Wossin, selecteddtr ¢ualities ohead and heart

His good sense enabled him to point out the properse to be pursued by his

band, in their emergencies. And his kindness ané\adence rendered him

beloved. He was always the organ of expressingvtirgs of his band, and the

medium through which they received advice and @chfthe officers of
government. He acted like a prudent ruler, who, seassible of the true interests
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of his tribe, and at the same time, moral boldeé¢s®nduct. (Schoolcraft,
1848/1978, p. 30)

Charismatic leadership flowed over band lines \th#helaboration of greater
councils. General council chose their spokespepyanerit. Default by clan, such as
crane or loon, and heredity still weighed heawlyt charismatic leadership and merit
began to move to the forefront.

Keesh-ke-mun was not only chief by hereditary desdrit he made himself

truly such, through the wisdom and firmness ofduisduct, both to his people

and the whites. During his lifetime, he possessedrdounded influence over the
division of his tribe with whom he resided, and getly over the Lake Superior
bands and villages. . . . and in fact over eachrsg@ community, one, either
noted for courage in war, success in hunting, wisdar age, was recognized, as

head man, or chief. (Warren, 1885, p. 318)

Concomitant with increased political tensions bidugy American encroachment
and warfare with the Dakotas, leadership shiftegatds the militancy of the warriors
(Kugel, 1998). Chiefs Bagonegiishig | and Bagorstgg Il epitomized the shift to
charismatic and warrior leadershifhey aided in changing the hereditary clan-based
leadership to a more fluid and dynamic one in wigiotvers of oratory, military
leadership, and political connections to outsidrigs like the Dakota and Americans
were paramount (Treuer, 2010).

Returning from an 1825 treaty signing at PrairieGhien, the heirless chief
Curley Head became terminally ill and appointechlmithis pipe carriers, brothers
Strong Ground and Bagonegiishig, to succeed hinti@dal885). Bagonegiishig,
through his charisma, exceeded his elder brotheébaname the chief (Smith, 1973).

Bagonegiishig gathered tremendous influence thrdusgimilitary prowess and

oratorical finesse. As a member of the Bear Doodemwould not have been considered
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for principal chief in former times where that gas was accorded only to chiefs of the
crane and loon clans, but his charisma prevailedoBegiishig took two wives with
chief lineage to solidify his title and gain patdil support. He was bold in his position
and proclaimed himself chief of all Ojibwe, eveoulgh no such office existed (Treuer,
2010). Other chiefs were intimidated by the “bradm@o” of Bagonegiishig and
remained tacit in his presence (Schoolcraft, 18586,10). Through his charisma and
influence, Bagonegiishig welded incredible politipawer. “An astute and capable
politician, Young Hole-in-the-Day utilized a faufig network of relatives and friends to
operate effectively in both the Ojibwe and Amerigeorlds” (Kugel, 1998, p. 70).

In 1847, Bagonegiishig | died from injuries suséann a drunken fall from his
cart (Warren, 1885). He appointed his son, Bagostagill, chief, as hereditary heir.
Continuing in the footsteps of his father’'s braggad, he made his debut at the 1847
Treaty at Fond du Lac with an opprobrious epitbetlt the chiefs attending with treaty
commissioner Rice.

Our Great Father instructed you to come here Hempurpose of asking us to sell

a large piece of land, lying on the west of the \isippi River. To accomplish

this you have called together all the Chiefs aratineen of the Nation, who to the

number of many hundreds, who are within hearingnpivoice: that was useless,
for they do not own the land; that belongs to mg.f&ther, by his bravery, took it
from the Sioux. He died a few moons ago, and wkhiriged to him became
mine. He, by his courage and perseverance, becaatkdhief of all the

Chippewas, and when he died | took his place, amd@sequently chief over all

the Nation. To this position | am doubly entitléok, | am as brave as my father

was, and through my mother | am descent the legjakd the position.

Now, if | say sell, our Great Father will obtairetland; if | say no, you will tell

him he cannot have it. The Indians assembled hare hothing to say; they can
but do my bidding. (Warren, 1885, pp. 497-498)
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Immediately after his debut Bagonegiishig Il becaragy busy in war diplomacy
with the Dakota, the politics of the American oifils, and businessmen focused on
taking Ojibwe land (Treuer, 2010). His influencenas leader extended to warriors far
beyond band lines (Smith, 1973). Bagonegiishigsdithe press to sway the views of
the American public and politicians, keeping thegpadated on the injustices placed on his
people (Diedrich, 1990). Bagonegiishig Il corresgeah with legislative officials and
traveled to the state and national capitals toydhkir congresses.
Just as the civil leaders had written to Americtitials, hole in the day had also
sent letters requesting an investigation of loragding frauds and abuses. Shortly
before the outbreak of hostilities, he would trawe\Washington to discuss
matters personally with the president in Commissiaf Indian affairs. In
contrast of the civil leaders, however, he wasimglto back up courteous letters
and visits of state with a show of Ojibwe strengtien no remedial action was
forthcoming. (Kugel, 1998, p. 82)
If he failed in his lobbying efforts, he used gllartactics to incise political
pressure (Diedrich, 1990).
As the civil leaders grappled with the problemsrfgaheir people, the warriors
advanced their own solution. They argued that ifieleaders’ policy had failed,
that their efforts to coexist peacefully with thenAricans, adopting agriculture
and accepting Christianity, were futile . . . Irasigly, when the civil leaders
were unable to obtain results by peaceful meaesyrriors took matters into
their own hands. “The boys” harassed lumbermenntied settlers, broke into
government warehouses and distributed stockpilpdigs to needy Ojibwe and
countered Euramerican violence with their own. Aes 1850s progressed, the
Ojibwe looked more often to the warriors to redrggsevances that the civil
leaders had failed to remedy. (Kugel, 1985, pp33)-
At the end of the late chiefs’ tenure, consenseatatcracy began to fall apart.
The economic collapse of the fur trade and subseleconomy and the onslaught of

American settlers and business industries provednioch. Some chiefs began making

decisions on their own without counsel of the pedplugel, 1998). Bagonegiishig Il
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exemplified consensual sundries when at the 184d Ba Lac Treaty, without acquiesce
of the other chiefs, he declared himself chief alethe tribes and that they had no right
to sign (Smith, 1973). American officials, in effeto separate the chiefs from their
councils, began to bring the chiefs to Washingto@.Dor treaty-making. This created
hard feelings between the constituents and thexf<Miller, 2003). Hole in the Sky
admonished the chiefs at the 1855 treaty, stating:

Our suffering is always brought about by the fafyour Chiefs. While we are

negotiating, they are always influenced by othetigs, and not by the Indians.

They never consult the young men, although theyre®wners of the soil, the

same as the Chiefs. The hard feeling existing batvtlee young men and the

Chiefs is brought about by the Chiefs never adgisith the young men in

regard to their actions. My father, | came herpléad in behalf of our people.

The Chiefs did not think of as when they made hasggahey look to their own

interest, but their people must take care of thérmasdhe best they can. Is it

possible we should see ourselves starve on acobont Chiefs, and not open

our mouths to speak? (Diedrich, 1990, p. 63)

A treaty signed in 1863 extinguished reservatiaorated for the Mississippi
bands in the treaty of 1855. Upon their return, headmen and one chief were killed for
their actions (Diedrich, 1990). In the 1867 tre&@ggonegiishig bargained for a personal
provision of a $1,000 annual stipend and a sulistarack of land. This was not viewed
favorably by his constituents (Treuer, 2010).

In 1868, Bagonegiishig Il was assassinated byviejibwe (Warren, 1885).
Those who conspired in his assassination gain@adial and political power (Treuer,
2010).

Hole-in-the-Day the Younger sought to expand théipal role of the Warriors

in the 1850s by involving himself in civil governmte From the early 1850s until

his death in 1868, he not only dominated meetinigjs Wnited States officials,
but was a powerful force in intra-Ojibwe affairkugel, 1998, p. 69)
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Bagonegiishig Il was the last bastion of politisatonomy for the Anishinaabe
before their final placement on reservations (Spiiiv 3).
Religious Schisms, Oppression, and Division of CHge

When missionaries first came with the French ini6@0s, they targeted only the
Anishinaabe’s spiritual beliefs, not the politicaleconomic systems. They were
“innocuous” at first and tolerated (Vecsey, 19834%). In time, missionary power grew
with the increasing number of fur trade posts fadtirated Anishinaabe country.
Opposition to that power grew as well (Vecsey, )988ccording to oral history, the
intense effort by these ‘Black Coats’ to conved @jibwe to Christianity divided the
people. Ojibwe converts were encouraged to refectraditional teachings of the
Midewiwin lodge. Factions developed” (Loew, 20015p@). By the time of the
Americans much had changed. Traditional medicirgeresively linked to spirituality,
failed against epidemics that continuously ravistiedpopulations. Missionaries, in
whom these pathogens were endemic, remained heafipgaring to have a more
powerful religion. Additionally, hunting successsattributed to a close relationship
with the Spirits. Overhunting depleted the larggmgaHunting and medicinal failure, and
their own newly impoverished society, caused mamghtandon the Midewiwin and
Spirits and convert to Christianity (Vecsey, 1983).

The policy of the American government was remowval assimilation of the
Anishinaabe. “The government provided financialstasce to missionaries in order to
Christianize and educate Native Americans and caavihem to adopt single family

farms” (Mintz, 2003a, n.p.). Early American missaoies failed because of their
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pretentious attitude tavilize and Christianize the Anishinaabe. Unlike earlyitssvho
simply wanted to change their spiritual beliefg]yeAmerican missionaries in the mid-
19" century failed to make many conversions becausgwanted to change every
aspect of Anishinaabe society to reflect theiran@g into the 1850s, due to mounting
exigencies, leadership power had been shifting eaipitally away from the civil chiefs
and over to the warriors (Kugel, 1998). With thesatence economy failing and the
onslaught of settlers, many of the civil chiefs &edpoking to missionaries to maintain
economic independence and political autonomy biyguieir agricultural technology
and fiscal aid. War leaders wanted to maintairrttnaditional economy and resisted
assimilation policies with military action. “Thosého advocated belligerence gained the
upper hand in the mid-nineteenth century becausdittons warranted it” (Meyer, 1994,
p. 66). The church wanted to concentrate the Angdlie on reservations to more
effectively proselytize them. The state wanted tliemoved for settlers and corporate
interests (Treuer, 2010). Both church and stategilesd in their plans. Military
resistance disappeared after the death of Bagshegiil in 1868 and the Americans
effectively concentrated the Anishinaabe onto nesens.

Absolute power of the church over the Anishinaab®uaed during the
reservation era when President Ulysses S. Gra@69 Indian Peace Policy gave
Protestant churches total control of the resermati@hey were given the power to
appoint the Indian agents who manipulated and otbett resources, favoring
Christianized Indians and withholding serviceshiose who refused to convert. This was

extremely powerful because the Anishinaabe werthisytime totally dependent on
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annuities, confined on the reservations, and uakerch rule (Mintz, 2003c). Control of
the reservations reverted to government agent878,lbut control over the lives of the
Anishinaabe remained with the church inside govemrfunded boarding schools.
Attendance was mandatory for all children. Theyanapt away from their families and
culture year-round at distant schools (Vecsey, 1983
Reservation Agents Usurp Chiefs and Council

“Not until the reservation system undermined thihawity of leaders in land and
resource allocation were outsiders able to sulikiertraditional system” (Miller, 2003,
p. 118). The subsistence economy had collapsedriéameassimilation policies of
Christianization and civilizing (yeomanism) wer@pulgated through the Bureau of
Indian Affairs to the reservation Indian agentse BHgents became the autocratic ruler on
the reservation, displacing the chief and couna@tem(Smith, 1973). Criminal judicial
powers were gained by the Bureau of Indian Affaystratagem of funding and pressing
the 1883 Crow Dog (Indian against Indian murdeseocahich engendered the Major
Crimes Act of 1885, giving criminal jurisdiction tbe Bureau (McSloy, 2013). The
Bureau of Indian Affairs commanded complete contnadr the lives of the Anishinaabe,
proscribing religious and cultural activities purable by imprisonment (Kugel, 1998).
“Indian agents became responsible for operatingashdispensing justice, distributing
supplies, administering allotments, and leasingrects. By 1900, the Indian agent had,
in effect, become the tribal government” (O’'Brid®89, p. 272). Indian agents used their
positions to exploit the Anishinaabe. They con&dlthe reservation economy. Price

rigging and collusion were commonplace between sg@md companies doing business
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on the reservation (Loew, 2001). Agents embezztedidies and monies promised the
Anishinaabe (Diedrich, 1986).

The dictatorship of the Indian agent did not chamgi the Indian

Reorganization Act, which by then our traditional’/grnmental institutions had

already disintegrated. We then changed to a catistial government with a

popular vote. The Indian agent’s role shifted ntokeard advisor. By this time

the nature of communities changed as well. Theyeddkom communal

organizations to individuals taking care of self $arvival. (A. Treuer, personal

communication, September 23, 2006)
Cultural Genocide

The 1887 General Allotment Act (Dawes Act) intendedransform the
traditional communal system to one of individualiand capitalism. Reservation land
was divided into 80-acre land tracts and allottethe male heads of famil$urplusland
was then sold to American settlers. The 1906 Chgipallowed mixed bloods to sell
their timber and allowed allotted land to be tagédcsey, 1983). Many full bloods
became mixed bloods on tribal records. Allottedilaras forfeited to local counties when
allottees could not pay their property tax. Thamagation plan of the Allotment Act was
to make individual farmers of the Anishinaabe. Mafsthe land was not suitable for the
plow or livestock. By the time of the IRA of 193ghly one third of the reservation lands
remained in Anishinaabe hands (Mintz, 2003e).

The boarding schools were one of the last greatrgits at cultural genocide.
“The boarding school experience did to Ojibwe adtwhat the General Allotment Act
had done to the Ojibwe land” (Loew, 2001, p. 63)e Rmerican government funded

mission schools between 1810 and 1917. In 187%li€leandian School in

Pennsylvania was the first off-reservation boardiaigool (Archuleta, Child,
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Lomawaima, & Heard Museum, 2000). The motto ofgtieool wakill the Indian and
save the mgrand served as the national model for Indian sishddintz, 2003c).
Boarding schools were brutal and regimental. Candvere beaten for speaking their
language or practicing traditional cultural aciest Anishinaabe children were kept far
away from their homes for many years. Students weténto forced labor, contracted
out to farmers and businesses. The experiencera@®atizing and created social
dysfunction and pathologies. Boarding schools weedfect a tool of cultural genocide
(Churchill, 2004). Students were abused physicaltyotionally, mentally, and spiritually
(Archuleta et al., 2000). Alex Skead spoke in d@arinew on boarding schools stating:

The residential schools are the reason why weostaight now. They tried to

make us one nationality, one people, but they cadmohat because it goes

against God’s will. Residential schools threw ustloé balance. Parents can no
longer teach their children, some grandparentsatagither. They have lost their
way of life. Our young people are having a harcetifihey are committing
suicide, having problems with alcohol. (Angmarkylchyski, McCaskill, &

Newhouse, 1999, p. 196)

The assimilation program never intended for thesAmaabe to be successful
capitalists. They intended for them to serve asrats and simple farmers at the bottom
the American social economic system (Meyer, 1994).

Indian Reorganization Act and New Constitutions

Through the Allotment Act of 1887, land and resesrwere disappearing at an
exponential rate. The cultural genocide of boardicigools were extinguishing the
Anishinaabe culture and language. The Anishinatalb@l]y dependent and under the

control of the Indian agent, had become destitytde 1920s. Many of the socially

conscious Americans were aghast at the horrifiditmms of the reservations. Led by



TRADITIONAL OJIBWE CIVIL CHIEF LEADERSHIP 93
Indian Commissioner John Collier, pressure waopu€ongress to change its
assimilation policies and protect the reservationis the predatory capitalism (Peacock,
1989).

The Meriam Report of 1928 (Institute for GovernmBetearch, 1928) ascribed
the failure of the General Allotment Act to theKaaf sufficient funds and training. The
report attributes the loss of land and resourcéisgd\llotment Act as well. The report
described the dire conditions of the reservatiQugress passed the IRA of 1934. It
stopped the rapid loss of reservation land andedkgtion of its resources. It also stopped,
for the most part, the boarding school systemsdiestted a chasm in the generation-to-
generation handing down of cultural knowledge, ficas, and language. Tribal
Constitutions with electoral government were clilig the United States. Funds were
allocated for tribal business and land reclamation.

The newly created Ojibwe governments bore littkereblance to the traditional

political structures of the past and instead rédldenainstream notions about

democracy. The tribes were encouraged to adoptitdiens that resembled

corporate charters with bylaws rather than statambelsa chairman rather than a

chief of state. (Loew, 2001, p. 78)

Also included in the reform movement was the 19343on-O’Malley Act. It
“promoted cooperation between the federal and g@ternments in improving Indian
agriculture, education, and health care” (MintZ020n.p.).

Elected Ojibwe Chiefs of Canada
“The Government chief is called o gi'ma Kan” (Lasd&937, p. 3)Kaa means

to pretend to be something. Ogimaakaan then maatsnd chief¢A. Treuer, personal

communication, 2005).
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While the American Anishinaabe developed new ctutgtinal governments
under the 1934 IRA, the Canadian Anishinaabe falleu Canadian governance in the
Indian Act of 1876. The Canadian government asseatrol over all aspects of
Anishinaabe life (Waisberg & Holzkamm, 2001). Then@dian Anishinaabe originally
did not have a strong chief system. They were ac¢d with constant warfare and largely
populated and multi-clan villages as with the UthiStates Anishinaabe. The Canadian
government wanted to deal only with a few individuand appointed hereditary band
chiefs (Landes, 1937). Canadian officials creataedw electoral government system for
the tribes called “chiefs and councilors” (HalloW&IBrown, 1992, p. 35). The Indian
Act disenfranchised all women and discarded thek@aewis and secondary chiefs
(Waisberg & Holzkamm, 2001). Through the turn & #8" century the Canadian
Anishinaabe maintained a “Grand General Indian Cu(Shields, 2001, p. 141). This
later became known as the “Grand Council” (RogE®338, p. 766). The grand council
dealt with issues pertaining to the Departmenndfdn Affairs but had little if any power
over the Indian Act (Shields, 2001). “Subsidies #¥idite influences have tended to
weaken the authority of leadership, while househald growing increasingly
independent” (Bishop, 1974, p. 73).
Elected Ojibwe Chiefs of the United States and Sedppression

The Indian agents were autocratic dictators oveQjibwe of the United States
on the reservations. The factions between conseevand assimilationist Anishinaabe
continued into the political arena with the assatndnists emerging dominant in

American government relations and brokerage withosunding businesses. These
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assimilationists fought to preserve land and resesion the reservations but also
exploited them for their own gain. They continuedimstreaming by joining pan-
American Indian organizations in the early 1900&hwimilar interests (Meyer, 1994).
Conservatives wanted to maintain communal landansktheir traditional ways (Deloria,
1992). Land and resource loss continued at alarnaiteg as well as the cultural genocide
by church and state at the boarding schools, allhoiéh impoverished the Anishinaabe
into destitution.

The IRA of 1934 replaced the autocratic agent withal elections. A reservation
business committee and chairperson template steudeveloped by the federal
government was adopted by most of the reservatinAmerica. The elected chief now
took control of day-to-day affairs on the resemas (A. Treuer, personal
communication, 2001). The elected chief had comtvelr internal matters, but had little
control over external matters. The Bureau of IndMfairs maintained the superordinate
position as regulators of government programs.

During the period of direct rule by the Bureau mdiibn Affairs, the tribal

government had little responsibility and only infal influence. After the

creation of tribal and reservation government thmat executive committee and
the reservation committees were powerless politogéns: the normal activities
of government were diffused among the multitudeowiship, county, state, and

federal departments and agencies. (Smith, 19728)p.

Disempowered by former agents and the Bureau afundffairs, few people
participated in tribal elections, and larger fagsliended to hold office. Many argued

they were not true representatives of the tribahimership. Communal living had shifted

to atomistic individualism (Smith, 1973).
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The World War 1l era changed life on the reservaidvlany moved to major
cities looking for work in the wartime industriabbm. After the war, the government
policy shifted to termination of reservations anmtbcating reservation families to distant
major cities in an attempt to assimilate and emtditribal status (Loew, 2001). National
organizations for tribal leaders, such as the Mali€ongress of American Indians,
developed to maintain tribal resources and advdoateealth and education (Mintz,
2003f).

In the late 1960s, monies from federal and statgrams began to pour into the
reservation and tribal officials gained tremendpoger over tribal members (Peacock,
1989). Dollars came with the 1972 Indian Educafdehand the Indian Health Care
Improvement Act of 1976 (Mintz, 2003b). Title llkibal Self-Governance in the 1988
Indian Self-Determination Act and Education Assis&Act gave tribal government
fiscal and decision making control over federalgoveon dollars, replacing the Bureau of
Indian Affairs (“History of the Tribal Self-Governae Initiative,” 2013).

Despite the growing influence of tribal governmentsandling their own affairs,

Indians remain at the bottom of the educationalisd@nd economic structure.

Moreover, self-determination programs have givédratleadership control over

jobs and services, and some have used this gromgbwer to reward or punish

their supporters and critics. (Peacock, 1989, p. 4)

Tribal members were afraid to speak out againsdtiep and favoritism of
elected tribal leaders in fear of losing their j¢8sith, 1973). Tribal government
corruption plagued Indian country. American IndMavement dissidents rallied at the

Pine Ridge Reservation in protest of tribal chamrRachard Wilson'’s despotic

leadership.
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Wilson maintained a private army of about eightgnhly armed thugs, paid by
government money that was meant for other, morgipegrograms. The
government even supplied them with armor-piercinldgls. They did not hesitate
to fire-bomb, maim, or murder Wilson’s opponents. irthnded out cushy jobs to
family members, friends, and supporters. (BanksrdoEs, 2004, p. 146)

One tribal member interviewed states, “There isygiem of checks and balances
on these reservations. These RBCs (reservationdascommittees) are judge, jury and
executioner. They do what they want to do” (Peac@689, p. 165).

Walter Hardy, lecturing at Rainy River Communityllége, described how the
regimehe was working with on the Leech Lake Reservati@ated the absentee ballot
system for rigging elections. He, with the politiaders and their lawyers, sat in a hotel
room drinking large quantities of alcohol and dssing a way to rig the elections. They
created the first absentee ballot system. All éedoloting members were mailed a
generic public notification. The return-to-sendeailnwas collected. From this list
absentee ballot requests were forged and somedheheregimewould notarize their
votes. Sometimes deceased members cast votes (d¥, darsonal communication,
1986).

Today with tribal governments severed from thealriieligious life, the integrity

of the governments is dependent only on the alofityutside forces to punish

wrongdoers. If the people of the reservation seemmg in the actions of their

tribal government in a political sense, they geligkeep them in office in spite

of constant failures of that government or coutwict on behalf of the

reservation community. (Deloria, 1992, p. 212)

Nepotism continues to be a primary issue todayh\Wéch new election, jobs are

redistributed to supporters whether they are gedlifor the position or not. The

continual turnover undermines the personnel infuattire of programs and morale
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(Tibbetts, 2006). The IRA of 1934 extinguished itiadal egalitarian government and
replaced it with the top-down reservation busiresamittee system.
The way councils are today has totally eroded conahconsensus building to
majority rule. Majority rules and only a hand faficouncil members are making
decisions for the reservation. One person, sutheasibal chair, or a collusion of
council members, can get so much power withoutip@gicountability and public
audits. The tribal chairperson is not requireddeikin touch with people. In the
former type of government you couldn’t have majouse because there would be
no consensus. Rather than coming to consensus gold Wave break offs or
non-consensus. Today people are non-participatatydagmissive of tribal
government saying that the corruption is just tlag wis. (A. Treuer, personal
communication, September 23, 2006)
Colonization and Decolonization
Colonial imperial Europeans brought with them adogvn paradigm. Their
economy and technologies changed the aboriginahimhabe system from egalitarian
communal with emergent leadership to a top-dowividdalistic society. Colonization
is the mental and physical oppression of peoplelamdl Aboriginal people are
dispossessed of their land and their resourcesianexploited. The oppressor assumes
judicial powers and instills religious indoctrinati and economic dependency, spurring
the process of cultural assimilation. Unity and me@tion are replaced by individual
competition. Familial, national, and cultural netwgonstructs collapse. Culture is lost
and an inferiority complex evolves. Eventually tppressed are reduced to a state of
poverty. All of this leads to self-oppression—tlise of oneself, family, and
community (Zigzag & Keyway, 2011).
Papal and imperialists rewrote international lawsteal land. Lots of things going
on such as trade goods, disease, traders honbosg that could speak English
and religion undermined traditional leaders. Dutting treaty periods we saw

change in leadership such as with BagonegiishiterAive were subjugated by
the Americans. When the Merriam report came ociidénged things. It gave us a
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popular vote. Now it is a power struggle with bagriilies. The common person
had no input. All of our mores are gone and thdéeship is no longer our friend.
Traditional leadership built consensus. Our curteadlership and governance has
very little connection to tradition. We need topstippressing ourselves. We have
to unlearn it and find the strength within oursslwe our language and culture to
bust out of our colonial oppression. This currestem hasn’t worked for
decades and isn’t going to work. (S. Peacock, patstommunication,

November 18, 2005)

Historic trauma perpetuates self-oppression. Histoauma theory is the
unresolved anguish felt by individuals, familiesdacommunities in reaction to injustices
such as genocide, disease, land loss, languagealubseligious indoctrination. The
anguish negatively accumulates and is transmittad fyeneration to generation,
compounding the distress (Brave Heart & DeBruyrg&9

It is perhaps impossible to overstate the magnitaidee human injustice

perpetrated against Indian people in denial ofr thgit to exist, on their

aboriginal land base, as self-determining peophekeed, the severity and
duration of the harms endured by the original intaalbs of the United States may
well exceed those suffered by all other groups dadimeand international.

(Bradford, 2007, n.p.)

Today the Anishinaabe are embedded in the manii@ssaof colonial
oppression. “We need to understand the coloniadigm so we can free ourselves from
it” (P. Thomas, personal communication, 2006). Dewa@ation is the process of
liberation from a state of oppression. This is aeplished by developing a
metacognition of colonization, and reclaiming aegivenating indigenous language,
history, values, and spiritual systems. As indialdueclaim identity and rebuild self-
esteem, so too does family, community, and Na#@serting traditional government,

law making, control of land and resources, sogeaihaa, and economic independence is

true sovereignty (Zigzag & Keyway, 2011).
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Summary of Review of Literature

Aboriginal Anishinaabe civil chief leadership waaskd on a patrilineal clan
system with a national ceremonial convention egerein the wintertime, small clan
family hunting groups radiated out into isolatechtig grounds. The clan system was
egalitarian. Spirituality was embedded in all aspe¢ social, political, and economic
life. Plants, animals, humans, Spirits, and altrefation were considered equal and part
of one large family. The Anishinaabe lived in a apdtysical conscious state that
included the Spirits.

Leaders emerged as successful hunters, warriatd)ealers. Success was
attributed to a close relationship with the Spiritekese were credentials for potential
chief candidates. Each patrilineal family unit se@ir eldest male, or most competent, to
council as their spokesperson and council membehiéf was selected to facilitate
council and serve as their spokesperson, alongthétinelp of an Oshkaabewis. The
chief was spokesperson as council member at greaeicils, made up of other chiefs
from surrounding areas. They in turn selected afdtithis next level. By default,
chieftainship devolved to the eldest patrilinealerfallowing clan lines. At greater
councils with multi-clan representation, chieftdiipsdefaulted to the crane or loon clans.
Council gave final approval for the new chiefs aodld choose a nonhereditary chief if
desired.

The colonial period brought an imperialist top-doparadigm of leadership,
economy, and new technologies. The Anishinaabeebirakn their epicenter clan system

and expanded their territories in search of newihgrareas, having depleted their own.
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New multi-clan villages developed in the South. Bagency grew on colonial
technologies and economy. Traditional technologiere left behind and lost. Traders
and government agents manipulated the traditi@aaldrship system by appointing
chiefs for their own economic and political benefihe Anishinaabe manipulated
competing colonial trade nations for fair tradecps. After the French defeat, the British
enjoyed a brief trade monopoly before the AmeriRanolution.

The American government dispossessed the Anishenaialand and resources.
The fur trade failed at the turn of the™&entury. The Anishinaabe were dependent on
the fur trade and trade items. Disease, alcohdltla® constant encroachment of
American settlers contributed to the exigenciemfathe Anishinaabe. Civil leadership
shifted from the sagacious and deliberate eldesftbwards the young and reactionary
war chiefs due to the exponentially increasingitersand social milieu of the mid-
1800s. Destitute and dependent on trade goodsathef land and establishment of
reservations were necessary for survival. Predatargrican businesses and their
political allies continued to deplete Anishinaabsaurces on the reservations. American
policies ofcivilizing and Christianizing the Anishinaabe served as mllgenocide.
Federal and ecclesiastic officials appointed ttztaan Indian agents who replaced
traditional leaders as governors of Indian affairs.

The 1934 IRA stopped the arterial bleeding of land resources from the
reservations. It returned the power of governandbe Anishinaabe in the form of
elections modeled after the American represental@mocracy. The new political

system was without checks and balances and lethdful of elected leaders all judicial,
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legislative, and executive powers. During the egéars, their leadership was merely as
liaisons to state and federal agencies. When pnogi@lars came in, starting in the late
1960s, nepotism and power went unchecked. Leag@ressed members with threats of
losing their jobs or services. The historic traurhéhe Anishinaabe exacerbated the self-
oppression top-down system.

Civil chief leadership has changed from clan-baspditual, value driven,
egalitarian, and consensual democracy to a top-dmmoeonsensual system with a
popular vote. Before, leaders proved successfiolcat levels and emerged through a
filtering process. Elected leaders today are sedeloy family size in a popular vote.
Rather than positions of responsibility they aresmpmsitions of power over others. No
longer the oppressed, chiefs are now leaders obwarself-oppressor. To become

healthy again, the Anishinaabe need to understalohization and decolonization.
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CHAPTER THREE: METHODOLOGY
Introduction

The rationale for choosing my research method amat Wwrought me to this point
was presented in this chapter on methodology. Ne/as the researcher in the study and
my bias were described. How the selection proceslyed for participants was
explained as well as how and why participants whiesen. The geographic parameters
of the participants, instruments used in gathedaig, protocol in gaining entrance to
informants, and recording procedures were describiedlly, the data analysis
procedures used for decoding and encoding datéseswd steps to verify authenticity
and accuracy were explained.

The problem was that little is known about whatliianal Ojibwe civil chief
leadership is. The purpose of this study was tawkabout traditional Ojibwe civil chief
leadership. Across time, colonialist leadershipiclhs a top-down directive form of
government, supplanted traditional Ojibwe civilefHeadership, which was emergent
bottom-up and egalitarian. Since the inceptiorhef top-down form of leadership into
tribal government, nascent self-oppression has pegretuated into its current state of
being. It was hoped that this study may lead tangka in today’s Anishinaabe leadership
system and decolonization efforts.

Qualifying the Research Topic
So much of our culture is being set along the wigysif time and obscured in the

hegemony of dominant society. Often, | would wongahy | was sitting in class when |
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could be sitting witlgrandfatherdrum at ceremony, learning and strengthening our
culture, my passion. My master’s thesis was, “Wioy\de Need To Know Our Ojibwe
Language.” Thinking along the same lines, if | cbsihend my time researching a topic
that | had a passion for, it would be in the Anistabe realm.

It has been said, in Ojibwe prophecies long aga, tihday’s generation of
Anishinaabe would retrace their footsteps and firadr traditional ways, which would
help us to be strong and healthy again (Benton-BaAa&8). “While many of our
traditional ways have been put aside on a sheéctihg dust, they are not dead yet”
(S. Sandman, personal communication, n.d.). | whtttdook at traditional leadership
ways and revitalize them. Our traditional leadgryistem did not fade due to
antiguation; rather, it was abruptly supplanted.

Since this doctoral program was a leadership proglalecided that research in
this area would serve to temper and add to thatgw@add quantity of my, and perhaps
others’, leadership training. | wanted to lookratiitional leadership. There is a broad
spectrum of leadership roles in traditional Anistahe culture. There are leadership roles
for women and men. There are spiritual leaders,|@aters, civil leaders, ceremonial
leaders, and family leaders. | have chosen trawitioivil chief leadership.

From personal experiences in Indian education attqgs on the reservation, |
knew that today we, as Anishinaabe, lack understgnaf what traditional civil
leadership is. Groundswell political movements séamever bogged down at the
brainstorm level of development. Whenever somesopgsed a development plan

model or an order process such as using parliamyeptacedure, these ideas were
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always shot down as being téhite man’s wayWhen asked what the traditional ways
are, no one ever seemed to have an answer.

| was also quite familiar with the dearth of qualgéadership from our present day
elected tribal leaders, @gimaakaanpretend chiefs). “Ogimaakaan are elected by
popular vote, which usually means they belong #&léingest family” (A. Treuer, personal
communication, September 23, 2006). Selection odlickates today has little to do with
leadership skills. There is no filtering systemishiop-down leadership system does not
empower the people; it only exacerbates the miliam critical of a handful of elected
leaders holding all of the power over reservatiand the current top-down system that
supports it.

Almost all of the primary literature sources rethte traditional Ojibwe civil
chief leadership had been written by colonial obses. The handful of Anishinaabe
scholars researching the topic today relied alrarslusively on those sources. |
endeavored to go to the few remaining elder hagdithiefs and ask them to share their
knowledge on traditional Ojibwe civil chief leadens. Their responses were in
retrospect because we no longer use the traditrchief system. It was replaced by a
Western system of election, almost a century ago.

It was with these understandings that | chosedpe tof traditional Ojibwe civil
chief leadership.

Research Design
Booth, Colomb, and Williams (1995) proposed a diohty of applied research

and pure research. Pure research explores adims@er for a product for someone to
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know, while applied research asks questions tactffeange. Creswell (1994) paralleled
this dichotomy using the ternggialitativeandquantitative respectively. Qualitative
guestions ask, “a grand tour question followed lsynall, limited number of sub-
questions” (Creswell, 1994, p. 78). These questamadew and open-ended. Quantitative
guestions are numerous, predetermined to contr@htas, and are not open-ended.
Quantitative questions focus on controlling varesbl

Elder knowledge had been transmitted orally fromegation to generation.
Because this primary source of information hadbe®n documented, or was extremely
limited, and assuming that much of that knowledge lbeen lost and only fragmented
information remains, a qualitative method seemedtrapplicable for exploring the
views of elders who are hereditary chiefs.

John W. Creswell, in his booResearch Design: Qualitative & Quantitative
Approacheg1994), suggested four qualitative design methdbs.ethnography method
studies a “cultural group” across time, observinthiw that group (Creswell, 1994,

p. 11). Grounded theory discovers a theory throughitiple stages of data collection”
(Creswell, 1994, p. 11). The case study “explorsmgle entity or phenomenon (‘the
case’) bound by time and activity” (Creswell, 199411). The phenomenological
method studies a group of people’s “human expeeg&hCreswell, 1994, p. 12).
Additionally, these human experiences are tied“@wacept orthe phenomendn
(Creswell, 1998, p. 51). Critical theory is a foofethnography that is a “study of social
institutions and their transformations through iipteting the meanings of social life; the

historical problems of domination, alienation, aadial struggles; and a critique of
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society and the envisioning of new possibilitiesay, 1987; Morrow & Brown, 1994, as
cited in Creswell, 1998, p. 80).

| chose to name my method of stu@wyalitative Critical Theorybecause my
literature review described a system of civil leatigp that has been transformed by
colonial domination and social struggles. The paepof my study was to find and
describe a paradigm of traditional Ojibwe civil ehleadership that could be used in
design for future tribal government structuresftea change for the Anishinaabe
people.

Role of the Researcher

My personal bias on this topic was that | havediaad worked on Anishinaabe
reservations for over 24 years. Poor leadershipupbtotalitarian power, nepotism, and
favoritism are pervasive daily tribal conversatioiopics on the reservations. As a
cultural insider, | have been both a political @stiand an organizational leader in this
tribal system. | participated in many protest maggidiscussing how to fix the tribal
government problem, and participated in organiraiaevelopment meetings within the
tribal government.

| have felt thepolitical ax, having been fired from tribal jobs a couple ofdsn
without warrant or warning. A common saying on tégervation is that you have not
been fired from a tribal job, then you are suspébiad worked as principal for a tribal
school. When | was hired, | did not have an adnmaiis’e license but the board paid for
my coursework. | had just completed the coursevaoik was waiting for my license to

be mailed to me when the reservation tribal coustelbped in and fired me for not
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having a license in hand. It is common for disgechemployees to go past the chain of
command straight to the tribal leaders for retaratTribal schools are one of the few
places where an office secretary has more poligioaler then the superintendent (K.
Baldwin, personal communication, n.d.). | am biag&th personal resentment towards
the current political system.

Another bias was that | belong to Anishinaabe gsaijat continue indigenous
ceremonies. They are a minority amongst the mgj@iitristian Anishinaabe today. One
of the constant concerns is the view that we nedubld onto traditional ways and beliefs
that have evolved and passed from generation terggon along a continuum of
ancestors that goes back to the beginning of firmeditional elders emphasize that when
our language and ceremonies are lost, then wenwilbnger be Anishinaabe, only
descendents of Anishinaabe. | am biased in starfidimgnd maintaining our traditional
ways.

My role as a researcher was to not allow theseebiascontaminate the research
data. | am an insider of an ethnic group reseagclaitent knowledge within that same
group. Hopefully this allowed easier access tormints and allowed me to gain the
trust of the informants to divulge more detailetbimation. As an insider, this study
presented a perspective that was uniquely diffdrent what could be gained from an
outsider and their potential biases.

Selection Process of Participants
| talked with one of my advisors about my resedaogfic on civil chief leadership.

He advised me that there would be only a few remgihereditary civil chiefs, and that
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their knowledge would be fragmental because ofdhg dormancy period of traditional
civil systems. There was concern that some of éreditary civil chiefs would not have
had civil chief knowledge passed on to them duting dormant period. Another concern
was the authenticity of some of the reported akikfs, in that they may propose to be
hereditary civil chiefs without rightful claim. The were issues of quality and quantity.
My advisor suggested | limit my interviews to figarticipants to keep the data
manageable.

In my literature review, | was only able to findermation on traditional Ojibwe
civil chief leadership that pertained to the gepbreal locations west from Sault Ste.
Marie into Wisconsin, Minnesota, and Western Ontdrdecided that | would keep my
sample size in this geographical area. | calldzhtroffices in these areas to obtain a list
of hereditary chiefs. | was only able to locate beeaditary chief still in office and that
was at Buffalo Point, Ontario. | then decided ldetto go to the traditional elders to
find who the chiefs were and where they were. d these elders | went to the
ceremonies and powwows where they congregate iméiota, Wisconsin, and western
parts of Ontario. The areas of my travels weretéohfor ease of access and familiarity to
the reservations: Red Lake, White Earth, Leech Lakd Mille Lacs Lake in Minnesota;
Round Lake, Wisconsin; and Northwestern Ontari@afiy@ Reservation. | followed
cultural protocol and offered elders tobacco, agkithey knew of any civil chiefs.
Other selection criteria for consideration wereflay in the language and ceremonial
and cultural knowledge in hopes of gaining indigeperspective in responses. In

Minnesota, they remembered some remaining civéfshi visited a few of these civil
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chiefs and offered them tobacco to see if they didel willing to be interviewed, and
asked if they knew of others. This snowball prodess chief to chief was repeated with
only a couple more names suggested. At each stagisaussed the quality of
candidates to narrow my list to five.
Instruments

In the bookQualitative Evaluation and Research MethoEatton and Patton
(1990) explained that open-ended questions aretosactit perspective and background
knowledge from the respondent, and at the samettreafeguard against putting
thoughts into the respondent’s mind. The authoopgsed three types of open-ended
guestions: “(1) the informal conversational intews, (2) the general interview guide
approach and (3) the standardized open-ended ienér{Patton & Patton, 1990, p. 280).
The informal conversation interview uses extempeoals questions and is used
repeatedly across time to discover and mine tofies.general interview has a set of
common issues for exploration. The standardizet-@peled interview has a
predetermined set of open-ended questions useshbbr respondent, and is used to
“minimize variation” (Patton & Patton, 1990, p. 281

| did not use the informal conversation interviegcluse | was not observing an
unknown system to discover problems and insigtid hot use the general interview
because | did not have a set of issues to addrelssse to use the standardized open-
ended interview because the context of the systairalready been described in the
literature review and | wanted to keep the dataageaable. | conducted single interviews

with participants and provided opportunities foedback.
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| used Creswell’'s (1994) “grand tour question”{B), and asked, “What is
traditional Ojibwe civil chief leadership?” | wamt¢o get the informants’ initial response
to find main points and also to get a feel for¢batent, or terrain, of their overall
systems description. The second question | asked“¥éhat does a traditional Ojibwe
civil chief do?” in order to define the function tfe civil chief in that system. The third
and fourth questions were, respectively, “What naushief know?” in order to find what
knowledge is needed, and “What must civil chiefgehia their heart?” to find internal
values. The head and heart are prevalent centetsgai Anishinaabe traditional
teachings and ceremonies, and | wanted to lookigfiré\nishinaabe eyes, rather than
approach from a Western perspective. The fifth goesvas, “How does a civil chief
behave?” This question was intended to continygdbe for roles and responsibilities
and to understand how civil chiefs interacted wiigir immediate external environment.
The sixth question was, “How is the community sugggbto behave towards the chief?”
The intent of this question was to find out how éx¢ernal environment affects or
contributes to the civil chief. These questionsenhiought of as an approach to
chieftainship as a systems process that is dynastiicmultifarious tensions (internal and
external), affecting the behavior and ability tadtion as a civil chief. The final closing
guestion was, “Do you have anything else that yantvio add?” This question was
intended to solicit any responses that they may hlasught of and wanted to contribute

before closing the interview.
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Entrance Protocol

The cultural protocol for gaining entrance to thimrmants (elders) is to offer
tobacco and a gift to them and explain what is dpegguested of them. The elders can
choose to accept the gifts and honor the requetitey can refuse or refer you to
someone else. | offered tobacco to hereditary staetl told them about my study. |
asked them if they would consider participatingt€ehsaid yes. One chief said he would
be willing to sit down and talk about the subjegt that | could not record in any fashion
because it is cultural taboo to record. He exphtaithat cultural information needed to be
safeguarded against Western institutions such i@engities, because this information
would be used for profit. One chief, acknowledggdh®e community as the rightful heir
to chieftainship, said he could not do the intewieecause he did not have knowledge on
the subject.

| arranged by phone to schedule a meeting with patdntial informant to give
them tobacco and a small token gift to requeshterview at a later date. If they
accepted, | gave them a set of interview questdesd of time to contemplate their
thoughts. During the return date for the intervieagain offered them tobacco to start the
process and a larger set of gifts as honorarium.

Recording Procedures

The recording procedure included the interview shreeording equipment,
entrance and exit statements, and procedural dis¢cKhe interview sheet was one page
with the header, “Traditional Ojibwe Civil Chief adership.” The sheet listed the

interview questions with numeric bullets. My masteerview sheet included potential
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probes for each question. My contact informatiors wiathe bottom of the sheet for
future reference. The questions on the interviesetskvere:

1. What is traditional Ojibwe civil chief leadership?

2. What does a civil chief do? What is their job ondtion?

3. What must a civil chief know? What kind of traininfknowledge should they
have?

4. What must a civil chief have in their heart? Whiatdkof values should they
have?

5. How do civil chiefs behave towards or interact wattmmunity members?

6. How is the community supposed to behave towardlsteract with the civil
chief?

7. Do you have anything else that you want to add?

The recording equipment was a digital voice recoashel an analog audio
cassette recorder for backup. | brought backugbest for the recorders and condenser
microphone, and extra audio cassettes. | madd sunlg recorded on one side of the
audio cassette because some transcribers malyestiBing transcription equipment for
audio cassettes and they prefer taping only tonbene side to find their spot easier. If it
is recorded on both sides and they are using arntkeéy may lose their spot if they put
the wrong side of the cassette into their equippranving their meter marker.

When | met with the respondents | offered them ¢obaand gifts. If needed, |
asked if there was a quiet space for the intervidven we were situated, | checked the

recording equipment to ensure everything was wgrkioperly and had the backup



TRADITIONAL OJIBWE CIVIL CHIEF LEADERSHIP 114
utilities set out. The recorders were placed omeunlnats to reduce vibration noises, and
the tape meters were reset. | used a notebookemitates as a tertiary backup. | asked
the informant if it was OK to use a lapel micropbomhe respondent was given an
interview sheet with the questions, and | kept aterainterview sheet with potential
probes added on. | used a procedural checklisetersure | had my backup systems
ready so as to not interrupt the flow of the intewand to make sure | had completely
informed the respondent of the process.

At the beginning of the interview, | stated what thtent of the study was, being
careful not to give leading statements that mayityuhe responses of the informant. |
informed them that their anonymity would be kemsked them to sign consent forms. |
stated the respondent’s name and date into thedeso | then started the interview
guestions. At the end of the session, | explaiheddata analysis procedures to the
informant, the verification process, and opporiesito add input later through phone,
email, or written response.

Procedural check list:

1. Tobacco and gifts.

N

. Consent form signatures.

3. Quiet recording place.

4. Putin new cassette on side A. Label with respotsl@ame and date. Place
recorders on rubber mats and reset tape meter.

5. Equipment sound recording check for both digital analog recording

devices. Backup batteries for recorders and comaengrophone.
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6. Ask if OK to pin a lapel condenser microphone cspandent.

7. Notebook and two ink pens; check if pens are warkin

8. Have interview question sheet for informant andasster interview sheet with
probe questions for interviewer.

9. Give introductory statement.

10. State respondent’s name and date into recorders.

11.Ask questions.

12.Give closing statements and explain verificatioedteack process.

13.The interview data will be given to a transcribeput into digital text.

Data Analysis Procedures and Verification

| used the data analysis spiral described by Crésh@98) in his book,
Qualitative Inquiry and Research Design: Choosimgohg Five Traditions

The first part of the spiral analysis process weaget an overall feeling for the
data. | read all of the transcripts through sevienads with various time breaks across a
couple of days to digest the information. | themd@mly picked transcripts and read
through each, with the interview questions setegdideping notes on potential themes
and insights. | wanted to note on meanings andningdeopics rather than focus on the
details of the data. The notes were tagged toifgamhich transcript they originated
from. After | repeated this process for each ofttaascripts, | gathered all of the notes
and clustered them into evolving themes. | gavahbemes names, using informants’
words as much as possible to safeguard againstlhagshemes were then given codes

to codify the data.



TRADITIONAL OJIBWE CIVIL CHIEF LEADERSHIP 116

After producing the first list of themes, | reviedvthe transcripts, checked the
data to see if they fit well with the codes, anentified any new themes that may be
needed. When | was satisfied with my list of thephagnt a copy of the individual
transcripts and also findings on the evolving thein&ck to their authors for verification.
| sent themes only to each original respondent hdt want to bias their feedback with
other informants’ data. Responses could be phamezhailed, or mailed.

When the verification process was complete, | ire the themes and gave them
color codes. | went through the digital text coaifythe data using the word processor-
colored highlighter. Highlighted data were placetiooa spreadsheet for reorganization.

After all the data were organized, | presentedddia findings where | would
“describe in detail, develop themes or dimensibinsugh some classification system,
and provide an interpretation in light of their owiews [researcher] or views of
perspectives in the literature” (Creswell, 1998144).

This report draft was then sent to the informaatagain verify the authenticity

and accuracy of the findings, and provide feedlmackdditional comments.
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CHAPTER IV. ANALYSIS OF DATA
Introduction

In this chapter on Analysis of Data, | will givébeef geographical background of
the survey sample and introduce the respondemtsiar to build a conceptual
framework and insight to their selection and dyreaf their responses. | will restate
the research questions. | will explain the curacalpath of my report. | will report my
findings. | will report any unexpected findingsnkily, | will summarize the findings.

All of the informants’ names were changed in tiegart for purposes of
anonymity. Because there was such an extremedincéndidates and because of the
descriptions given in this report, the informanigtm be easily identified. | discussed
confidentiality with the informants and the poskibiof them being identified before
they signed the consent forms.

Geographical Background of Study Sample

| briefly wanted to describe the sample area twipgea frame for the geographic
response area. As stated in Chapter 1l of thisedtation, | was able to find only two
informants in Canada: Henry, from Buffalo Point &sition, and Philip, from Lac La
Croix Reservation. Both were in the Treaty 3 arfe@mtario located north of Minnesota.
The other three informants were from Minnesota.rGeavas from the Red Lake
Reservation, and Edward and Charlie were from tiike Macs Reservation. Both
informants from Canada were in executive positasishief during the interviews. None

of the United States chiefs held executive offt6éeorge, from Red Lake, served on a
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district hereditary-chiefs board of advisors to ¢hected tribal council. Edward and
Charles held no office or advisory roles in thectdd tribal council, but were known
throughout the reservation and respected as hargditiefs. Three of the five chiefs had
college educations. The two oldest who were froenhited States did not. Four of the
five informants were fluent speakers of the languad steeped in traditional language
and culture. All three of the hereditary chiefshe United States, George, Charles, and
Edward, were spiritual leaders also. They weremergal drum keepers and pipe
carriers. Charles was an herbal medicine man ds wel
Informant Backgrounds
Henry was the last remaining hereditary Ojibwe time¢he United States and
Canada to reside over a reservation as chief eixeaufficer.
| guess historically and traditionally it was alvgate oldest son that would
inherit the leader. Well for me, | am the middlesef/en children. | have three
older brothers and sisters, and | have three yaumrg¢hers and sisters. My dad
spent a great deal of time, | think he seen inag¢aly age for me, but | was the
only one who showed any interest in being our ledddways took a very active
approach in what my dad was doing. | always pagh#bn to him, always
followed in his footsteps. So | think at the endltd day it was an easy decision
on his part as to who was going to be our nextdeggienry, personal
communication, n.d.)
Henry did not fit the informant selection criteaispeaking the Ojibwe language, and
his responses did not indicate knowledge of tradél ceremonies or cultural knowledge.
But because he was the only remaining hereditaatedechief as executive of the tribe,
he was included. Henry was the youngest of thamdmts in his early 50s. His major

was in business and marketing. His reservationtik@smallest. Its economy was

primarily resort and tourism and is financiallyfsslistaining. His responses were very
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business centric and Western yet supported hergditgéeftainship and independence
from the federal government.

Philip was from the Lac La Croix Reservation in dtye3 area of Ontario. He was
not a hereditary chief. He was an elected chiefwide highly recommended. His
community was the epitome of traditions, languagl culture. They have been
relatively secluded from Western society with off§yin or portage access until dish
television and the recently made new road.

Over the years, one of our biggest assets is olatisn. We are isolated from the

mainstream of society and the mainstream of inflesrthat were happening to

our brothers and sisters in what is now known adihited States and Canada.

So the system was in operations in terms of cereaapand to some extent our

government as well. (Philip, personal communicatiod.)

Philip was in his 60s. He was a certified counsatu therapist, with extensive work in
human services. Unlike the United States chiefs areaelegated to honorary positions,
he served as a local and national Grand Chief. &kearmransformational leader who
recently led a revolutionary change back to traddl government for the Treaty 3
Nation.

George was a hereditary chief from Ponemah, ofRRdteLake Reservation. He
was a member of a hereditary chief advisory boartie reservation’s elected tribal
council. He was chosen because Ponemah is theyesbdistrict in language, culture,
and ceremonies on his reservation, and perhapsnnddota. He was the eldest of the
Red Lake chiefs. He spent his youth serving anchieg from elders.

| didn’t hardly play when | was a little boy. | wiaxd for the elders instead. Where

ever my job ended, that's where | slept, in thenawg, they feed me. They feed

me then they put me to bed. That was my pay. Theméxt morning | had to
move on to the next house. Drag the wood from theds. Use a Swede saw. Get
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wood for the elders, and stuff like that. My chutiiat grew up with me, they
used to cry at the elders, because | wouldn'’t plaly these guys. | was busy
working for the elders. Now they’re not around ytlaee all gone. They did not
have any respect for the elders. | was the onlytbaehad a lot of respect for the
elders. All my buddies are gone. And | learnedegaibit from the elders, when |
stayed at their house. | would mostly spend my fimneg with the elders,
through my younger life. | worked, even this tinfalee year. | used to work in
the woods, hauling wood, haul that sap there. Wtierg were going in that, stuff
for making the sugar cakes and stuff like that.t Ve my pay in the evening,
the sugar cake. | worked hard all day long workogthe elders. That was hard.
(George, personal communication, n.d.)

George was in his mid-70s. He was fluent in thé®g language and steeped in

traditional culture and ceremonies. He was a sirieader as well. He was a ceremonial

drum keeper and pipe keeper. He gave spiritualagnaiel to people in and around the
reservation, provided healing ceremonies, and kedvaound helping in Minnesota and

Canada. He helped community members by volunte¢oingake Spirit houses for

gravesites, and stored extra firewood for commurgtemonies and people out of heat.

He helped out wherever he could.

Charles was a hereditary chief from the Mille L&sservation in Minnesota. He
was the oldest of all the informants being in tadye80s. He was a hereditary chief. He
was second generation away from the last activadfioe hereditary chief leader of the
tribe. Charles held no political office or advisaofe to the elected tribal council. He was
well known as the hereditary chief of Mille Lacsdeevation. He was a spiritual leader
and was commonly referred to for cultural knowlebgeother elders. He was very active
and was a leader in the ceremonial drum societywatea ceremonial drum keeper, pipe

carrier, and an herbal medicine man. Charles didbtain a college degree.

| took my guidance from a medicine man. They haoMkedge and stuff. This
medicine man told me what | been telling you. Thabw | know these things. If
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you are in doubt, talk to the elders, listen toelders. Listen, listen, listen,
because that is what that old man told me. YoarisYou listen. | was very
young, 10, 12, 13 years old when the elders waalldrte. | got my knowledge
from my grandfather. He was a spiritual leadereL8am Mitchell, we used to go
to Wisconsin at Round Lake, to go to drum ceremomyquld pick him up at his
house. He would start telling me everything thainl telling you. He would talk
to me all the way and | would listen. As | got aléad start carrying that drum,
he would tell me all these things that | am tellymoy. (Charles, personal
communication, n.d.)

Edward was a hereditary chief from the Mille LaasBrvation as well. He held
no government office. He spoke his Ojibwe language was steeped in his traditional
ceremonies and culture. Mille Lacs, like PonemaRead Lake, is one of the last few
strongholds of language and culture in Minnesotav&td was a ceremonial drum keeper
and an active participant in the ceremonial drumetg. He was an Ogichidaa having
served in the Vietnam War and was frequently use@gichidaa in many of the
ceremonies in Minnesota and Wisconsin. He attei@ie@loud State University for his
chemical dependency counseling degree. He workexy iyears in the chemical
dependency field. He was well respected and wakihdligh regards by the community.
Edward was in his 60s.

Research Questions and Report Path

The problem was that little is known about whatliianal Ojibwe civil chief
leadership. The interview questions reported on:

1. What is traditional Ojibwe civil chief leadership?

2. What does the chief do? What is their job or funt®i

3. What must they know? What kind of training shouleyt have?
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4. What are chiefs supposed to feel in their heartatimd of values should

they have?

5. How do chiefs behave toward or interact with thenownity members?

6. How are the community members supposed to behaxaadoor interact with

the chief?

In analyzing the data, | used ttiata analysis spirahs described in Chapter 11l on
Methodology (Creswell, 1998). Themes emerged. S@sgonses were multifaceted and
transcended out into other questions. In retroggeahe of the questions did not have
separate boundaries as first thought. For exarfiMeat is traditional Ojibwe civil chief
leadership?” also encompasses what chiefs do. Algbat are chiefs supposed to feel in
their heart?” is related to how they act towardsmers. The responses and themes were
dynamic and fluid. To keep some linearity, | repdrin terms of the question order.
Responses to some questions centered more onspiafic questions and were moved
around until they settled into their emergent theme

Data Report
What is Traditional Ojibwe Civil Chief Leadership?

Most of the responses to this question were mowehle other questions where
they centered more. Themes on traditional governstemctures and processes were
saved for this section such as (a) chiefs, (b)sciartouncil, (c) Western Constitution,

and (d) Anishinaabe Constitution.
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Chiefs. Two types of traditional civil chiefs were foundtims report: the first is
the hereditary chief and the other is the selechaef. A third type of chief reported, the
elected chief, is not considered a traditional chie

When | first became the leader of this communltg, @lders of this community
called me in. One of the first things they told iy had a drum there, we were
rich with elders at that time, is that you are that chief and don’t ever call
yourself the chief. The chiefs are in the hillseTdhiefs are in this community.
The chiefs are in this river, in this lake, in thees. Everything that you see
around you is where the chiefs are. And if you gowsurself accordingly, you
have to go and put tobacco to these places artisddmmunity, offerings every
spring and every fall. That’s your duty. You areigg your offerings to the real
chiefs that live amongst us. Failure to do that walibe guilty or negligent of
your sacred duty as part of this government andvayr of life. And every spring
you must do this, you must have a feast, you meigtant of all these ceremonies
to make sure that everything, all the ceremonieeroonies for the blueberries,
ceremonies for the wild rice, ceremonies for evang before they are even born
into in the spring, so the Spirits of those bluelesrand the rice and so on and so
forth that provided us with food, they would havgamd crop, as well as there
would be no illness in our people. So all of tlsgpart of traditional Anishinaabe
governance. (Philip, personal communication, n.d.)

There was a chief in every community. There waddbal community chief and
in Canada they had a Grand Chief of their Natiémslip was a Grand Chief of the
Treaty 3 Nation. “So, if you have 55,000 squarees)iit was split in four areas there. It
was the communities, and you had the tribal chiteds would represent this group. Then
you had your Grand Chief” (Philip, personal comnzation, n.d.). George noted that
they sometimes had oskaabewisag (aides) if theyiftaclilties getting around or
needed someone to help them out. Edward mentidreed even being a rice chief who
oversaw the rice beds in the community.

The hereditary chief was an office passed down fgemeration to generation,

usually to the oldest son of the chief or the loestlified of the in the male lines. Henry
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was the last remaining hereditary chief in offi€ae father can announce his successor.
Often he would watch to see who was best suiteth®responsibility.

| guess historically and traditionally it was alvgaye oldest son that would

inherit the leader. Well for me, | am the middlesef/en children. | have three

older brothers and sisters, and | have three yaumrg¢hers and sisters. My dad

spent a great deal of time, | think he seen inag¢aly age for me, but | was the
only one who showed any interest in being our ledddways took a very active
approach in what my dad was doing. | always pagh#bn to him, always
followed in his footsteps. So | think at the endltd day it was an easy decision
on his part as to who was going to be our nextdeggienry, personal

communication, n.d.)

Sometimes the selection went over to an uncles sidhe family. “And my dad was
supposed to get it, he died early. And then Peatyttee chief. Then he recommended me
to take over the chief business” (George, persomamunication, n.d.). You had to be
careful in your selection.

Henry said that in today’s society he thought ppshaomen might be considered
for a hereditary position. He said looking at hasighters, some of them would be
qualified to lead. He explained that long ago treephysique was needed for protection
and providing as warriors and hunters and thattivasealm of the community chiefs.
Now today we are not at risk of attack by our nbmimg tribes and we do not need to be
physically strong to provide for our families irdty’s economy.

Philip explained that there was more to the passirgereditary chieftainship
down family lines. As in the literature review, setion of the chief could be based on
other leadership factors.

That hereditary system where you inherit the cticefs not mean that you keep

that. And it runs deeper than that. You run in® gpirituality of the certain gifts

that people receive. Say which clan you are frorhaWs the duty of that clan?
What is their role in government? There are mangsuees that are there to
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determine whether you go on or whether the peagdldar a reselection
[impeachment]. (Philip, personal communication,n.d

All informants said that selection was based omegrespect as opposed to
popular elections. Respect was earned at the grewetin the communities.

| did not want to become a chief. | had no intemsiof being a chief. | believed

that building, at the time, healing the person, essential. And | was pretty

comfortably doing that. But because | was on tloeigd all the time, | was at the
bedside of people that were dying of cancer. | wasoms all hours of the night
working with people that have been affected by mfanys of abuses. | had one
of the biggest, hardest abuses that ever took plaxmgst each other, and that
was sexual abuse. And that became very challen§mghere is two parts that |
looked at. There’s the social dysfunction, and getwith it head on. But | am
trying to understand where it is coming from. Notyowhere it is coming from,
but how do you deal with it, once you find it? Bxgicause | was at the bedside, |
was on the ground, | was assisting people on daebasis, they decided | take

on the role of a leader. (Philip, personal commatnn, n.d.)

Selection was not an election. As Philip explainelen there was a need for the
reselection of a chief, the community would meethie round house. Tobacco would be
given to candidates that community members resgeatd wanted as chiefs. All of the
selected candidates would move to center of thedtwuse and the members would
stand behind the ones they support. Candidateswe¢talowed to turn around and look
back at who was supporting them or not. By prooésdimination they would get down
to the final two candidates. Whoever received tlagonty would have to face the
membership for consensus or acclimation. You walggd by what you had done. “I got
in as a Grand Chief. Just like that in twenty masut is over with. There is no

campaigning and in twenty minutes it is done. tlt'at fast. And then | started” (Philip,

personal communication, n.d.).
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As Grand Chief, Philip challenged and convinceddineent chiefs to all resign
from office because they were selected throughathe of the federal Indian Act of
Canada. He had them all go back to their resematamd come through the traditional
process (previously described) back from the grdewel. Philip was key in leading a
revolutionary movement to change tribal governnsgstems back to traditional systems.
When asked about impeachment, the hereditary cbagdisthey had never heard
of it. Charlie explained that if there were diffeces with members, the chief had to go
with what the people wanted. Henry believed th#tat was what the people wanted,
then yes, they should have the right to removereditary chief. In the selection process
described by Philip, the membership called forselection and there were no terms of
office such as four-year terms. When the memberfgitiphey needed a new chief, they
called everyone together and reselected.
| asked if chiefs had special spiritual powers ttaahe with the position. George
said some chiefs have spiritual gifts but notEadlward talked about one of the old chiefs
of the Mille Lacs Reservation:
| remember my mother and them talking about Chieflabashkang. There was
this one real bad thunderstorm, a lot of thundet af lightening. And he told his
wife he said to get under the covers and whatewerdp don’t look up, and don’t
come out of there. And she could hear the thunderjust booming, and
lightening, and things going on. Then she thoubktiseeard some people talking
out there and she knew she was the only one tBatevhen she peeked through
her blankets, she saw that he was talking to sa@oplp and she assumed they
were manidoog [Spirits]. That's what my mom saidtttome manidoog must
have come and visited him.
But that to me is what leadership was. He was nbt @ good leader but he was a

medicine man, spiritual leader or advisor whate(iedward, personal
communication, n.d.)
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George grew up helping elders all the time. He mabered as a kid helping an
elder. He didn’t know that he was the chief. He aiz® aNaandawi'iwed [medicine
man]. That chief told George, “Some of these days yeugaing to start helping the
people like | do. You gotta help the people” (Gegngersonal communication, n.d.).
George went on to say because he always helped ¢ldeughout his youth, the Spirits
gifted him with visions and sacred items such adihg drums, pipe, and other things.

You know | was glad | helped the elders. Now | Batted having visions and

stuff like that in my younger days. And | was glaglas chosen to be one of the

pipe carriers and drum keeper, pipe carrier. | lsan the stuff what | have now
when | was a little boy. But it took me thirty-fiyears to get all the stuff. | had to
earn everything, work hard. | didn’t hardly playevhl was a little boy. | worked
for the elders instead. Wherever my job ended;shatere | slept, in the

evening, they feed me. That was my pay. (Georgsppal communication, n.d.)

Edward and Charles were also ceremonial drum keepbey were both chosen
by the community to be drum keepers. Edward wasahenedicine man.

Henry described a ceremony for officially passing hereditary chieftainship to
the next successor. There was a community asseaslvell as visiting dignitaries. The
traditional drum was brought in and the pipe waslged. There were a variety of songs
sung on the drum as well as leadership songs daetisdngs. The chief headdress was
ceremoniously passed to him and speeches were logatignitaries and the new chief.

Clans in council.If the community needed to get together to plawark
something out, a council meeting was called. Cduneetings were held in the
ceremonial round houses along with the ceremomniahd and pipes. The pipes were

smoked and offered to the Creator, Spirits, an@stocs, imploring their help and so

everything went smoothly and correctly. Communésnflies sat with their fellow clan
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members in council. Clans were in charge of thetgaind well-being of the community.
Clans gave reports in council on what had beenggomin the community and updates
on clan activities and responsibilities. The claad spokespersons. Everyone had the
right to speak. Clans were responsible for the ehsof their members during
meetings such as keeping order or being respetgfules of the community or Nation
were discussed and voted on at council. Membeewwith their feet by standing in
favor or not standing in dissent. This was truea&l and national assemblies. Large
contingencies from various communities could amtlatiend national councils with their
chiefs. They did not sit together at national colybt again had to go sit with their
fellow clan members. Clans in council made decsionlaws for the community. Each
clan housed specific areas of responsibilitiesxpedise such as administration, health,
police, military, education, welfare, arts, etcténms of crimes or transgressions at
community levels, each clan was responsible fob#teaviors of its members (Philip,
personal communication, n.d.).

Philip recounted an old story in his community abpe incident. All clans were
present at the council, but the issue was betwenlan of the rape victim and the clan
of the perpetrator. The perpetrator’s clan boiletkar hide and wrapped it around the
perpetrator, holding him as he screamed in paintlaadictim and her clan watched. The
spokesperson for the perpetrator’'s clan askedittiemf justice was served, and the
answer was no, so he slit the rapist’s throat rilgate and justice was served. “Whatever
the families do, or don't do, is your clan’s resgitiity” (Philip, personal

communication, n.d.).
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When Philip first became elected as the local cbidfis reserve he was asked by
elders to do something about the drug problem.Ifitian Act chief system only allowed
chiefs to make resolutions and do miscellaneousrt@ictivities. Actual law was the sole
privilege of the Minister of Indian Affairs and tl@&anadian Constitution. Philip
challenged this by allowing the community councihtake local decisions or laws
regarding drug dealing and possession on the resénich included banishment. He
recused himself from the council decision becawstl he was an agent of the Indian
Act at the time. The final vote was to accept tee/mrug law.
Everybody was screaming and yelling. Those thaeweing to hurt each other
had all come together as one unit, hugging, crykgsing, screaming and yelling.
And | stood back and | watched this. Euphoria canes the people like | never
witnessed before. What just happened? It's not gchnthe law, it's what was
brought back, is what I think, the pride, the dignthe honor, the life of their
eyes coming back and starting to sparkle againchaidren running and
screaming and playing, and allowing them to bedeéil. That was a clear
demonstration to me that confirmed to me, whatg vedd years before, that the
road to our freedom is giving the rebirth to sonmeglthat was left for us. (Philip,
personal communication, n.d.)
He empowered the people who for so long had feltguless under the federal Indian
Act. Later he became Grand Chief and used this moafanging the National Treaty 3
chief and council system.
During the drug issue of Philip’s reservation, tfuestion of whether children had
a right to speak or be at council was discussed:
An example was used in prior to the influenceshefdther world; there was a
circle of people that consisted of warriors, eldarsmen, and young youth. And
in the center of this circle were the childrenthiére is any harm that is going to
happen to this child, they are going to have cdmeuigh us first. So the children,
it has nothing to do with the Canadian method wf h@aking, but our authority is

coming from our Anishinaabe Constitution. Thatrsiled everybody. Full
authority is coming from our Constitution. And dlionstitution according to our
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elders passed on from generation to generationirthawv making, when it comes
to safety of a community, when it comes to any lofthreat to the community,
those children are the ones that have to, theytalge a say in what they want.
(Philip, personal communication, n.d.)

This paradigm of community was illustrated in camtcie circles: the youth were in the

middle, encircled by the women, then elders, aedatrriors filled the outside circle.

Women were in charge of the inside circle and merevin charge of the outside circle.
The law of the drug dealer was brought to the nalitevel for ratification. Philip

said that laws had to be approved by the Nationth@national level, the laws were not

written but were witnessed by the national assentbgir clans, and the chiefs of all the
reserves.
What came out of these salves was a national rexfatdcision. That's what our
people used. It was the memory, “I was there whenhtappened.” That's a
record of decision. That's basically how it happrieo everybody stands up
when a decision is being made. So on the issugecthiefs and leadership law,
you had hundreds of people standing up. Next chmetild care law. It's the
same process. Again, you have everybody standinButmow there is a place
for everybody in this government. There is empowaTtimthere is power, and you
have influence. The government fought us every stépe way. The power is
returned to the people. (Philip, personal commuitoan.d.)
Western Constitution. There are two constitutions in tribal governmelaiy

the Western Constitution of Canada and United Statel the Anishinaabe Constitution.

The elected tribal government and chief systemsecioom the Indian Act 1876 in

Canada and in the United States, the IRA of 19®4h Bystems are subordinate to

federal agencies and laws.

Niizhinoon ni'inagakeyaa ezhi-bimaadizid anishinaalb means two ways of life.
That is to say there are two constitutions in daisntry, the Canadian

Constitution and the Anishinaabe Constitution, e gichi-inaakonigewin, the
big Law. And | use the word Anishinaabe Constitati@ry loosely for those who
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do not understand the language, to parallel the @®ailip, personal
communication, n.d.)

Federal policy was to assimilate the Indian intost#m society to get rid of the
Indian problem The chiefs had a lot of power and influence.

They got rid of us. They wanted to control our dedprough elections and so

forth, cause you know why they did that? They asred of the chiefs. The

chiefs had a lot of power in them days. You knovgigli | heard my grandfather

tell me Migizi used to go to Washington, D.C. t@abéirectly with the president.

Now what do you have to do? You gotta go throughttibal council. The tribal

council gotta take it to the Minnesota Chippewad@&riThe Minnesota Chippewa

Tribe has gotta take it to the BIA. The BIA hastgdake it, then it gets lost in

there someplace. Right there, direct. Now chiefstdoean nothing nowadays.

(Charles, personal communication, n.d.)
Philip noted that in 1924, Duncan Campbell Scbg,superintendent of Indian Affairs of
Canada, openly stated that the purpose of therindith was specifically to assimilate the
Indian so thain the future there will be no Indian problem

“Current elections are more of popularity vote eatthan a selection of those
qualified for the positions or who have the begtrest of the community at heart”
(Henry, personal communication, n.d.). In the gedecsystem, you do not have the
opportunity to campaign or run out and buy votaswmn in the United States tribal
elections. In the selection process, the commymds candidates by their merits at the
grassroots level.

Elections divide communities. Those who supportwiming candidate are
rewarded. Those who supported the losing canddtaigtheir feet and resist efforts by

the winning candidate and their supporters. Thersamty knows who voted for whom

and the division crosses many community systemsatwlorks. The opposing group
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waits for the next election in hopes of gettingrtibandidate back in. If the vote is a close
majority this can go on for decades (Edward, peasoommunication, n.d.).

Many of the elected officials are adopting the VEastolonial superior/inferior
attitude, that they know what is best for theiemdr constituents and are making
decisions without input from the community.

| think the old chiefs were for the people, you knpeople first. Today we got

these assisted living units we got in each disttiake Lena, East Lake, and Mille

Lacs. Again the community wasn’t consulted. Thay s& are just going to build

them, and they did. Mille Lacs is filled up, an@ thne in Lake Lena is filled up

too, but the one at East Lake is not filled ugitd empty. But those type of
things, “Here’s what is best for you.” You knowdikhe Bureau they don't say,

“This is what | think is best for you,” they justyg “This is what’s best for you,”

and they go ahead and do it without going out theckasking, “What do you

think?” A very simple thing, going out there and #sem. (Edward, personal

communication, n.d.)

“Good leaders help those who really need help rdtten helping those who
would bring them more votes such as those witluarfte in the community or are part
of large families” (Edward, personal communicatiord.).

All of the informants pointed back to traditionagrnment and traditional
community systems as the direction that communiteeded to go. Edward asked an
elder, Albert Churchill, why he thought the treatrheenters were increasing in clients
rather than decreasing.

He said, “We live in two worlds. We live in the Wesh world and we live in the

Indian world. We jump back and forth. I think onge get that Indian world, we

won't have any of these problems.” (Edward, persoammunication, n.d.)

Philip, in his struggles to reinstitute traditiormggvernment, explained that there

are two types of people: elected chiefs who hold ¢ime old federal systems for their
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own personal benefit, and today’s youth who arevstg spiritually and can understand
the need for change.

We pretend to be chiefs, but we are not real chifs are an agent of the sitting
government. So who do we really work for? Anyon# eome to the conclusion
that all you really work for is the government tpat us in this prison in the first
place. Is that a leader? That is not a leader.chtirtue to go down that road is
absolutely insane. We have become what our ansedihnot want us to be.
(Philip, personal communication, n.d.)

Anishinaabe Constitution. The Anishinaabe Constitution is not a written
constitution; it is a worldview and its systemsttbanstitute the Anishinaabe. It includes
the clan systems, the chief and council systemenuanial systems, and the spiritual
relationship with all of creation.

That is all the Great Spirit wanted from us, tolmadalways remember, any time
you see the drum, put out tobacco offerings. Ardathimals, the fish, birds, bear,
deer, everything, everything the great Spirit perehwe benefit from. Makwa
[bear], makwa eats the roots that we use for meeicihey use that. They give us
their fat. We use that for our pain and our mediciruse that all the time. | can
explain everything in detail, but without the fishe Spirit of the water, we could
not exist. Same way with the deer, the animalsbitas, duck, we eat duck, they
give us their lives. And | explain this to the pegpvhen you put tobacco out,
always remember the animals. | do all the time.lIKe | told you before, when |
walk by the lake, | put tobacco out for the fislh¥dhat they give, what the water
is like, what the tree is for. | talk for the trédot the tree itself, but what the
Great Spirit put the tree here for. Where would thnd be without trees, without
the animals, without the water? No one would eXibat is why we exist now as
Anishinaabe. (Charles, personal communication) n.d.

This constitution can be referred toBimaadiziwin Bim- means to be flowing by
or along, andaadiziwinmeans your life. So Bimaadiziwin, your life is\ifong, you are
healthy, or that everything is connected and gmogwn your life.

| think a lot of us that are aboriginal descent wilme to a place and a time in our

lives where what is known as a journey giga-nan@ameowe gibimaadizi

[searching for your life]. | could never understamidat that really meant, or what
that word means. Gibimaadiziwin means a lot ofdghirin the Euro-Canadian
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language it simply means life. But the words thathave, take in so many things.
It takes in the earth, the four levels of the edtttakes in the water, it takes in the
hills, it takes in basically from the highest maaintto the smallest grain of sand
in the beach, and everything in between. (Philggspnal communication, n.d.)

Most important in the constitution is the relatibipsbetween the Anishinaabe
and the Spirit world which is in all of creatiori§ is a reciprocal relation. Tobacco is
offered and prayers of thanks are given to theitSgievery plant or animal that is taken.
Tobacco is offered with prayers to Spirits in tleabens, earth, water, and fire. It is a
constant dialogue. And these Spirits are remembarddily and seasonal ceremonies
such as drum ceremony and water ceremonies.

Whatever your parents did, you gotta keep thabagijchige [spiritual offerings],

to the water, make an offering; make an offerinth®woods. Whatever you

take, you just don’t only take only. Whatever yalke from the woods you gotta
offer grandmother her stuff, whatever you take fittven woods and stuff like that.

That's what’s happening way out there, all overey'te getting Grandmother

Earth mad. Once in a while the Grandmother Earthesoand sees me, visits me,

tells me a bunch of stuff. Even the Spirits comerand talk to me, telling what'’s

going on and stuff like that. (George, personal camication, n.d.)

Edward talked about when they were first developi@gr own tribal court
systems on the Mille Lacs Reservation, the eldensted to have the ceremonial pipe
incorporated in the courtrooms. “Once you have ¢oban the courtroom, now you have
the Creator there, too” (Edward, personal commuimian.d.). No one can lie. They
have to tell the truth.

You use the Great Spirit for guidance. That's spai. Everybody is spiritual.

You are, because you use tobacco. You put tobattileeodrum. Tobacco is a

spiritual. That’'s what the Great Spirit told ustim, “You need something, give

me tobacco. That's all | ask. When you talk topleeple for someone, first give

me tobacco, for everything you want and need.” ({esapersonal
communication, n.d.)
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The ceremonial drums play a big role in the Aniglaime Constitution today.
Three of the informants were ceremonial drum kegperd drums were mentioned
throughout the responses by all informants.

Zhawenimad aw dewe’igan, zhawenimad aw dewe’igar[lbe drum]. Da-
zhawenimigonaan[the drum loves us]. That drum Has @ compassion for us.
That is why it is here. That is why we use it todalye old people used to tell me,
hit that drum once in a while. It chases the baiditS@way. Nobody knows that.

| try to explain that, like | am explaining to ydunderstand that this drum is here
for our benefit. Cause | remember why these drum$iere. We chased the Sioux
out of here, because we had the gunpowder andto Yell, the Sioux had bow
and arrows and spears. They were no match forauthey went down south there
in Minneapolis area and west. When they got theeg got powder down there
and everything. They were going to come back anpws out, which they could
have. But the Great Spirit appeared before therst tis drum and take it to the
people, your enemies.” That's the Peacemaker. 3hdtat them drums are
about. And | try to explain that thing to peopleeBything around the drum has
something to do with the Spirits, has to do witkrgthing. But anyway, you

can't separate this 1, 2, 3, 4, 5, 6, [intervievesjions] because it is all the same.
You gotta forsake everything else when drums aneggon. One thing you are
never going to forsake is the tobacco and the driYims never want to do that,
cause that is our way of life. (Charles, personahmunication, n.d.)

Another essential part of the Anishinaabe Constituis the Ojibwe language.
The language is used exclusively in all of the cemeies and in describing the
Anishinaabe worldview. The evolution of the cultisevoven into the language. The
language is a key to accessing that worldview.
Our language makes us who we are. It's our sfigtpur soul, it our identity, it's
everything about us. It's what connects us to abhang that is living. “Eshpin
wanitowin owe gidanishinaabemowin,” we would baltalhen we were young,
“if you lose your language you will be at a dangerplace, the crossroads of an
existence of a people that occupied this land dimedoeginning of time. And you
carry that responsibility and that duty to try dedrn it, because every word
means so much.” (Philip, personal communicatiod.)n.

Henry talked about how the Western world was stgrtd look at the

Anishinaabe way of thinking and way of life. Thegn® in admiration of the



TRADITIONAL OJIBWE CIVIL CHIEF LEADERSHIP 136
Anishinaabe’s relationship with Mother Earth, smn®cks, land, and all the
surroundings such as the wilderness.

| think the non-aboriginal is starting to realibat we’re probably more
understanding of the worldly views than their stcigas. And you are starting to
see a lot of them embrace what we do because hbeause we are more aware
of our surroundings and our Mother Earth. (Hengrspnal communication, n.d.)

The Western world separates church and state.dBtité Anishinaabe they are
not separated. The Spirit world and the physicaldvare always together.

| can go on and on about the sacred part, bechasestthe paradigm, that is the
heart beat that is essential to our governmeig.adll in one. Without that we are
nothing but a shell. The difference is that weareular thinkers and they are
linear thinkers. That energy flows, the externa akall things that are natural. If
the spiritual component of our culture, of our sys$, our government, is not
central, and if we do not follow all of these thénttpat we are told to do, or these
duties that we must perform, then it just self-deds. (Philip, personal
communication, n.d.)

The chiefs at the national level approached Phiiput putting the Anishinaabe
Constitution in writing. He told them it cannot tveitten because it could not be
accurately described. He had the chiefs who wétiagill in a circle at their Grand
Chief council pass a feather around and speake@nkhowledge and teachings of the
sacred feather. After it had gone all the way adoilvey had heard 28 different
perspectives on the feather. Philip explained ¢orth

That is why you do not write a constitution, not®anyways. Because you will

mess it up. We will mess it up. And it will opennight up to challenges, because

now you are trying to define something that waseneneant to be defined. Right

now you are playing the role of the Creator. Thats how it works. (Philip,
personal communication, n.d.)
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What Do Chiefs Do?

There were many things that chiefs did in additmfacilitating council
meetings. Many of the responses were reportedifatbe section titled, “How Do
Chiefs Interact With Members?” The more general anerarching responses were saved
for this section, which include (a) preserve anutgxt, (b) unify, and (c) lead.

Preserve and protect. One of the main responsibilities of the chief is to
preserve and protect” (Philip, personal communiegtn.d.). Indian Nations are
continuously under attack by outside agencies avdmmments trying to diminish tribal
sovereignty and exploit native resources. The piof the federal governments and
their colonial attitudes have always been to asatmthe Indian and to assist big
business. The federal Indian Bureau and its mysfazlitdated polices in conjunction
with provincial and national organizations and pie stymie tribal agendas. It is a
constant process of fighting for sovereignty andgfutuary treaty rights (Henry,
personal communication, n.d.).

Another part of protection was the safety of thenhers. The chief was
constantly on guard worrying about the membersairtsafety was in jeopardy, if all of
their needs were met, if they were hungry or hastjadte shelter.

But | think about those chiefs, when | think abthem, like they always looking

at them, making sure their people were safe. Yawsafety was a big thing with

them, and that their needs were met, either thrdoggh or keeping life in the

community. (Edward, personal communication, n.d.)

All three chiefs talked about using the drum fariggal aid and protection of the

community. That is why the drums were given toAlnéshinaabe for their well-being by
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the creator. Tobacco, drums, and prayer are atitanate part of Bimaadiziwin asking
the Spirits to protect and aid in the well-beingled Anishinaabe.

Put tobacco on the drum because this drum hererésfar our benefit. To keep
us well. Try to make people understand the drurarenies are for our benefits,
themselves, their families, their kids. That is ¢cimdy thing | try to make people
understand that we have to follow that way of Idderwise it is meaningless. |
asked the Great Spirit to guide me, today, eveyy dad in the evenings, | go put
tobacco out thanking the Great Spirit for the driimep me sober today. Keep
me well tonight. And tobacco is always on my mingew | am, whatever | am
doing. Like when | am walking down by the lake uk pobacco out. | encourage
people to do that. Do that because the Great $javieé us the water and the fish
and the animals and the trees. And try to make tinederstand what tobacco is
all about. And this is the way of life for me. (Cles, personal communication,
n.d.)

Protection involves intellectual, emotional, phgsj@and spiritual safety.

Unify. Building unity and community happened at all levaigouncil and
chieftainship. Edward talked about how the chidfsld, even the war hawks, would
acquiesce when out-voted by the other chiefs ircthencil of chiefs. Even though there
was no law that chiefs had to follow the councitbfef’s wishes, the unity of the Nation
was more important. Chiefs were also building comityuat the local levels.

In his effort to transform the tribal governmenstms, Philip pointed to
unification as the critical point to its succeskeTroundswell of the communities’
understanding and need for change was alreadyl atrength. When all the bickering
and petty politics were set aside, great changepassible.

So when you successfully lead people to a largazepand make it their duty to

make this happen because your people are righe thatiching with scrutiny and

cheering you on, there is no time for this becauseare now virtually in a war.

You now have to forget about these petty politicg got us nowhere. Now we

are going to have to start talking and reprogranr yoind, and your heart, and
your soul to the bigger picture of how we are gdimgnake this happen. So the
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unification, you unify once you bring in, quit tatky about it and do it. And start
putting in the pieces. (Philip, personal communagtn.d.)

Lead. After the safety and unity, the next step was &uollé-ind out what
direction the community wants to go. Assess theeds. Get their input and direction.
The chief was the spokesperson for the communiiynent the dictator. It was the
community’s will that powered the chief.

Always keep it in your heart and mind, everythihgttneeds to be done is for the
people, by the people. They always say, you kngwthe people, not me. | get
what you want and try to fill the people’s needkaflis the old chiefs’ leadership.
That | know and that’'s what | talk about. Ther@tdf things that should happen
for our people to be a good people. You try to léme after you know what they
want, then you try to lead them to the best yowkhow for the good of people
the best we know how. (Charles, personal communitan.d.)

Philip explicitly pointed out that the place todeaas back home, to
Bimaadiziwin, into the center of the Anishinaaben€t@ution. Colonial cultural
displacement was unhealthy to the point of extorgtand the only way to becoming
healthy again was return home to center. Resensthave built magnificent Western
economies either through tourism or casinos, keisttial dysfunctions and unhealthy
manifestations continue.

You can build all the wonderful skyscrapers, yon baild up the economy, you
can do all these things, but the Spirit will coogrto diminish. How can we in our
conscientious minds believe that we are truly lemagédhen we are handcuffed by
somebody else’s laws? Can we meet the needs @boumunities? No, we can't,
because we have to follow the policy of somebodg.dh a true sovereignty, and
| am not talking about airspace, our own armyttake things, | am talking about
the freedom and ability to be able to decide atahathe first government of this
land to operate. The government is not going te gito us. We must rebuild it
ourselves. Nothing has changed in over a hundradsyaothing. It’s like the
sinking Titanic. Moving furniture around does natnk. It's still going to sink. So
the way to our own survival, there is a great défee between surviving, and
living, and if it is life we are after, then somigitp fundamental must change.
(Philip, personal communication, n.d.)
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In the long run, the long-term goal, after removitygfunctional systems and
becoming healthy intellectually, emotionally, amirgually, was then to become
physically independent. “And this is fundamentabatbgoing home. And the idea of
course is to try and free ourselves so that wedcbaeleconomically and socially and
independent and begin to live” (Philip, personahowunication, n.d.).

We are getting away from the Department of Indidfaifs and generating our

own revenues with taxation and adding value toresources and being able to

be more business conscientious in regards to ladilegto make profits and being
able to use those revenues to better our commyhrignry, personal

communication, n.d.)

What Must They Know?

Chiefs need to know the history of the Anishinaaizmtuding knowledge of
sovereignty and treaty rights and the effects sifdnical trauma from colonialism. Chiefs
need to know the values, ceremonies, and worldwietive Anishinaabe Constitution.
Chiefs need to have economic, business, and adraiive skills. Chiefs need to know
what the vision for the community and Nation is.

History. Chiefs need to know the history of creation, migmatclan systems,
values, ceremonies, language, and worldview inrdadanderstand the Anishinaabe
Constitution and Bimaadiziwin. Chiefs need to kralvout colonialism and the effects of
historic trauma as well.

And then on the traditional and historical sidkelthey say if you don’t know

where you came from then how do you know whereameugoing? So | think it is

paramount that our leaders have the educationrdfistory, where we came
from, who we are, where we are going. (Henry, pggsoommunication, n.d.)
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Chiefs need to know their constituents. They neadhderstand who and how
they are going to lead. They need to know what Winsabe values are. The Anishinaabe
have been treated badly by the dominant societyyMgibwe have lost their language
and identity and have suffered greatly from thmm® of that which was lost needs to be
brought back to undo the damage of assimilatiorcigsl of the federal government and
historic trauma (Edward, personal communicatiod,)n.

Chiefs need to understand treaty rights. Despédritian Act or Indian
Reorganization Act, the Anishinaabe are still eitig of the Anishinaabe Nation and have
sovereign rights. The treaties did not diminisls thi

Chiefs need to know what historic trauma is and kolenialism and the
assimilation policies of the federal governmentgehdamaged communities, families,
and individuals.

| worked with people here in the community, my ocxammunity. The challenges

were extremely difficult because, what colonizatilmes, colonization is probably

one of the worst assaults on individuals or soegetihat exist globally. The social
damage, the spiritual damage, the mental damagenie cases may seem like its

irreparable. (Philip, personal communication, n.d.)

Anishinaabe Constitution. All of the informants talked about needing to know
and advocated the use of traditional Anishinaabgswaorder to be healthy,
Bimaadiziwin, as talked about throughout this répor

| took my guidance from a medicine man. This meghanan told me what | been

telling you. If you are in doubt, talk to the eldglisten to the elders. That is what

that old man told me. And | got my knowledge from gnandfather. He was a

spiritual leader. Like Sam Mitchell, we used totgdVisconsin at Round Lake, to

go to drum ceremony. | would pick him up at his $@uHe would start telling me
everything. He would talk to me all the way andduld listen. As | got older and

start carrying that drum, he would tell me all #aélsings that | am telling you.
(Charles, personal communication, n.d.)
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George talked about receiving extensive knowledgedbping elders throughout his life.
Philip’s community, due to its seclusion, was ableetain vast amounts of cultural
knowledge and practice in traditional Ojibwe wah.of the informants talked about
coaching or guiding members towards Bimaadiziwaair traditional ways and
systems.

Leadership skills. The informants talked about a variety of leadershifls
throughout this report such as listening, unifyiggiding, community building, and
building economic and social independence.

Henry was groomed from youth as hereditary by &ilsefr who exposed him to
and tested him on chief duties. He said this helpedto be able to have foresight and to
anticipate and prepare for things before they hapgpe

Henry was adamant about chiefs needing formal eauncen business and
economics. He said chiefs were a “Jack of all sgdend education was an ongoing
lifelong process (Henry, personal communicatiod,)nHe was a member of many
boards and economic development committees anchoeuitto receive trainings and
attend workshops.

| have always thought it’s rather funny in the fi@t politics is probably one of

the only careers where you are not required to hadegree or certificate.

Because when | look at a lot of governments and t¢hgsfunctional they are |

think a lot of it comes from the fact that they ao# qualified to do those jobs. |

think sooner or later we are going to have to puates policies and procedures in
place so that our leadership does have a strorigglmamd in education and

knowledge in what they are doing. (Henry, persa@oahmunication, n.d.)

Vision. “Chiefs need know the concerns and issues going threicommunity

and issues that face the Nation by researching@aselssments” (Henry, personal
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communication, n.d.). Philip talked about local axadional assessments and strategic
planning sessions and having membership clearg #tair visions for the future.
Edward talked about getting out into the commuaitg asking them to find solutions
and work together. Henry went on to say that apflahning needs to include foresight
considering several generations ahead for relatigeanborn.

All informants talked about Bimaadiziwin and a neéedeturn home to these.
What Do Chiefs Feel or Value?

The values that were stated by the informants (&@rkove, (b) respect,

(c) honesty, (d) bravery, and (e) giving.

Love.

You have to have in your heart for everybody tlmahes to you that talks to you.

You open up your heart to them. First thing wheopbe come to talk to me |

have them go put tobacco on that drum so that tkatGpirit hears us, hears me.

Try and follow that rule the Great Spirit gave udways tobacco first, always

tobacco first. Basically the same way | talk abbuthere is no separation in

values or traditional way of life. (Charles, perabcommunication, n.d.)

Henry pointed out that there were always those aredess fortunate and need
help. Much of this was due to the social dysfunctaused by historical trauma.
Regardless, chiefs needed to “keep a certain ded@anpassion in their hearts and in
their lives” for those less fortunate and plantfat faction in budgets and programming
(Henry, personal communication, n.d.).

Respect.

And he has got to be kind and zhawenimaa [pity/laess] people, and respect

people, all people. Not only old people, regardt#ssce, you gotta respect who

they are, what they do. If you don't like what thadry, that doesn’t mean you
criticize them. (Charles, personal communicatiod,)n
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Respect was a constant throughout this reportdinadurespect for membership,
traditions, creation, drums, Spirits, elders, f@llanishinaabe, and all people.

Honesty.Edward told about his admiration for the unpaice€he recounted a
story where the unpaid chiefs went to Washingtahwere offered an exuberant amount
of money for some land and bribes on the sidethmyt refused and let the community
decide. He said that was missing today in manyefeaders, and they would probably
take the bribe. “I think because of that type aidership now we are seeing our
communities deteriorate” (Edward, personal commatioa, n.d.).

Henry stated that chiefs needed to be accountabtbful, and be honest to the
people and themselves in everything they do. Fieaneeded to be transparent and used
appropriately for the benefit of the community. “Bsg as you are honest in everything
that you do and you tell the truth, then I thinkie, that is the most important thing we
can do as leaders” (Henry, personal communicatiah).

Bravery. A number of the core values listed in the literatteview came out in
the interviews. Charles spoke of bravery, whicbrie of the core values. Charles said
that chiefs needed to be brave and face theirseamd errors of the community. If they
made poor decisions, they needed to face up toahgequences. Chiefs needed to find
out whatever was wrong and try to correct it. Thas a function of the chief.

Giving. The chief was always giving of self and possessiaimsost a vow of
poverty. Their commitment was to the well-beinghed community. “You know me, as a

chief, | don’t take myself in being rich. You gottalp the people out” (George, personal
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communication, n.d.). Edward told one of his fat@stories that illustrated chiefs being
poor and always giving.

There was this story about Benjamin Franklin uigjta village. They had an

Indian that could interpret a little, so they askeel first guy they met, “Where is

your leader, where’s your chief?” And the guy kofdooked at them kind of

puzzled. And so that guy explained to him againtvitiay meant. And he said,

“Oh, oh, him.” He said, “Yeah, right over thererichhe pointed there, the poorest

man, and those White people looked at that guytlae said, “No, no, we want

the chief, the head of the village.” And he saideah that's him,” and they kept
looking at that guy, like you know, his teepeelisun down, he doesn’t have
anything. Then they said, “No, no.” They are sodusetheir leaders being you
know the throne, the crown, covered in gold. THeytexplained to them, “Yeah
he is our leader. You notice how he doesn’'t hawghamg, cause he gives

everything away, but that is our leader.” (Edwarek,sonal communication, n.d.)

The unpaid elected chiefs in the 1950s gave of thee freely because they
wanted to see things accomplished for the betterofehe community (Edward,
personal communication, n.d.). Giving was reitetdater in this report.

How Do Chiefs Behave Toward Members?

Chiefs listen, build community, empower, guide, &etp.

Listen. “The thing is, the way | understand it, when | tdlke my grandfather,
the chief has to listen to the people. Nothing etsdters but what the people want”
(Charles, personal communication, n.d.).

The most important thing that the chief did wasigten. Not just to hear but to be
an active listener, getting out into the communiigiting, asking, and finding out what
the issues are and the needs of the communityngeéfteir input and direction.

What my grandfather told me when the chief wenitinig the people he asked

what can | do for you? Not saying what | am goingld for you. You tell me

what we need to do for you for the good of the peophat tells you a lot of
things | know of what should happen. Nothing elsetars except for what the
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people want. And that’s the way that old medicirenrtold me. (Charles,
personal communication, n.d.)

If concerns were growing the chief would call megsi to find out what the people want
(George, personal communication, n.d.). Keepingarout in the community, gauging
how the people were doing, if they were happy dr What was the message they were
giving? What were their needs? Were they healthjratdmpeded them? Find out from
them how you could meet their needs ask them hawneet the needs of the community,
ask them, “’Cause once you start dictating thena@unot leading anymore” (Edward,
personal communication, n.d.).

Get out into the community and interact and diatiogith members.

That's one of the things you are supposed to derant with the people. And |

expect people to do that, out of respect, to hagpect for what | do, not for what

| am, what | try to do for the people. | try toenact with all the people, like what

| have been telling you, all this stuff. (Charlpsrsonal communication, n.d.)

Chiefs ask the people what they want. They dorctd#efor them. Edward was
told by his supervisor, the commissioner, to sartnpatient treatment program, but he
asked him who wanted it, him or the people? He tidant another fiasco like the
assisted living units where the whole building sk@onpty. It was very important to
listen to what the people want. “We can put an atigpt here on the rez based on what
you said but it will sit empty. So that’s why yoaed to listen to them. Listen to all of
them” (Edward, personal communication, n.d.).

Chiefs got out and did assessments that involvegdople. Ask them what the

current state of affairs were, what needed to edGreate a strategic plan. Create a

local and national vision.
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We have to work from the ground with all of thesencnunities as well as
working with the larger picture stuff, and how igsing to fit together. So every
community went through the process of envisionimgtithat was going to look
like, what they wanted their community to look likehey had knowledge of that.
When we started developing these larger structtiteggovernment, the
information from the ground is dictating what taduld look like. (Philip,
personal communication, n.d.)

Listen and compromise, don’t dictate. Ask the peaphat they thought was best for

them or their families. “If you know something isamg for the community, then you

explain that to them, but the community gets thalfsay in what direction they want to

go” (Charles, personal communication, n.d.).

If you were unable to come up with solutions, tgerout and ask other people
who might know such as elders, professionals. Wdse gpbacco and ask for spiritual
guidance (Charles, personal communication, n.d.).

Build community. “To me, a good leader needs to pull the commuoigther”
(Edward, personal communication, n.d.). Communityding was essential for building
healthy communities.

You gotta start talking to people how they're suggabto take care of their

communities and stuff like that. They get togetied start helping each other

instead of feuding. That's all over all the timeele one family can't start
anything by themselves. Everyone’s gotta join eré¢hand start helping. (George,

personal communication, n.d.)

Edward talked about continually instilling leadeapsim your family and in the
community, by not trying to do better just for yself but also for your community.
“Always try to dream to do better for your commuyni(Edward, personal

communication, n.d.).

| think they had the power like, “We need to haveeeting.” | hear a lot of
people complaining about housing, you know, theytao cold, or whatever. So
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you know what you need to do here is, “Let’s ggetber and found out what the
problem is and solve it.” Now when we identify thiblem, what are we going
to do about it? What do we need to do to fix it? €&n we fix it? But that has to
come from them. So you say, “Hey | think | got &yid then you have the people
try to help you. Well, | got some people right héfFhis guy knows how to do
this, and he knows how to do that. Now let’s g&t tlone. You don’t have to
worry because you have enough trust in them. Butnged to get that from them.
(Edward, personal communication, n.d.)

Another example that Edward gave on community Ingidvas chiefs
compromising or acquiescing to the other chiefdignstory about the war chief wanting
to war and administer a final crushing blow to émemy Sioux, he was overridden by the
other chiefs in council. Instead of breaking oftlayjoing rogue, he submitted to the other
chiefs.

Empower. Empowering was a common theme embedded throughisuteiport
by listening, building community, clans in couneihd so forth. The families were
empowered by having voice with their clans duringril meetings. Every member was
allowed to speak in council. Membership at the gy@sts levels were lawmakers and
deciding the fate and destiny of their communitidsey also gave direction to the
Nation.

Philip talked about empowering membership by maoingawith speech,
mobilizing them to create movement, direction, amltpower.

See what you are doing is speaking to the Spitih@fperson. So when | get up

and speak, | would be speaking like this. | wouddhaly very best to try to capture

the Spirit of the individual or the audience. Antte you can capture the Spirit,
because it is embodied, you must believe that eneryn the audience is
embodied with their ancestor from way back, so wieatare doing is making

that Spirit live. And if you can capture that, th€a the people that are going to

push the leadership that are going to push forgham happen, to go home. You

use all these words. It's empowering the people elinpowering yourself. And
that's what | did. And that is also how | was atdenove the chiefs. Because,
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understand, that's what the people want, that'stwey want. (Philip, personal
communication, n.d.)

Philip said that when you empower the membershapftir so long has been
downtrodden by Western colonialism, “a whole newrgg starts to come out. People
start to see a light at the end of the tunnelpasething may change” (Philip, personal
communication, n.d.).

Guide. Chiefs provided guidance to members with constaegsages of healthy
living such as Bimaadiziwin, respecting each otat treating each other as family,
positive parenting, and general counseling.

| am always telling the people how to respect atireation and have a good
relationship with the Creator and everything. Tothe is good leadership. But
anyway, like I told you before, that is one thih@tthe chief tries to do, make
people understand what they need to do with thessl Try to sorta guide them.
Make them understand what life is all about. Teatvhat life is all about—
putting tobacco out for the Great Spirit, for eigg he gives us, you know like
| told you before, the water, the animals, the bimdd the trees. | always come
back to that. It's really hard to go into the sfiesiof our way of life. Everything

| talk about is spiritual. That's what | try to ehen | talk to people. Everything
is spiritual beings that are above us. That Sttiat takes the place of our drums,
those are the things that we try to rectify our b we can do the right thing, the
way of life. That is what these drums are for. (& personal communication,
n.d.)

Charles talked about how drugs and alcohol wer@uotway of life and they were
killing us. “And most of the people know that. Bbey go right ahead and wipe
themselves out” (Charles, personal communicatiah).rHe said that lots of kids grow
up thinking this was their way of life, but it waet. George iterated this as well:
| try to talk to these youngsters around here. B¥gou go ask a fifty-year-old,
forty-year-old, you ask them anything about traaitil ways, they wouldn’t
know. They wouldn’t know. They don’t care to leafiney must have visions,

they must have dreams, but they don’t use themy Woaild rather have smoke,
drugs. That'’s ruining them. | have spoken to afgteople that are lost. They did
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a lot of drinking. They did a lot of smoking pothéaled them with the drums that
| have. They cry right here on the table, by theetdere. Then when they get
through crying they bring everything out what'stering them. | tell them about
visions, ceremonies, guidings, and stuff like tiRaople are lost. A lot of people
that is lost. They don’t know where to go. They d&now who to go to. | enjoy
working with the people. No matter who it is. (Ggerpersonal communication,
n.d.)

Edward talked about always teaching people to taah other respect and
dignity. He said people needed to treat each ditkeerelatives. That kept people
together.

We are all together. That is how we should be. \Wreyou are from White Earth

or Cass Lake, well you're my relative and | wikat you that way. Rather than

“aw those guys.” We should be treating them likaifg, relatives. (Edward,

personal communication, n.d.)

Henry instilled a constant message to the commuaiprovide quality parenting,
that they should instill in children to be produweticitizens and contribute to the
community economies.

Many of the spiritually gifted talked about guidartbrough prayer either with
their pipes, ceremony actives for the good of themunity, or with their drums.

Zhawenimaag ongow aakozijig [love/pity/bless theksiSome time somebody

tells me about their grandchildren were having @ iane, not gonna pull

through, pretty sickly, | grab my piped and smokeahd | talk to the Spirits.

Guide this person from here. Take care of themafléh, personal

communication, n.d.)

Help.

When you are chief you gotta help out. No matteo wbmes here you gotta help
em out.

You gotta start helping your people out. You havevork with the community no
matter who it is. | got four districts | help dfig time. | stay home and wait for the
people too, they would just come here when they inedp, and stuff like that.
When | am given tobacco, | have to be over thesanatter where it is, to go help
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them. Even when you are out there somewhere, ytia gelp the people out.

Seem like it's a twenty-four hour service sometingsmeone calls. They're

stuck. Then you go after them to where they arféedtehelp them out, don't

charge them anything, and stuff like that. Thatlstaf work, being a chief.

(George, personal communication, n.d.)

Henry pointed out that there was some social dysiom as well in the
community. A lot of it was manifestation of histotrauma such as abuse and addictions.
There were some members dealing with fetal alcehpnd family structure breakdown,
and this was part of the everyday dealings of baiggief and needing to help. That was
part of being chief.

How Do Members Behave Toward or Interact With the Qief?

Members needed to (a) respect the chief, (b) conwatewith the chief their
needs and what the issues in the community aréuflt) community, and (d) support
and empower the chief.

Respect.“And the community members, they are supposeddpee the chiefs.
Some people respect me as a drum carrier. Thaigghglthat's fine. And | appreciate
that” (Charles, personal communication, n.d.).

Respect him. | mean you don't need to put him pedestal. You should show

some respect. | think that if he is a chief he edrinat respect. That's why he is

there. If he walked in here we don’t need to athjpuup, but | think we should
offer him a chair, or offer him something to eahé asks, we should answer
respectfully. (Edward, personal communication,)n.d.

Henry noted that there needed to be respect fromlbaes and communities
outside of the reservation and tribal areas fdliti@al forms of leadership. There were

many benefits of hereditary chieftainship that kdlgommunities in terms of

independence and sovereignty.
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Communicate with the chief.Community members let the chief know what was
going on, what their needs were, and what the ssa@ee in the community. If there
were conflicts, they could ask the chief to help 6¥ears ago they just hounded at them,
the chief, to straighten everything out” (Georgesgonal communication, n.d.). If issues
warranted, there would be community meetings. Asags was sent around that there
would be a meeting and everyone would show up.
A lot of people come here for, to see what's gamngWe would certainly have a
big meeting here too some times, lotta people woatde through, straighten
their angers, a lot of angry people would come laeckwe would, | would
straighten it out. (George, personal communicaiioah,)
Edward respected Charles as a hereditary chidéfeoMille Lacs Reservation.
“His dad is one of the last active chiefs we haceh@dward, personal communication,
n.d.). Whenever Edward saw him he always went amdrtalked to him.
Build community. Membership help build community. Charles used alagy
of the drum ceremonies where official members efdlums represented specific Spirits
associated with the drum. When there were absésgees during ceremonies, it was
because of animosities they held towards each otltech they were not supposed to do.
“The Spirits we take the place of as members ofithen, is the one that suffers, they do
not like that” (Charles, personal communicatiowl y2.He explained in the same way that
community members should not hold animosities tadwather community members
because then the community suffered.
Another part of building community was strengthenits knowledge of

Bimaadiziwin. Philip said that the men, elders, amminen needed to pick up their sacred

bundles and items and understand their constitadidoming that strength to the Nation.
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By strengthening themselves spiritually and inttlially, they were building community
and Nation.

Empower the chief.By being active members in council, treating eatteo
good, building community, learning healthy systeand their place and roles in
Bimaadiziwin, and communicating with the chief,yhet only empowered themselves
but they empowered the chief. The power was irpt#aple. The chief was empowered
by the will of the people. “So | can stand here aactam sovereignty all | want, but
without the rest of my Nation, that’s all | am dgiis screaming” (Philip, personal
communication, n.d.).

The Sioux and some Ojibwe were going to attack Rgotey. Chief

Zhaabaashkang told the people here that theresoene Mille Lacs band

members that were working at Fort Ripley and he gasg to go over there to

make sure they were not harmed in any way. Heifaitd/body wants to come
with him they can. And the whole Mille Lacs band gp and went with him.

(Edward, personal communication, n.d.)

Edward explained that membership should offer H&{ways be there for him.
Say | am here and | am your servant” (Edward, pgiscommunication, n.d.). Always
avail yourself of service to help the tribe withatbver skills you have or strengths. He
explained that by helping the chief you were hajgime community.

Unexpected Findings

By far the greatest unexpected finding of this remoBimaadiziwin
(Anishinaabe Constitution). All informants talkeldoait the importance of traditional
ways and traditional forms of government. Most imi@ot was the concept of healthy

living through traditional ceremonies and practiddsst of the chiefs spoke of this when

providing guidance to the people. Philip was veqplieit that the only way to survive at
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all is to returrhometo the Anishinaabe Constitution; otherwise it wbsimply be a
slow, painful death for the Ojibwe.

The election of chief systems imposed onto the Wineabe by the federal
governments in both Canada and the United Statesois-down Western leadership
concept that has proven detrimental if not destraciThe hereditary system precluded
that. The selection process is a bottom-up emetgadership system based on earned
respect for individuals and what they do for comityuat the local level. National chief
selection would then be choosing from candidates dve already been distinguished
as entrusted servants.

Also key to the Anishinaabe Constitution or Bimaadin is spirituality. Tobacco
prayers with the pipe and drum are integral partancil meetings and community life.
The Anishinaabe Constitution’s history and commyadgcial systems are filled with
ceremony and worldviews that globally and holidticaencorporate Spirits and dialogues
with and invocation of the Spirits daily and seamstyn

The second major finding that was unexpected wasldms in council. Families
belong to clans. During community council meetirfgsjilies sat with other families
with the same clan. At the national level councdhe, chiefs and their delegates would
separate and go sit with their clan groups. Ordbal level, clans were responsible for
the behavior and actions of all their clan membkis transgression occurred between
clans, then they were responsible for justice atahbiution amongst each other. Clans
served specific functions as legislative and goweribodies of the whole such as

administration, police, health, and so forth. Miagportantly, the councils served as the
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decision making body for the community and Natibhe chief was not a director over
the council. The power was in the membership aackief represented that power or
ability or will.

Summary of Traditional Ojibwe Civil Chief Leadership

Traditional Ojibwe civil chief leadership involvebief and councils at both local
and national levels. Chiefs were either hereditdmgfs or selected with traditional
methods of being given tobacco at council durimgselection. There was no
campaigning. Membership voted for a selected cateidy standing behind them until a
final candidate remained. The final candidate vas fpresented for acclimation by the
membership.

Local and national councils are the decision omtaakers. Councils are
composed of clans and their families. Clans forenl#gislative body and have areas of
specific responsibility areas or expertise suchdministrative, health, police force, etc.
Power is in the council and members. The chiefesgmts the council or community.

The Western Constitution of elected chiefs is detntal to the Anishinaabe.
Informants point to a need to re-establish trada@lgovernment and social systems or
the Anishinaabe Constitution, which is spirituddlgsed in ceremonies, language,
worldview, and daily and seasonal activities.

Chiefs in general protect rights and lives of merab€&hey constantly work at
unifying membership at national and local levelse Thiefs lead by following the
direction of membership. Leadership is toward lgdiving such as returning home to

Bimaadiziwin in the Anishinaabe Constitution, and/ards economic and social
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independence from the federal governments. Leaipeishlso toward the vision of the
membership.

Chiefs must know their history and culture suclcer@monies, worldview,
values, and traditional systems. Chief need to kninatBimaadiziwinor Anishinaabe
Constitution means and entails. Chiefs need todieed in leadership skills described
throughout this report such as listening, commulbityding, empowering, economics,
management, speaking, guidance, and values ofitnaali leadership. Chiefs need to
know what the issues, direction, and vision ofrtiembership are.

The primary values of traditional Ojibwe civil chieaders are respect, honesty,
love, bravery, and a sense of giving.

Chiefs interact with their community members byeisng, building community,
empowering, guiding, and helping. Chiefs activédyein by getting out and visiting
members. They actively listen by calling meetingd also through conducting formal
surveys. Chiefs listen to the will and directiorntloé membership. Chiefs build
community and empower membership by listening éotfand by involving them in
active problem solving and decision or lawmakingaancil. Chiefs provide ongoing
guidance towards Bimaadiziwin and away from pdestyle choices such as drugs and
alcohol. The chief is constantly giving of self gmbperty by donating and providing
assistance where and whenever needed.

The community’s responsibility or behavior towaths chief is to respect the

chief and provide assistance wherever possiblthobetterment of the community. The
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membership communicates their needs, issues, agxtidn to the chief. Power is in the

people. Members empower the chief.



TRADITIONAL OJIBWE CIVIL CHIEF LEADERSHIP 158

CHAPTER V. FINDINGS AND DISCUSSIONS

Introduction

Little is known about traditional Ojibwe civil cHiéeadership. In this treatise, |
used a qualitativeritical theoryresearch approach to answer my research question,
“What is traditional Ojibwe civil chief leadershiplPasked elders and spiritual leaders
who the hereditary chiefs are and whom should teeviewed.

| assumed that information gathered from the inésveg would be limited and
fragmented because traditional chief systems haea beplaced by federal elected chief
systems for most of the last century and becauwese tire very few hereditary chiefs left.

| found that chief knowledge was fragmented bwas distributed amongst the
interviewees. Each has strengths in differencecsé that knowledge. Because of his
community’s isolation, Philip has strong indigenousldview, language, traditional
ceremonies, and has the strongest, though remr@w|edge of government systems.
Philip was a national elected chief but transforrtiedr systems back to traditional chief
selection processes as much as could be rementbethd elders. Charles is in his 80s
and was taught when he was young by elders andccmednen who can remember back
to when chiefs were active, and so was George.\Hsrthe last hereditary chief in office
devolved from a line of hereditary chiefs. Exceptilenry and the historic anomaly of
his reserve, hereditary chiefs in the Treaty#3 afé¢danada have been absent for well

over a century. The United States hereditary ctysfems were absent much less. There
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still are hereditary chiefs, but not in office. &atively, all of the informant responses
paralleled much that was found in the literatureaw.

Conclusions

To know what traditional Ojibwe civil chief leadéip is, we need to first
understand the Anishinaabe worldview, or what Plulills theAnishinaabe
Constitution and then look closer at the chiefs’ functionsamtext of that constitution.

Throughout history, major parts of governance vggven spiritually to the
Anishinaabe, including the clan system, valuesrmenies, and duties and
responsibilities to the Spirit world. The Anishit&shistory, language, governance, and
worldview are all based on spiritual events. Alkloi record is preserved and maintained
in the Midewiwin society of the Anishinaabe andrpeates throughout all of Ojibwe
culture. This worldview is the background knowleddelans, council, and traditional
Ojibwe civil chief leadership.

In the creation story, the creator made the eattitn tive four elements of earth,
water, wind, and fire. The creator then made plawsmmers, animals, and fliers.
Humans were last in this web of life. The Anishipaavere given two rules by the
creator to live by: (a) respect all of creationg &hb) use tobacco offerings to show that
respect. Across time, the Anishinaabe waned frasdloriginal instructions and the
Creator flooded the earth and Anishinaabe landre@®ated on the back of the turtle, or
turtle island of North America. Constant in the thiof the Anishinaabe is to respect
creation as instructed and to not forget theseunosbns again. The Anishinaabe are

members of this original first family which is alf creation. As opposed to Western
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worldview where humans have domain of all of cati the Anishinaabe are equal
members.

The clan system was given to the Anishinaabe bytleator to establish the
governing system. Six beings representing the atamsrged out of the ocean, but one
was too powerful and returned into the ocean. 8Bretivere then five original clans:
crane, bear, marten, deer, and bullhead. The peaplethen grouped into clans. Clans
are patrilineal. Clan members cannot marry somebtige same clan. All Anishinaabe
of the same clan across the nation are consideotddn and sister. Today there are more
clans that are outspurts of these original fiveeHegan had a specific duty,
responsibility, or area of expertise. The bird slare the leaders because of their broad
view of the terrain from above. Civil chief leadeirsis specific to the crane and loon
clans. The bear are in charge of police and meegscifihe clans with claws, such as the
marten, are the hunters, warriors, and strategisis.bullhead or fish are the teachers and
philosophers. The deer or the hooved are the astiSdhese clans represent the basic
structure of Anishinaabe government. There aredbres of the executive, military,
health, education, and the arts. The clans alsesept the original beings placed on
earth during creation such as the swimmers, anjraatsflyers, who in turn represent the
elements of earth, water, and air. Fire, beindigi¢ or Spirit of the Creator, is put in all
of creation.

Seven values were given to the Anishinaabe to éuartharify the clan system.

Seven spiritual beings were sent to teach the seafeies which are love, respect,
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honesty, truth, bravery, humility, and wisdom. Téngalues were reiterated by the chiefs
in the interviews.

Clans radiated out from a national center. In thrgav, they spread further out
into smaller hunting groups and converged backraigaihe summer. As clans grew in
numbers, they split into neighboring communitiag, ddans tended to stay together in the
same general geographical area. During the fuetead, multi-clan villages emerged in
the military fronts of Western expansion, primafiy safety reasons. Clans form the
council the chief facilitates. Clans are resporsfbl the behaviors and actions of their
fellow clan members. If reparations are to be ntadenother clan, it is the entire clan’s
duty. The clans ultimately are responsible forgafety and well-being of the
community.

In the season-round economy of the Anishinaabef alteation is considered and
respected. The major seasonal camps are mapleiaufarspring, population
convergence in the summer (gardening and berries)g camps and garden harvest in
the fall, and population disbursal into small hagtgroups in the winter. All of life’s
sustenance such as food, shelter, and clothingesdmm the first family. Whenever
some being is taken from nature, such as an amnant, tobacco is offered and
prayers are made. Thanksgiving feasts are givéredieginning of each harvest, such as
berries, rice, and garden. These seasonal acsiate still ongoing today, but migration
no longer continues.

Different ceremonial lodges and ceremonies werergte the Anishinaabe

throughout history. In the shaking tent lodge,ghaker talks directly to the spirits to find
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truth or answers such as causes of sicknesses, cureven guilty parties. The
Midewiwin lodge is for life and medicines. If sommes life force is low and they are
sickly or dying, the ceremony charges up theirfiieces again. Ceremonial drums came
in the 1800s. The original drums were for peacemmntection. Other type ceremonial
drums emerged later. These drums are used in timel trouses. The sweat lodge is used
for purification. There a variety of ceremonies fites of passage, and daily and seasonal
activities.

In the Treaty#3 area of Ontario, the chief and cduneetings are held in the
ceremonial round houses accompanied by the drunpipedand tobacco. As Philip
pointed out, the council is held to be honest @aspponsible to the community and the all
of the spirits and ancestors as they convene isdbeed round house. He went on
further, explaining all of these, such as ancestpsits, and spiritual knowledge, are
innate in every individual human being. “And as tioe Spirit world and who really is the
chiefs, they would say ‘we are one with everythir&hilip, personal communication,
n.d.).

Gift giving and reciprocity is intrinsic in this widview. When taking a being’'s
life from nature such as plants or animals, thesAmaabe give offerings back to their
spirits. George talked about Mother Earth becoraimgry because people are not gifting
back to Mother Earth. Every time something is takem Mother Earth, mandatory and
in the least, a tobacco offering is given to pagkbfar what was taken. That is the
original instruction given by the Creator. It is@iritual balance of give and take. If you

do not give back, you are in debt spiritually and @f balance. Philip was lectured about
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this by the elders on who the real chiefs are—ftets in all of creation—and his duties
to them to continually make offerings to them. Wéner the spirits are asked for help,
tobacco, food, and gifts are offered. There are-gways or gift giving during seasonal
ceremonies such as drum ceremonies or honoringdber ceremonies; this is also
common in community powwows. It is a thanksgivinglife that is obtained from
creation. The ethos is to always be giving, helpargl sharing, and not to be
accumulating or materialistic. This is the ethos@hmunity, clan, and chiefs.
Bimaadiziwin is talked about by all of the chigfsdughout their responses.
Bimaadiziwin literally means life flow. It also mesthat your life is good, you are
healthy, and your life is flowing smoothly. In cert of Anishinaabe worldview, it
means you are doing what you are supposed be dsimgstructed by the Creator in
honoring and respecting creation. It means, asd@&esaid, continuing the ceremonies
passed down from generation to generation. It isntiging all of the spiritual tools such
as sacred items, bundle, and lodges given to tlighAraabe. It means interacting and
reciprocating with the spirits and all of creati@wnaadiziwin is when all aspects of
Anishinaabe worldview and systems are flowing ptsiy, spiritually, emotionally, and
intellectually. Charlie used prayer with tobaccal @nums and remembered all of
creation when he was looking for guidance for hilfnseif he needed help finding
clarity or answers to issues. George talked absulieams and direction he got from the
spirits, that he was always counseling members tihv@ drum and tobacco. All of the

chiefs talked about having to return to Bimaadiniva become healthy again. This was
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what Philip described aging homein order to begin to live again. Anishinaabe
worldview and history give the background and ceiter civil chief leadership.

When | first became the leader of this communltg, @lders of this community
called me in. One of the first things they told ey had a drum there, we were
rich with elders at that time, is that you are that chief and don’t ever call
yourself the chief. The chiefs are in the hillseTdhiefs are in this community.
The chiefs are in this river, in this lake, in thees. Everything that you see
around you is where the chiefs are. And if you gowsurself accordingly, you
have to go and put tobacco to these places artismddmmunity, offerings every
spring and every fall. That’s your duty. You areigg your offerings to the real
chiefs that live amongst us. Failure to do that walibe guilty or negligent of
your sacred duty as part of this government andvayr of life. And every spring
you must do this, you must have a feast, you meigtant of all these ceremonies
to make sure that everything, all the ceremonieeraonies for the blueberries,
ceremonies for the wild rice, ceremonies for evang before they are even born
into in the spring, so the spirits of those bluelesrand the rice and so on and so
forth that provided us with food, they would havgamd crop, as well as there
would be no illness in our people. So all of tlsgpart of traditional Anishinaabe
governance. (Philip, personal communication, n.d.)

This worldview or constitution of the Anishinaalte is based on a rich history
of spiritual events describing a reciprocal fanhitelationship with all of creation. It
includes clans, values, lodges, and ceremoniesatdely to form Bimaadiziwin. By
first understanding the underlying foundationsha$ tonstitution, we can now look at
traditional Ojibwe civil chief leadership in therdext of community and government
structure.

Community structure and roles and responsibilitiethe people are diagrammed
in a series in concentric circles. The childreniarihe center circle, surrounded by a
women’s circle, then by an elders’ circle, with thdside circle being the warriors’ or
men’s. The women are in charge of the inside @taleaking everyday decisions, and are

heads of the house, keeping everything running #mhod he name for womarkwe,
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refers tohead or the one who thinks about what all the needsrathe inside circle. The
elders are the advisers and wisdom keepers ohtiigel and outside circles. The elder
women’s namemindimoyemeans the one who keeps everything together. [tlee e
men’s name iskiwenzi,meaning knowledgeable of the earth for food, meés|
hunting, etc. The warriors’ or men’s job is thesidé circle. Their job is to know where
the threats are from the enemy or outside environnideir job is to provide for the
community, to know where the food and resourcesTdre men’s job is to provide and
protect. Men make the rare decisions such as watjrty areas, or relocating the village.
They are in charge of decisions pertaining to detéhe community such as grand
councils and regional and national issues. So agathe center of the community are
the children, and as Philip illustrated, “If theseany harm that is going to happen to this
child, they are going to have come through us’f(fgrsonal communication, n.d.). This
community structure lies nested in and on the caot of the Anishinaabe Constitution.
When the community needs to address issues or k@ dke chief calls a council
meeting. At the start of each council meeting,gipe is smoked and tobacco is offered.
It is offered to the Creator and all of creatioalirling air, land, and water. A fire is
usually kept. All of the spirits are invoked foethpresence, beseeching their assistance
in thinking straight and making correct decisioossthe benefit of the community. So
when you are talking in council to someone in thartxlan, you are also talking to the
bear Spirit who also represents the animals anesepts the land. You are also standing

in front of the Creator and you have to adherdnéoseven values including being honest,
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telling the truth, being respectful, and being hiamlbhis is why Edward said the elders
of Mille Lacs wanted the pipe in the court systems.

The clan chief or clan spokesperson was usuallgldter patriarch of the clan.
Civil chiefs were elder chiefs compared to youngar chiefs. Hereditary chieftainship
devolved down clan lines to the eldest son first,the selection could go across paternal
clan lines or outside if needed. This system wasitaiaed since the time the clan spirits
emerged from the ocean.

In the literature review, chief selection was bagedlan and respect earned by
service to community as skilled hunter, war lealigrsand/or spiritual leadership.
Selection based on earned respect was iteratedliby & well. The distinction between
hereditary chief and the traditional selection psscdescribed by Philip is not evident,
but in both cases, the final approval of the chia$ by the community.

Chief selection was emergent starting at localle vt the local level, the chief
was called &aagiigidowininior speaker man. If an issue affected more thariamad
area, a council of chiefs was convened with a lob@ef orOgimaaselected from those
chiefs. Greater area councils had a big chigichi-ogimaa and the grand chief at the
national level was calleNitam, meaning foremost. Crane and loon clans were tgutte
chief still where applicable. During the final atésperate years just before the
reservation era of the late 1800s, the war chieéggaidless of clan—had a brief
audacious rise to the forefront of Anishinaabeldeadership in the United States.

The greater area chiefs were situational only. Ahishinaabe were not a nation

state. Former national events were limited to vt aeaty signing. Members were not
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bound by any law to follow the orders of the chlemembers did not agree with the
leadership in the past, they could break away &t their own village elsewhere.
Members were free to leave, but social structunel as clan, economy, safety, and
values weighed in on conformity. Charles talkeduthibe chiefs having to compromise
and go with the will of the people. George talkedwa the people having to listen to the
chief.

Today there are two constitutions, the Anishina@bastitution, and the Western
European Constitution of the United States and @anghe Western Constitution has
been and continues to be oppressive to the Anigh@dt is part of a long, ongoing
historic trauma based on European colonialism.

The Anishinaabe Constitution, in terms of govermammame to an abrupt stop at
the start of the reservation era. On the resemstibistoric trauma and colonial
oppression came to a vortex in Anishinaabe lifeldfal Indian agents vehemently
controlled all activities on the reservation. Aisas attempt of cultural genocide was
placed on the Anishinaabe. Three of the most pawevkstern institutes (church,
education, and government) colluded to wipe outdhishinaabe Constitution in order to
assimilate the Anishinaabe into Western societye@enies were outlawed and all of
the children were taken away to boarding schoalsifany years to erase all language,
spirituality, and worldviews of the Anishinaabe.iF kiortex was a magnet for predators
of all sorts from sexual to economic, land, anduese exploitation. This ongoing
historic trauma has created self-oppression anidissickness and dysfunction in

Anishinaabe society.
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Reservation election systems were created by thadian and United States
federal systems. Recently, federal program dodarsservices were moved into the
control of tribes, creating jobs and resourcesctékktribal leaders today control and use
these jobs and resources to reward or punish vdfensibers are afraid to speak out
against nepotism and favoritism in fear of losihgit jobs. A handful of elected tribal
council members have absolute power over the raBenvwith a simple majority of
three votes.

Members are dismissive of and complacent with gariibal government and
see it as the norm and do not participate. Desipisecorruption, community members
continue to keep the officials in office in orderhtave personal access to limited
resources for self-preservation. Election campaignsel through the gang and drug
networks of prisons and drug houses. Each newiahelotings in sweeping firings of
directors in high-paying jobs to be replaced withbmorters of the newly elected tribal
council. Political hires with little motivation, eertise, or vested interest are put in
charge of major departments. This ephemeral lehiteisfelt by subordinate workers
and program decay. This type of self-oppressiveegawnent only exacerbates the social
historic trauma milieu of the Anishinaabe todayole call for a return to traditional
government, but no one seems to know what that is.

Philip worked as a counselor and therapist fottiiie. He worked with all of the
dysfunctions and illnesses of historic trauma sagkexual, physical, and emotional
abuse as well as addictions and other manifestatid@ saw the damage done and what

needed to happen to change it, and that was toriiuhe Anishinaabe Constitution. He
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said that if you look at an abused person, “You fwid a humiliated shattered Spirit that
says ‘Il want to live again. | want to go home taga of my ancestors. It is only in that
place | will be able to live again™ (Philip, persal communication, n.d.). Philip saw the
bottom of colonial oppression. Philip explicitlyysawe must return home as Anishinaabe
or else we will continue on a path of death.

As the new chief, the elders said Philip had teodimething about the pervasive
drug problem on the reservation. Rather than |lapkathe federal government for
intervention, Philip re-empowered the communitys@&aon the old stories of council
such as the rape incident, he had the communitigel¢ice drug issue in council and in
clans. He recused himself because he felt he edeaal agent as an elected chief of the
Canadian Indian Act. The council decided thre&asriand you would be banished for
drug dealing. Philip brought the decision, or l&evthe national assembly for
endorsement. At the national assembly he was el€atand Chief of the Treaty#3
Nation. He convinced all 28 of the grand councik&hto resign their elected chief
position and go back to their communities and gough the traditional selection
process. What he did was to make a radical anduteoary change to the elected tribal
government system back to indigenous systems. Beemg@owering the people. He was
leading peopl&éiome

The next step in understanding traditional Ojibuwé chief leadership is to look
at how the chief functions in context of the Anisgdlmbe Constitution already described.

Governance is run by the clans in council. Thefdaialitates council meetings.

The chief is a tool for the community and works ttee people, not for himself. The chief
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is a symbol of the people’s will. The power is lre people. They tell the chief their
needs and what direction they want to go. Commungynbers also help provide
solutions and work in accomplishing tasks. Thdiripmuch like the chief's job is
towards them. They are responsible for buildingyuand community. They listen to and
respect the chief. The people empower the chietlamdhief empowers the people.

The chief’s primary function to the people is &tdin to them—Iisten to them as a
whole. This means actively getting out and visitmith the people to survey, assess, and
evaluate. Progress reports are heard from the amngll—find out what direction they
want to go. It also means advocating for what tiiefdnows or feels is right.

The chief builds community. One of the most impottaays to do this is
empower the people. Let them have community disgdaguwd make community decisions
by processing issues or tasks. Let them set theiragenda, vision, or strategic plan.
Provide guidance and conflict resolution. Work wptnple for solutions. Part of that
community building is being willing to compromisetivthe people and with the other
chiefs.

The chief also coaches members to provide serviddemdership to the
community, encouraging people to respect each attehelp one another, follow
healthy living styles, and to pray using tobacbe, drums, and ceremonies. This is a
constant message of Bimaadiziwin.

The chief is value driven and has love and compadsir all members without
judging who they are or what they have done. Thieyabvays helping and giving of

themselves and their property to help met the conityia needs. The chief is honest
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with himself, the people, and the Spirit world. Tdreef has to be brave and face the
issues and the consequences of his decisions tmgerto stay moving forward in a
good direction.

There is a myriad of things the chief has to kndtey need to know the
Anishinaabe Constitution, which includes creatidans, values, migration, ceremonies,
the language, and traditional governance systehmsy fieed to know historic trauma and
its effects on Anishinaabe life. They need knoweseignty and treaty law. They need to
have managerial and leadership skills. They muderstand and appreciate the need for
continual training and lifelong learning. They neeknow what the concerns and issues
are that the community faces internally and exigrn&he need to know the vision of the
community they serve. They need to know how to lspeabehalf of the community.

The chief’s responsibility is to provide for safgpyotection, and well-being of
the people. This is the outside circle duty. Jesgha hunters and warriors need to know
the terrain outside the community in order to pdevand protect, the chief needs to know
and stand against social, political, and econohmedts. This is accomplished by
involving and empowering the people in the educasiod decision making processes. It
is accomplished in prayers and ceremonies. Thd ghiges and builds community at
the local and national levels. The chief leadsttiioe home to the Anishinaabe
Constitution, so they can be healthy and indeperstasially, politically, and
economically.

Traditional Ojibwe civil chief leadership is pafftthe Anishinaabe Constitution.

It is part of an organization of systems that idelsithe Creator, creation, clans, councils,
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ancestors, spirits, language, and year-round ceri@si0T he chief represents the people.
The people empower the chief.

The spiritual component of our culture is centoabtir government. That is the

life force. Without it we self-destruct.... “Who ikd chief? Who is the principal

speaker, all of this?” And of course, our chiefaldonot speak English at that

time. But they kept saying “we are one with eveingll’ That is how they would

say it. (Philip, personal communication, n.d.)
Recommendations for Future Research

Further research needs to be conducted lookirtieatdlection process described
by Philip in the Treaty#3 areas. Philip said tiat ¢lders were surveyed on traditional
forms of government and the selections processtatds what they described. Evidence
in the literature review spoke of spiritual lead@ps war leadership, and clan lineage as
major considerations in chief selection but, odatyy referred to hereditary chiefs and
was silent on a selection process as describedhitip.P

Historically, there was a split in the western raigyn of the Ojibwe along the
northern and southern shores of Lake Superior.sbaéhern migration was by far denser
in Dakota, where enemies and multi-clans emergeddfety reasons. During the last
few decades before the reservation era, war chredly moved to the forefront of civil
chief leadership in the southwest portion of Ojibseentry. Any of these factors could
have contributed to that selection process.

Further research should be conducted on traditiOjialve ceremonies,

especially the non-lodge ceremonies such as thésraf passage and numerous seasonal

ceremonies. Many are fading in the hegemony of datrisociety. Research in this area
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will help in maintaining the vitality of Anishinaalculture and could retain and explain
in greater detail the interrelationship betweenAhehinaabe and the Spirit world.
Suggestions for Change

Constitutional reforms need to change the entistesy of governance, not just
tweak the current ones that don’t work or simplyséa hidden agendas such as what is
happening today. The system does not work.

New systems need to be bottom-up that have lodgihncouncils with local
chief selected from their spokespersons. Headswugdholds (like the hunting groups)
would have a spokesperson in local council. All hers have a right to speak.
Individuals would sit with same clan members. Thameceremonies for finding your
clan if you don’t know it. Local council chiefs doluform a district council of chiefs and
choose a head chief from their chiefs. This carepeated up to grand council that
crosses into and connects with Anishinaabe in Ganalle in Canada, tribal council
meetings in the U.S. might be held in the ceremataace halls with the ceremonial
drums present.

Chiefs need to be selected at the local level usibhgcco and not elected, and no
campaigning. After a final candidate is selectez/thhust be presented to the group for
consensus or acclimation.

Local councils can develop restorative justiceayst to deal with local issues

when the local chief is not able to intervene.
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Local councils need to be empowered to make loeaikstbns such as housing
and allocation of emergency monies, rather thactedeofficials. There needs to be a
degree of local self-governance and decentralizatigpower.

Hire-and-fire authority needs to be removed froimaircouncil and rested in
human resources or peer systems.

A simple tactic for change is to have a petitiondaeferendum for constitutional
reform at each polling place during an electione Pltition should clearly state a
referendum for a change to traditional government.

New tribal leadership training institutes coulddsmn traditional leadership and
governance research and models.

Language is essential to the Anishinaabe Constitutianguage is the glue that
holds the Anishinaabe Constitution together. Imme@rschools are being created in the
U.S. because language loss is so extensive. CaBagakoziyok” needs to create
immersion schools before they follow in the foopstef the U.S. in language loss.
Language needs to be a top budget priority foatrouncils and not peripheral
activities.

Tribal officials need to have and give trainingstaditional government and
leadership and need to create change to traditgmedrnment.

Summary

Traditional Ojibwe civil chief leadership developeder a long history of cultural

evolution and historical spiritual events. The cdgstem is the foundation and driver of

the traditional governance system. Traditional ®@glxivil chief leadership could
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probably better be called traditional Ojibwe clamcil and chief leadership because the
power is the people. The clan system is intricatelynected to the elements and animals
of creation, the Spirit world, and ceremonies. Ttradal leadership is egalitarian and
spiritually centered. Council meetings start withdcco offerings and the invocation of
the Spirit world for their help. The chief is emeng bottom-up leadership. The chief is
spokesperson and servant to the people.

These systems were oppressed by Western coloniddistoric trauma greatly
affected the Anishinaabe. The Anishinaabe now wstded this and are looking for
change. The informants consistently referred tanded to return to Bimaadiziwin or the
Anishinaabe Constitution. This treatise researeVtest traditional Ojibwe civil chief
leadership is in order to add to the body of knagkeof leadership. It is hoped that this
research may contribute to future tribal governnrestructuring.

We are connected to all of creation. That is whoavee | would sit all day when |

was little, out in the woods, and just listen arateh everything, the grass, the

ants, the sun and clouds. | would hear my grandmalese aunties say | was in-
tune with everything. Even the deer would come ngh €niff me while | sat there.

| guess the deer would come by me because | waesaae, because | felt | was at
home. (Clarice Mountain, personal communicationfdied, 2013)
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