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ABSTRACT

(iv)

The writing of this dissertation began with a relatively simple thought in
mind. Indigenous languages and cultures are critical to the sustainability of
ecosystems, in ways similar to species and habitats that are critical to
ecological diversity and sustainability of those same ecosystems. In this shared
reality, if endangerment and extinction are common problems, could there also
be shared solutions? If endangered isolated species and isolated indigenous
languages often share the same characteristics of rareness, fragility,
uniqueness and vulnerability to extinction, is it not possible that the techniques
developed by ecology for the protection and restoration of species and
habitats, might be useful in thinking about restoring and protecting indigenous
languages and cultures? Conversely, could the protection and restoration of
indigenous languages aid in protecting and restoring biodiversity?
That thought held true through a number of comparisons-from the
shared concepts of threatened, endangered and extinct, to protection,
conservation and restoration; from indicator species for ecological integrity, to
language as an indicator of cultural integrity; from the devastating effects of an
invasive species or an invasive language, to the continued sustainability of
habitats or cultures. Indigenous languages, in turn, reflect traditional
environmental knowledge, and affect worldview, or at least shape cultures. As
an indigenous language exists within its culture, and that culture exist within
its ecosystem, ecological restoration and sustainability then must also include
linguistic and cultural restoration.
The convergence of indigenous languages within cultures and
ecosystems and endangered species within habitats and ecosystems led to a
further conclusion. A dialogue between people involved in protecting and
restoring endangered languages and those involved in protecting endangered
species would indeed be useful. It would be even more useful to understand
that for the revitalization of endangered languages, cultures and species,
habitats to be effective, it requires an integrated approach to restoring and
protecting the ecosystem that harbor them both. The integrated approach
would go beyond "strategies" for maintaining and protecting languages,
cultures or species and habitats: it would require the creation of effectively
restored "islands" in which they would have the opportunity to thrive. We are
living in an age of extinctions in species and habitats as well as languages and
cultures, and the tide is not turning. Knowing what we need to do falls short of
having the will and the wisdom to do it.

DEDICATION
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There are times in one's life that bring satisfaction and great happiness.
For those who aspire in academia, completing one's dissertation after years of
work is one of those very special times. I want to take this opportunity to
reflect upon and to acknowledge that one constant, indefatigable source of
love, affection and support, that has given me life and blessed me in so many
ways - my mother - who remains my perpetual source of inspiration, guidance
and love.
She is my first and greatest love. She brought me into this world,
nurtured me, fed me, cared for me and watched over me as I grew. She is the
one, who taught me what it is to be a real human being. She showed me what
responsibility, respect, compassion is and what real love is. It was my mother
who showed me, what it means to be concerned for the welfare of others. She
taught me not just by talking but also through the actions of her life, to
understand that every act has a consequence. Most importantly, she taught me
to know a higher power, Shonkwaya'tison "Our Creator". She has always
encouraged and supported me, both physically and spiritually. I look back at
my life and as a young boy I never wanted to go to school, because I would
have much rather stay at home to learn from my mother. She is the one who
encouraged me to go to school, she used to say that some day that I would get
to see the "big light". Today I not only see, but understand the big light, it is
love, the love that I have for her, the love that she taught me to have for others,
for all Life, for Creation and the love of Our Creator. That what real education
creates for us, a path of unending love for the world around us and above us.
My mother, like all of our mothers, sacrifices their lives for us so that
we could have life. Everyday, they sacrifice themselves in so many ways so
that we can have a better life. She has always been there for me, and now that
she is getting older, I will always be there for her. Mother, I dedicate this work
to you as a small token of my great love for you, to say thank you for giving
me life, for caring for me, for teaching me, for always loving me and most of
all, thank you for being my mother.

Aketnihstenha tsi nemwe enkononronhkwake (Mother, I will love you forever)
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1
Methodology and Spirit of Approach
Ohen:ton Karihwatehkwen ne Kanonhweraton'tshera
The Words that Come Before AH Else

Watkononwara:ton; My name is Roronhiakewen and I give you my Greetings of
Happiness, Health and Peace.

In English, you could translate my name to mean, "He Clears the Sky". I also have
an alias: in the 1870s, the Canadian government insisted that Indigenous peoples
living in Canada, including everyone in my community must have a first and last
name. It also insisted that children take the surname of the male head of the
household. In my father's family, there may have been a distant relative named
Kahonwes (a long boat), which became instituted as our family surname. My first
name Daniel is a Christian name, which was the first name of my maternal
grandfather, so the government of Canada knows me as Dan Longboat.
I am a Mohawk from the Turtle Clan and I am a citizen of the Haudenosaunee1 at
the Grand River Territory. Our identities resonate who we are, not just as

1

The Haudenosaunee are often referred to as "Iroquois" or "the Iroquois Confederacy" in
English, though none of these words have any meaning in our original language(s). The official
word "Haudenosaunee", or in Mohawk "Rotinonhson:ni" can mean "People of the Longhouse",
or, more properly, "People who build (create or make houseness) a Longhouse". It refers to both
the structures the people lived in, and the way the Confederacy of the Six Nations is a reflection
of the one-extended-family longhouse. It is a confederation of the original Five Nations: the
Mohawks more properly Kanyen'keha:ka (People of the Flint), Oneidas or Onenyote'a:ka (People
of the Standing Stone), Onondagas or Ononta'keha:ka (People of the Mountain), Cayugas or
Koyohkwenha:ka (People of the Great Pipe) and Senecas or Tsyonontowane'a:ka (People of the
Big Hill). In the 1720's the Tuscaroras or Taskoro:ren (People of The Shirt) were adopted and the
Haudenosaunee became known as the Six Nations Confederacy.

2

individuals, but as a distinct people. In a cultural sense, it includes terms within a
social, political, spatial, temporal and spiritual context.
My context, and the context of this dissertation, is above all Haudenosaunee. To
be Haudenosaunee, even today, means to be part of collective institutions:
kahwa:tsire (a family), o'tarra (a matrilineal clan family), community, nation and
Confederacy, which provides definition, responsibility as well as relationality.
Even my name is not mine alone. It belongs to aki'ta:ra (my Clan family) the
name has been carried by relatives before I was born, and it will return to aki'tanra
my clan's storehouse of names, to wait for another fitting person to be given the
name after I am gone. A name also provides its bearer with responsibility: is it
given by a Yakoia:ne ("She who is of the Good" or Clan Mother) in that it helps
enable the bearer to fulfill their responsibilities and life purpose, as we believe
Shonkwaya'tison2 ("He who completed our bodies" or "Our Creator") intended.
That person may pass on, but the o'tanra name and the name's obligations remain
constant.

This dissertation is crafted to satisfy the academic requirements of York
University, a 21st-century institution that reflects the requirements of an education
system with a long European, and a recent Canadian heritage.

2

For the purpose of this dissertation I will be writing Kanyenkeha' owennashon'a
(Mohawk words) using an Ohsweken Kanyen'keha dialect and the orthography of the
Onkwawenna Kentyohkwa Kanyen'keha:ka Aetewatati Language Program from the Grand River
Territory/ with special thanks to Owennatekha, Yehnkiyohsta tanon Kanatawakhon for their
dedication, assistance and patience-Nya:wen ko:wa!

3

It is also crafted in a Haudenosaunee way. That has been inevitable because of
who I am, but difficult because there is no compendium of Haudenosaunee rules
and structural requirements for academic writing. In creating this thesis, I have
also accepted the opportunity of beginning to create and articulate those rules in a
way that can benefit a more general discourse with academia. With the hope of
helping to provide perspectives and guidelines that may prove useful to other
Indigenous academics and for those working with Indigenous communities to
further develop and refine these parameters.

Though this thesis meets the structural and content rules of the University, it also
follows the rules of Haudenosaunee address and content. The first of those rules is
that, before we apply our minds to an issue, we give thanks to all the things that
create and sustain Life.

In Haudenosaunee teachings, each person and thing has its place, purpose and
responsibilities within Creation. Yonkwa'nikonhri:yo (Our Good Minds) minds
that are working properly—seek peace, maintain peace, and come together to
bring about peace.3 These principles have been crucial to the survival of the
Haudenosaunee as a people, through centuries of turmoil that have seen many of
our indigenous relatives and neighbours disappear.

Those principles are reaffirmed every time one arises or retires, or when people
come together, socially, ceremonially. When we begin and end a meeting, we give
Greetings and Thanks for the world around us. In doing so, we remind ourselves
3

Sotsistowah (John Mohawk), The Indian Way is a Thinking Tradition, Indian Roots of
American Democracy, Northeast Indian Quarterly, 1988, p. 16.

4

that the natural world continues to fulfill its obligations, that ensures the
continuance of Life as we know it. We remind ourselves that we, as humans, also
have a place in the world—as part of Creation. We are reminded of our own
responsibilities as individuals and as human beings. We give Thanks together,4
bringing our minds together in gratitude, respect and appreciation to all things that
help to sustain all Life and the continuation of the World.5

Tewatate:kon sewatahdn:sataht
Taionen i:i. karihwientakwen keniken orhonke enwaterihwaten:ti. Ne wahi
tsinidoht Sonkwd:wi Raonha, ne Sonkwaiatis:on keniken iatekakonte
teniontenonhweron:seke onen toka niionkwe:take wahonhtkennis:a.
Iah
teionkwaterien:tare
tsitionhe :nion
keniken
kdti
karhoni
ientewarihwatihontho ori:wa Sonkwiatis:son
Sonkwd:wi ne tsiionkwahtkenihs:on, tokara nition ohnaid:wen
awd'.ton skdne ietewd:ien ne onkwanikon:ra
nok oksa ok, tetewatenonhward:ton.
Brothers, now listen.
So now I am entrusted with this morning's matters which begins. It's true
the way it is. He gave us, He - The Maker of our bodies, this must be
the time for giving thanks, now several people they are gathered.
We do not know how we live, this then the reason
we put these matters together this is why, The Maker of our bodies,
He gave us and we are assembled the few of us how it can be done,
if possible together how we should place ourselves and our minds together
but at once, we give thanks.
4

Michael Foster compared thanksgiving addresses by several Haudenosaunee spiritual
leaders, including Hadajegrentha (Chief Jacob Thomas) and Tehanrahtiskohwa (Enos Williams).
Michael K. Foster, From the Earth to Beyond the Sky: An Ethnographic Approach to Four Longhouse
Iroquois Speech Events, National Museum of Man Mercury Series, Canadian Ethnology Service No.
20, Ottawa, 1974.
5
For a fuller explanation of these roles of the Thanksgiving, see Kayanesenh (Paul
Williams) and Arihote (Curtis Nelson), Kaswentha, Royal Commission on Aboriginal Peoples,
Ottawa, 1994; and the Haudenosaunee Environmental Task Force, Words That Come Before All
Else, Raterehratkense 0ames Ransom), Ed., Akwesasne 1998.

5

Etho tsiniiioht ne oriwa tsinon:we
tsitiotiereh:ton teiontonnon:werons.
Etho kdti nitiotierd:ton ne tsiionhontsiatd:tie
skennon kdti tewenonhtonmion.
That is the way it is and this is why there
first of all (things) to give thanks.
That is then the only reason and the whole world
is going on peacefully, then we are content and happy.
Etho Raonhd:ke tioientdkwen Sonkwaiatis:on
Sonkwahtkawenmi akwekon tsi nahoten kdden
kentho onhontsidke ionkwanikonhriiositakwen. Akwa
kandnon iatekaron:take ne waton:nis kentho
tsiionhontsid:te, ne 6:ni nenniokwires:a iotonmi.
That is in Him where it came about, The Maker of our bodies.
He gave us all kinds of things that lie
here on earth, that is pleasing to our minds. Really
fulfilled all kinds of trees and that are growing here
on earth and also these small bushes (shrubs) growing.
ononhkwa ne oni ohonteokon teionhthnekon:takwa
Raonha Roienthon akwekon keniken kontateweni.io iotonni.
our medicine and also the grasses brewed for drinking
He planted all this growing free and wild (natural).
Ta: onen keniken kenhionhatenion ne
6:ni tsiiohnawaro:ton etho nonwe niwathd:wi ne
onkwe ietshenriies kahnikonriids:takwa.
So now this creek (river or stream) and
also this spring, that is certain times and
among all of us find pleasant minds.
Raweiennowdmen, Sonkwaidtis:on ietewakwekon
ne i: kdti ethotsi tetewatatenonhward:ton tsini:tion

6
kentho sekon onhontsid:ke tiionhe.
He (The Great Creator), He who created us, all of us
and we then should, we give thanks this many of us
here yet on earth we live.
Ta:onen kdti oianon:wa nikannikonhro:ten
ientsitewatihen:tho ne tsiiatewatsho:thos
thofieh:takwa ronaterihonte ohnekanos enhatihawi:seke
ne 6:ni ethont:kawe tsinonkdti ne onhontsid:ke.
So now where they come from,
their duty the waters they carry
and also they release it,
that's where and on earth.
Ohnaid:wen ne aontarihate akwekon
tsinahoten teiotonhon:tsohon ne ontehid.ron.
Keniken ne Raonha Roienthon, Sonkwaiatis :on
Onkwe 6 mi othemen iakoienthon ne keniken
aiakonhekonhake skd:ne kdti iatewatenikon:raien
teniethinonhward:ton keniken tsiiatewatso:thos
thoneh:takwa Ethisotha, Ratiweras.
How it will happen and it warms up all
Other things are needed and for things to grow again.
This and He planted, The Maker of our bodies
Among all of us, also something we have planted and this
to live on, together then we place our minds
we thank them, this where the sun sets
where they come from, our Grandfathers, the Thunders.
Ta: onen kdti oianonwa nikanikonhro:ten
orihwido iorihowdmen keniken ne raonha
Onkwatateken:a tehoswathe:ton ne kentho onhontsid:ke.
So now then another thing, some kind of mind
Surely concerning great matters this and he

7

Our Great Brother the Sun, he gives daylight and here on earth.
Tentewatenonhward:ton ionkwahtshenonmi
tionkweho:kon tewanakere tsinikarihwakdt:ste ne onhontsid:ke.
We give thanks we are pleased and happy
we (the people) we live here forever on earth.
Sonkwaiatis:on kdhtke onen enthatd:ti
ethone nonwe niwathd:wi enkaiatentane
keniken ne Ronwarihontd:kwen ne raonha
ne kardh:kwa.
He - The Maker of our bodies, sometimes now He will speak
there then certain times it will vanish (end)
this his official duty he
the Sun.
Ta: onen kdti oianowa ne toka
katke nonwe eniakonoronh:se ne aonsaiontathre:wahte.
So now then another thing and if
at any time should fail for the people to confess.
ne onkwe etho ne nonwe niwathdwi
tenhatenhste tsitehoswathe:ton tsiwenhniseratemion.
and among all of us there are then certain times
he will stop, him giving light throughout the day.
ne kdti ori:wa tentewatenonhward:ton sekon ne
Raonha, Rohnikonrahni:ron nok ne i: onen
kati oriwahi tsi ionkwen:ten e:so
tionkwaseronnentha nok senhdkiok sekon kardh:kware
ne entieke twhtkon tehoswatheiton
keniken kati wehtkwanonhwara:ton.
and then this is why we give thanks yet and

8

he, who has a strong mind, but and we now
then, this is why it's so true that we are so poor, often
we don't fulfill our duties, but still they continue, the sun is still in its place
and during the day, he always gives daylight
this then we give him our thanks.
Ta: onen oianonwa ehnita ahsonthenme
ne iakoterihontd:kwen ne tsi thonikonhriio:on
Ne Sonkwaiatis:on iah nonwen:ton ne tehionkwaterien:tare
ohniioht tsitonhemion. Onkwe iawehtowdmen
tsinahoten eniakoteniientenhst6:hake kentho onhontsid:ke
ne tsiiakotohehtston:hatie.
So now another thing, the moon in the night
and her duty and that it's His pleasure.
He - The Maker of our bodies, never a time and we do not know
how we live. Among all of us, this many
something they will go by, here on earth
the way things are going along for the people.
Ta: onen oianonwa katke toka onen ne
enwaterihwaten:ti Raonha, Roidne, Raiatakweni:io,
etho tsiniioht ne tsiionkwatahkaritemion sewatie:rens
ne onhontsid:ke sakawihstoUe keniken tiohtkon
So now another thing, when if now and
it begins He, the good Leader, the Head of things,
that is the way it is and according to our days sometimes
the earth becomes cold again, this is always
tsinonwe niwahthdwi katoken tsinikahd:wi onen
sonhtarihate ethone onen wakontehid:ron
tsi ok nahoten ne kaientho:seron.
certain times, as the stated time has come now
it's warm again (springtime) that time now things growing (and ripening)
again, all things and what has been planted.
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Akwekon ne eksaokoma onhontsidike etho
nonwe niwathdiwi iakotshennonini skanikonra iakohtston.
All the children on earth that is
at certain times they are pleased, one mind is used.
Tai onen oianonwa ne Ratironhiakeromon
dkta thonahtkwi:ton tsinonwe ne dnkwe
niiiens kentho ne onhontsidike ne ohniaid:wen
tohsa aionkwanikonrhen Raonhdke tsinonkata ne
Sonkwanomtens iah kati ne nen thaionkwakare:wahte.
So now another thing and the Celestial Beings
are close by, are alongside us there, and among all of us
where they are here and on earth and how to manage
not to or never to forget Him, that's where and
He feeds us (our Supporters), not then so it won't hurt us.
tsiteionkwata wenrie nok 6:ni tiohtkon ionkhinikdn:rare
wahsontate:nion nok 6:ni ne wenhnihseratemion. Ne
keniken Sonkwaiatis :on, Sakorihontakwenmi, ne
Ratironhiakeromon etho niio:re nikarihwakdhtste
tsiniio.re ne niwakdhstste ne onhontsidike.
where we travel about, but also always watching over us
by night but also by day. And
this He - who made us, He gave them duties, and
the Celestial Beings that is so far everlasting
that certain time and to the end of time on earth.
Etho omi neniohtonhake tsiniioire enthatditi.
That is also the way it shall be, until He speaks again.
Raonha, ne Sonkwaiatis ion ne kati tiohtkon
enionkwatenikonirakwenonnihake tsiniition ne
ionhontsiakweikon sekon ionkwatatemron skennon
skdhtne tentewatenonhwarditon keniken niionkwarihoiten
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Raonhd:ke, nonkdti Sonkwaiatis:on, Sonkwarihwd:wi.
He - The Maker of our bodies and then always
we have one mind (are united) this many of us and
all over the world, yet we who are left (or remain) live peacefully
together we give thanks this according to our customs
in Him, that way The Maker of our bodies, He gave us.
Etho nikawenmake. Onen e:toh.
That is this many words. Now that is it.6

So as we were instructed from the beginning, in fulfilling part of our
responsibilities, we have brought our minds together and we Greet and Thank each
part of the world: the people; our Mother the Earth:7 the waters; the fish; the
grasses, medicine plants, food plants and trees; our relatives the animals and birds;
the things of the Sky World, including our Elder Brother the Sun, our
Grandmother the Moon, our Grandfathers the Thunderers, the circulation of Winds
and the Stars above; and to those beyond the Sky; including the Four Celestial
Beings, the Messengers sent to Earth, and finally to Our Creator - we send our
best thoughts and sincerest words. These are the words of Thanksgiving.

6

This particular version of a Thanksgiving Address was published over a hundred years
ago, and was written down by Ojijatekha (John Brant-Sero) a Mohawk of the Grand River
Territory 1890. This version was adapted and rewritten by Hadajegrentha (The late, Chief Jacob
E. Thomas) Feb. 1977, courtesy of Yvonne Thomas of the Jake Thomas Learning Centre,
Sandpiper Press, Ohsweken, Six Nations Territory.
7
Our Mother the Earth - refers to The Creation Teaching in which the Earth is understood
to be our Mother. As a mother, she provides for us and for all Life. She is often referred to as
Yetinistenha' Ohwentsya:te - "She, to us (Our Mother) gives us life - (The Earth) provides all, to
us and fulfils our wants and needs".
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It is fitting, and Yoyanere (good, beautiful, useful, proper),8 and critical that a
work that seeks connections between the natural world and language should begin
with words that accomplish that connection. Ohen:ton karihwatehkwen, (The
words that come before all else), is a "speech event" central to Haudenosaunee
thought and culture9. It provides an orderly and well-defined way of giving
Greetings and Thanks (from the Earth to beyond the Sky); it contains unique
words, concepts and—most importantly—it creates and confirms relationships (all
of Creation is our family, our Mother the Earth, our Elder Brother the Sun, our
Grandmother the Moon, our Grandfathers the Thunderers, etc.) that make this
speech, and this language, a medium that links and connects the people in a
familial relationship to the natural world and beyond. These words of
Thanksgiving are not only intended to show our appreciation, respect and
gratitude, but by the nature of the speech itself,10 they encourage and empower all
the things that sustain Life11 to continue to fulfill their purpose, duties and

8

"Proper", in this context, is an inadequate word that skims a more complex concept,
"yanere" good, useful or beautiful, that is also central to traditional Haudenosaunee thought and
understanding of Life. Visiting Hawaii, I found that the Hawaiian word pono is similar in
meaning and is attended with the same difficulty in translation. The definition provided in the
Hawaiian Dictionary (Mary Kawena Pukui and Samuel H. Elbert, University of Hawaii Press 1986,
p. 340) shows the generosity of the term: "goodness, uprightness, morality, moral qualities,
correct or proper procedure, excellence, well-being, prosperity, welfare, benefit, behalf, equity,
sake, true condition or nature, duty, moral, fitting, proper, righteous, just, virtuous, fair,
beneficial, successful, in perfect order, accurate, correct, eased, relieved, should, ought, must,
necessary."
9
The term "speech event" is anthropological, but it provides an effective allusion to the
nature and place of language in Haudenosaunee culture—that words are actually "sentient
entities", and that in verb based languages; language and action are inseparable.
10
To some extent, the words are intended to have "power" - the ability to acknowledge
extends to an ability to make things happen. This is not only Haudenosaunee: even the Bible's
Book of Genesis recognizes that "in the beginning was the Word".
11
"Life" has been capitalized to connote the broad Haudenosaunee concept that every
thing is a part of the life force, as in the future generations of all Life, not just in human terms.
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responsibilities. In effect the words themselves acknowledge, thank and encourage
all Life to continue. The Haudenosaunee philosophy of

environmental

responsibility and protection is inspired by the words of Thanksgiving.12 The
philosophy and words are so linked that this is the first speech that traditional
Haudenosaunee learn.

Learning language and learning environmental responsibility—protecting cultures
and the natural world for the benefit of future generations—go hand in hand.
Environmental responsibility means that as human beings we need to be
concerned about sustainability in terms of biological diversity that supports and
enhances ecological integrity. Knowing and understanding one, can be a gateway
to knowing and understanding the other. The lessons learned in addressing one
challenge are helpful in approaching the other. Both challenges ought to be
addressed by an integrated strategy. The integrated nature of the strategy illustrates
and implements the relationship between all things. At least, that is what I believe
and hope to show.

We are not alone in this thinking. The Dalai Lama has said:

We are part of nature and the environment, not above it. Cause and effect is
undeniable in nature and in human life—what you reap is what you sow. If
you wish to harvest in the fall, you must plant in the spring. Good fortune
comes from good deeds. We, therefore, need to take care of our planet as
our only home and as our Mother Earth.13
12

The Words that Come Before All Else, Haudenosaunee Environmental Task Force, Native
American Travelling College, Akwesasne, 2001.
13
Ching, Linda and Robin, Stephen, Powerstones: Letters to a Goddess, Honolulu, Hawaii,
1994, p. 100.
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F. Henry Lickers, the noted Seneca environmental scholar and biologist, adds:
As younger brothers of Creation, we were dependent on the rest of our
family for our existence. If we, as the younger brothers, were to disappear
from the Earth, the Earth and the Family would continue on. However, if
our Family and the Earth were to leave us, we could not exist. So each
animal, plant and rock in the universe has a purpose and is striving to carry
out their responsibilities. Our successes lead to the generation of happiness,
while our failures lead to sadness. Whenever we are able to live in balance
and harmony with each other and the environment, we create beauty and
happiness. Ugliness and sadness is created by strife and imbalance. Our
responsibility to the Creator is to live in harmony and thereby generate
more beauty. As Haudenosaunee, we have always striven for harmony, and
through this, to add to the beauty of Creation.14

Here are the rules I am going to follow and the reasons for them.

This work should not be taken as an authoritative voice of Haudenosaunee
language, culture or knowledge. It is only my own thoughts and ideas, many of
which have been inspired by my learned friends and great teachers, to whom I will
always remain indebted for their support and friendship. The mistakes I have made
are mine alone and should not reflect on the thoughts and knowledge that they
shared with me. I hope this work will be useful—to the reader and to the people, to
engender discussion to generate greater thoughts, to build consensus and initiate
action for positive change.

14

F. Henry Lickers, in Words That Come Before All Else, Haudenosaunee Environmental Task
Force, Native North American Travelling College, Akwesasne 2001, p. 156.
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This work is intended to provide future Indigenous researchers with ideas and
concepts that they may develop further in both their academic and community
work.
This dissertation is written mostly in English, as a Haudenosaunee scholarly work
it should be written in Onkwawenna (our language) but it needs to serve another
purpose. It is aimed at the widest possible audience to help create a bridge that
facilitates understanding. Nevertheless, Onkwawenna (our words and voices, our
language) should be used appropriately and effectively, both to broaden its use and
to demonstrate its distinct authority and perspective.

As a scholar and an Indigenous person, I believe academic writing should provide
for both scholarly research, as well as the writer's personal service to the
community. The work needs to reflect the community's sanction of the research
and the usefulness of the research to the community. Governments, businesses and
industries commission and direct the research they need. Indigenous communities
seldom have the resources to do so. Researchers carry an obligation not only to
conduct their work with integrity, but also to ensure that it is yoyanere - as in
being: respectful, useful and beneficial. For Indigenous peoples whose languages,
cultures and lands are endangered, this kind of research is part of a survival
strategy. It requires peoples to work together to transform, enrich and revitalize
our thinking as Mi'kmaq scholar Marie Battiste points out that:
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Transformed (research) embraces the rich diversity of knowledge and
provides the necessary consciousness to enable Aboriginal humanity to be
respected and protected.15
Linda Tuhiwai Smith, a noted Maori scholar, speaks about the goals of Indigenous
research:
...for rebuilding leadership and governance structures, for strengthening
social and cultural institutions, for protecting and restoring environments,
and for revitalizing language and culture.16
To meet those goals, the work should be supported and sanctioned by the
community the researchers serve, so that its direction and purpose are understood
and approved. It is my greatest hope that this work will help to provide benefit for
Haudenosaunee communities in particular and for Indigenous communities
worldwide, as we strive to rebuild indigenous civilizations.

I will not use an English word that inadequately describes a concept when a
Kanyenke'harka (Mohawk) word describes it more accurately and properly. The
first time I use a Kanyen'keha owenna (a Mohawk word), I will provide a
definition or interpretation in a footnote (or in parentheses immediately after the
word). Linda Tuhiwai Smith distills this rule into a way of acknowledging the
power of naming:

15

Battiste, Marie 1998. Enabling the Autumn Seed: Toward a Decolonized Approach to Aboriginal
Knowledge, Language and Education. The Canadian Journal of Native Education. Vol., 22., pg. 16.
Brackets signify my substitution of the word (research) for her word education.
16
Smith, Linda Tuhiwai. On Tricky Ground: Researching the Native in the Age of Uncertainty.
The Handbook of Qualitative Research, 3rd edition, Denzin, N. and Y. Lincoln. Sage Publications
Thousand Oaks, California, 2005, pg. 89 (citing Cram 2001 and Rigney 1999).
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There are strong reasons for such a naming, as the straggle has been seen as
one over Maori language and the ability of Maori as Maori to name the
world, to theorize the world, and to research back to power.17
This dissertation is about the survival of indigenous languages—and the
desirability of that survival. I would do a disservice to the people and to the idea
behind the thesis if I wrote a dissertation about the survival of my language
without using that language in the writing.

I will refer to Haudenosaunee people by their Haudenosaunee names—their
kahsenna'omwe18 "real or original names"—first, and by their English names
second, to give them reference. Thus: Tehayentane:ken (Joseph Brant) or
Sotsistowah (John Mohawk). After the first reference to them, I will tend to use
their original names.

To create a bridge between linguistic and biological diversity, and between culture
and ecology, I have had to cross disciplines, often considering generalities rather
than specifics. I have sought to foster synergy. I hope my approach is logical
though not necessarily "scientific," careful yet respectful of the chosen approach,
disciplined but not narrow.

This will be a broad rather than detailed consideration of aspects of two distinct
fields: one linguistic and cultural, the other biological and ecological. It will
include a wide-ranging review and comparison of the strategies that have been
17

Ibid, pg. 90.
Kahsenna is the word for name and hon:we is the word for "real, genuine or original"—as
in onkwehomwe, the original or real people, or oyenkwahomwe, the real or original tobacco.
18
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developed to protect and restore cultural and biological diversity. Discussions will
focus on protection and preservation using the ecological concept of "island
biogeography" and the metaphor of Haudenosaunee culture and communities as an
"archipelago". The eco-geological term archipelago is used here as a description
of Haudenosaunee communities as a group or chain of islands; of unique culture,
languages and ecologies surrounded by a "sea" of non-indigenous culture,
language and so on. In doing so, we will begin to recognize the vulnerability of
endangered "island" species without sufficient habitat are much like endangered
languages without an integral, functioning culture. This will lead to an
understanding of the need for integration between these two distinct disciplines, to
effectively

create strategies for bio-cultural protection, conservation and

restoration.

This work is not intended to be comprehensive. It does not pretend to provide
complete answers—often I can only ask questions. Rather, it is a first attempt to
depict the similarities in the problems of the vulnerability of isolate species and
isolate languages, and protecting endangered species and endangered languages —
and then evaluating the possible similarity of effective remedial and restorative
strategies for both cultures and ecosystems, which leads to recognizing the need to
consider how to address cultures within habitat.

In terms of methodology, I began by thinking about how to express a
Haudenosaunee view of the relationship between culture and landscape. My
concern is for the welfare of both. I truly love my people, our languages, our
culture and traditions. I love our Ancestors, Creation, and Our Creator and I have
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come to understand that as human beings we have a responsibility to all things that
we are to love and to care for.19 Unlike many graduate students developing a
hypothesis, this is not a "new" research topic nor is this just an "academic interest
or an intellectual endeavour". Nor, have I not just recently begun to study and
learn about culture and landscape, or just now sought to understand their
mutuality. In reality I have been learning, studying and participating in
niyonkwariho:ten (our culture and traditions) for a good part of my life. Although
I was born and raised in my community, my family moved away when I was
young and as a consequence I began to return to tsi nikahno:ron ne
niyonkwarihorten (the preciousness of our culture/traditional ways) as a young
adult. From then until now, I have been fortunate to have many traditional people
as teachers and Elders in my life. I have been truly blessed to have the opportunity
to have great teachers, learned friends and family who have given me so much,
that through their sharing have enriched my understanding and knowledge and
changed my life. In traditional ways of learning there was no need to read and
study "cultural knowledge" from textbooks: all that was required is to listen, learn
and participate in the knowledge that our teachers unselfishly share.20 They have
been, are and will remain my greatest sources of knowledge, wisdom and living

19

As I understand, Shonkwaya'tison 'He who completed our bodies' (Our Creator)
provided for all things necessary to sustain life, our foods, medicines, ceremonies, even our ways
of life. Everything that we have in Haudenosaunee culture has been given or provided to us
through this means of spiritual intervention. This has enabled me to realize and appreciate, that
all of our cultural foundations of knowledge are not manmade, but have their origins in a
spiritual context. I recognize this to mean that we have been given the duty and responsibility to
not only learn, but to use and pass on this knowledge and the spiritual way of life to future
generations, and in doing so we ensure that All Life (not just human life) will continue to exist.
As human beings it is our responsibility is to acknowledge, respect and to express our gratitude
and thankfulness, which in turn encourages, imbues and helps to sustain All Life.
20
Our teachers take many forms: young and old, male and female, human and more than
human, to include both the physical and spiritual context.
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expressions of love, and I will always remain indebted and forever thankful to and
for them.

Listening to, learning and experiencing culture, as part of the oral tradition, is like
no other learning opportunity. This affects research in; the way you learn, how you
learn, even why and what you learn. Oral tradition embeds the great gifts of
traditional Haudenosaunee thought, knowledge and wisdom. The kind, beautiful
and empowering words, concepts and philosophies that traditional teachers use,
serve to guide and build one's learning. Traditional Teachings create pictures in
our minds, images that enrich understanding by providing meaning to sustain our
lives. The knowledge constructs not only your thinking but most importantly,
provides a 'way' to live your life. It is a completeness of learning through sharing
knowledge that enables and empowers wisdom - in terms of an intellectual and
experiential, physical and spiritual context. Truly understanding cultural
knowledge has a profound impact on how you live and in your relationships with
all the things that share life with you - human and the more than human, seen and
unseen, physical and metaphysical. Many of my teachers have passed from this
world. Their impact upon my thinking enables me to think about them often and I
miss them, but know that what they provided me with is timeless. The memory of
their lives and the teachings they imparted, continues to guide my daily life and
for that I am truly grateful I believe that if you want to honour your Teachers,
your Ancestors and The Creator.. .then live the life they tell us about, be the living
example of how Life should be, a life of health, happiness, love and peace.

20

In the process of traditional Haudenosaunee teaching and learning, the teacher
often tells a story without articulating an explicit moral or purpose of the narrative.
The students derive and draw their own conclusions, each in accordance with their
own capabilities, experiences and understandings. A teacher educates by example,
and by working with the student, personally guiding their learning, often in
ceremony, speeches and songs, as well as providing oral teachings and guiding
experiential learning, through working together to enable the student to fulfill their
particular life's purpose.

Haudenosaunee traditional knowledge provides a deep appreciation of and respect
for Life. It lifts, restores and creates Ka'nikonhri:yo (a Good Mind). It gives you
heart and strengthens your mind and body. It teaches the opportunity to have a
just, upright and righteous life filled with happiness, health, peace and love for all
things. It enables us to learn to respect all things. One is encouraged to be a living
example of the Good Life that Shonkwaya'tison - Our Creator intended for human
beings to enjoy from the beginning of time, as Onkwe'homwe (the "real human
beings.") This knowledge, the way of life, the language and culture are tied
together, as part of a continuum that has been transmitted through all the of
generations of human beings who now call themselves Onkwe'homwe. A
continual transmission of knowledge from the realm of Spirit, our Ancestors, to
our Elders, to us, and then onto our children, to our grandchildren and to the
Coming Faces, we are all a part of this great continuum of Life.

I have come to understand and appreciate Haudenosaunee culture through its
origins and the process of its transmission. Those who have the gift and
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responsibility to teach, draw upon generations of ancestral spiritual knowledge,
which they have learned and practiced to become the foundation of their own
personal lives or lived experience. This ancient ancestral knowledge, implemented
into personal experience, is what they then pass on to us. One is expected to learn
and to add your own personal experience, and pass all of this on to the next
generation. This responsibility of learning and sharing lies at the heart of the
Haudenosaunee cultural continuum. Teachers accept the responsibility of learning
and sharing not for position or prestige, or power...they do it because they truly
love the people, the Creation and Shonkwaya'tison and they understand that they
are part of this great continuum. They accept that the part of the responsibilities of
learning is to share their knowledge. To begin the learning journey, ask a question
and they'll tell you their truth.

In hindsight, for I am now in my fifties and feel entitled to hindsight, I have been
on this journey of inquiry for most of my life. Or I should say more properly that I
recognize that this journey has been prepared for me. Through teachers, friends
and family generously sharing thoughts, ideas, stories and teachings, the "thought"
came to me and I began to see an opportunity to devote this part of my academic
career to studying and learning about the relationship between culture and
landscape, people and the natural world, in greater depth and meaning. The
purpose should be to help find innovative solutions to the cultural challenges we
face as Indigenous people and the environmental challenges, we all face, as human
beings. I began my attempt to analyze these issues from my understanding of the
world from a Haudenosaunee perspective. This perspective was my paradigm for
interpreting information and facilitating my understanding. In academic terms, I
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studied and reviewed the available literature containing the thoughts of others
concerning the culture-landscape relationship, and by looking around the world to
see what others had done to restore language and species. One aspect of this
journey led to issues that many indigenous scholars face, questions regarding
authority, power and representation. I had to consider questions of motive,
authenticity and methodology.21 My first introduction to critical social thinking
was by Prof. Deborah Barndt, who began asking the questions: for whom, by
whom and who benefits? With these questions in mind, I asked myself whether I
was doing something that would be beneficial and useful, and for whom and why.
How could my work help me to fulfill my responsibilities as a Haudenosaunee
ronkwe (a man), for I did not see those traditional cultural responsibilities in the
current paradigms of inquiry: positivism, postpositivism, constuctivism or even
critical theory within the social sciences?

As urgent as my hope was to simply begin writing, I realized that I couldn't just
say that I was using a Haudenosaunee methodology without providing some
background and discussion about the history of academic research methodologies
from an indigenous perspective. I have attempted over the next few pages to
provide the reader with a short history of Western22 academic research impacts
upon indigenous peoples, with a glimpse of the discussion about the
inappropriateness of applying a "Western" paradigm in researching Indigenous
Peoples and indigenous cultures. I also needed to review of the work of indigenous
scholars with respect to the necessity of articulating and utilizing indigenous
21

Ideas articulated by Indigenous academics; see footnote #53 on page 43.
In this dissertation, "Western" refers to the culture of Europeans, neo-Europeans or Euro(North)Americans.
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paradigms, epistemologies and methodologies as the basis for indigenous research
and research that respects Indigenous People. It is important that indigenous
research methodologies do not merely challenge or mirror Western paradigms by
providing their own perspectives on predominant research methodologies. There is
a shift in both terminology and understanding as indigenous research seeks to
articulate its own research paradigms as unique to autochthonous worldviews and
knowledge bases. Just as there are numerous Western paradigms, so to are there
different Indigenous paradigms. As there are different disciplines of knowledge
within Western thinking, so there are numerous Indigenous knowledge(s) each
tied to their specific people living within diverse landscapes, sharing similarities
but each as different as their respective languages. I follow this by articulating my
own perspective, setting out my personal perspective of a Haudenosaunee
paradigm and methodology as the basis of my research and dissertation.

In reviewing the work of other Indigenous academics I could see their discomfort
with the predominant methodologies: they often rejected those approaches by
seeking to "decolonize" and to create their own authentic cultural approaches and
methods. The Haudenosaunee have never accepted the idea that we were
"colonized" but we recognize the effects that colonization has had upon our
people, institutions and on our lands. To follow an authentic Haudenosaunee
approach would look toward implementing traditional methodologies, not
spending time and energy on having to first "decolonize", but rather through this
revitalization comes restoration. I decided not to assume that any of these
academic paradigms, alone or combined, should provide me with an appropriate
research methodology. Rather than trying to identify

any paradigm or
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methodology as more appropriate or "right" than another, I wanted to ensure that
my own research methodology reflected Haudenosaunee beliefs, values,
worldview or paradigm as I understood this to be.

As an Indigenous academic I had the opportunity to articulate, promote and utilize
an Indigenous paradigm and research methodology. What became even more
critical in my understanding was that as a Haudenosaunee it was a necessity to do
so using a Haudenosaunee paradigm and methodology. I wanted to honour the
knowledge of "Haudenosaunee" in this academic process but to do so from within
our own ontology and epistemology. As I examined the process of inquiry that my
research had taken, I realized I had been unconsciously following an already
existing pathway or methodology that many of our Ancestors followed to guide
their thinking and actions.

I was looking for an appropriate way to bring together two different areas of study
language-culture and species-habitat, that seemed to have similar problems and
could benefit from shared, related and integrated solutions. One could use the
word "community" as a common understanding that is a central concept to both.
The conceptual methodology for addressing the connections between two different
perspectives is deeply embedded in the ontology and epistemology of the
Haudenosaunee. Beginning with "tsi ni:yoht tyotahsahwe tsi yonhwentsya:te" (the
way the earth began) or our "Creation Teaching" we have learned to understand
the world as having at least two sides to everything: each provides its own unique
way of seeing the world. In most cases there are many perspectives, each with
there own understanding that provides diversity to our world. It is in this rich
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diversity of perspective that there exists a convergence of thought. Our
responsibility is to seek balance and to develop mutually beneficial and sustaining
relationships between them. Anthropologists have called this "duality", while
social science refers to this in terms of dialectical philosophy. It is apparent in our
views, that the "synergy of balance" is something similar to good and evil,
darkness and light, life and death or more precisely female and male understanding that power lies in the "balance" in the relations between peoples,
within and outside the Longhouse, Creation, as between the physical and the
spiritual. This duality, and the conclusion that the two sides exist to help provide
divergence, that through their interaction with each other achieve unity, a
relationship that helps to create balance is one of the many cultural principles
within a Haudenosaunee paradigm. These principles of unity and balance are both
evident and constant throughout all of the cultural foundations of Haudenosaunee
knowledge and thought.23 The intersection or interaction between two sides,
whether of an issue, of a concept or of beings is where there is synergy of balance,
where the decisions are made and where the future is determined. Where there are
two sides, and especially where they appear to be opposites, there are lessons to be
learned from their interactions, confrontations and convergences in understanding
and achieving harmony, balance and unity.

In Haudenosaunee teachings about tsi ni:yoht tyotahsahwe tsi yonhwentsya:te
(Creation of the Earth), Tontsitsason or Tsitsakyon (Mature Flowers), who we
refer to as Sky Woman, meets with the water animals shortly after she is placed
23

Haudenosaunee cultural foundations of knowledge and thought are numerous. For the
purpose of this dissertation I refer to these six main areas: The Teaching of Creation, The Clans,
The Four Sacred Ceremonies, The Great Laws of Peace, The Teachings of Handsome Lake and
the yearly cycle of Longhouse Ceremonies.
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upon the Turtle's back. Their discussion and agreement was to help one another
build a place together that would support Life. The Twins (The Creator and His
brother) worked together to create various life forms, how they came to an
agreement that all Life would work together to perpetuate and sustain itself, shows
us how two different sides help each other for the benefit of Life. So does the
creation of the Clan system, involving people on two different sides of a river that
are there to help each other.24

The same thinking informs the Kayanere'ko:wa (The Great Law of Peace): the
sides of the Council help each other, both in arriving at decisions and supporting
each another. The two sides help each other through the great cycle of
Kanonhses:ne niyorihwa:ke (Longhouse Ceremonies) that take place throughout
the year. Our culture is rich with the conceptual understanding of the practice of
helping one another - tetewatatyenawatses - "we help each other" (inclusive,
benefactive and habitually).

The Haudenosaunee followed this approach in the political relationship throughout
our long history with other Indigenous Peoples and with Europeans. The thinking
behind the relationships with the Dutch (1613), the French (1640's) and the British
(1670's) comes from the Original Instructions within the Creation Teaching,
which is later exemplified in the Kayanere'ko:wa (The Great Law of Peace): to
maintain Sken:nen "Peace" strangers become brothers, family, their arms linked
together tightly as a symbol of the closeness of their relationship. The intent to
remain as separate and distinct Nations of peoples but the diversity brought unity
24

Anthropologists call the two sides or sets of clans "moieties": they continue to help each
other in the Ceremonies as well as in many other areas of traditional Haudenosaunee life-ways.
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and strength; with one mind, one heart and one body. This concept is the true
nature of the Kayanere'ko:wa that brought the original Five Nations together as
The Longhouse of One Family.
Haudenosaunee peace making works to maintain the distinctiveness of the people
but ties them together in Peace, Friendship and Respect for each other. These
concepts are illustrated throughout history: The Ayonhwatha Belt (often referred
to as Hiawatha), The Kaswentha - The Two Row Wampum, The Silver Covenant
Chain Belt, The George Washington Belt and many other Peace Treaties.

The thinking and the message remain constant throughout time - Skennen - Peace
which includes: Health, Happiness and Well-being without conflict and strife,
Kasahtstentshera - Strength in Unity to help and care for one another, and of a
Ka'nikonhri:yo - Good Mind that speaks to equality and justice, love and
compassion.
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"Hadajegrentha and the Kaswentha - The Two Row Wampum Belt". Photo from Degiya'goh Resources, it
is courtesy of Yvonne Thomas from The Jake Thomas Learning Centre Collection, Six Nations Ohsweken.

This is a photo of the late Chief Jacob E. Thomas (Hadajegrentha kenha), a
Cayuga Roya:ne of the Snipe Clan from the Grand River Territory. He was my
great teacher and a mentor, whose memory I shall always cherish. Throughout his
lifetime of teaching, he remains one of the most influential men in my life and in
many of the lives of other Haudenosaunee with whom he shared his knowledge.
He is pictured here wearing a kastowah (a feathered headdress) with deer horns,
which symbolize his position as a Roya:ne of the Cayuga Nation; teaching about
the Kaswentha, at a Confederacy Grand Council meeting in 1992.
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The symbols of this relationship, for the Haudenosaunee, are depicted in wampum
belts. As an example, the Kaswentha (The Two Row Wampum Belt Treaty)
represents the connection between two peoples, the two lines depict the nations as
watercraft on the River of Life, their relationship is based upon the principles of
Peace, Friendship and Respect - as constant and unending as the river of time.

The Friendship Treaty Belt (referred to here as The Silver Covenant Chain) takes
the concept of two peoples further by depicting two fires, or two peoples, linked
by a silver chain of Trust, Respect and Friendship. The Silver Covenant Chain
shows the links between the peoples as a chain that binds them together, one that
needs to be held tightly and maintained attentively.25 It is a constant, repeated
principle of relationship; two different peoples working together in friendship for
peace and prosperity, respecting and even deriving benefit from each other's
similarities and differences. The origin of this thinking goes back to the teachings
of Creation where all things are seen as 'working together to help each other and
in turn help themselves' and for the benefit of many others. Just as sharing
concepts within island biogeography of ecological restoration, may help to provide
alternative solutions to issues of cultural restoration facing Indigenous peoples. At
the same time, Indigenous cultural knowledge and traditional life practices may
also help to restore ecological biodiversity. They work together to help each other
and our cooperation benefits all future generations of Life and all of Creation.
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These particular Treaties were also accepted and agreed upon by the Americans in the
1780's, and the Canadians in the 1870's. Every major European power in our territory accepted
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powers and Indigenous Nations in North America. For more detailed information see Thomas,
Jacob. 1984. "The Two Row Treaty Belt and The Friendship Treaty Belt". Sandpiper Press. Ohsweken.
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The thinking behind the Treaties reflects an understanding of relationships that
guides our people in our interaction with one another, with other Nations and the
world around us. It is how we continue to interact and relate to others, including
the Euro-American settler as well as multi-ethnic global cultures. We understand
that we are all tied together by the principles of Peace, Friendship and Respect. In
the journey of life, our responsibility is to help one another, for as long as the Sun
shines, Grass grows, the Waters flow and the Mother Earth continues to be in
motion. Human beings must bring their minds together to cultivate Peace, to work
together to perpetuate and sustain All Life. It is the intention of this dissertation to
link this Indigenous understanding of life and the human responsibilities to share
knowledge within an appropriate context through this research.

When writers described indigenous paradigms and methodologies, they often
expressed their views through generalizations; in fact they were in almost every
case describing the perspectives and approaches of their own specific people. As
Lester Rigney writes:

"Indigenous peoples think and interpret their world and its realities in
differing ways to non-indigenous peoples because of their experiences,
histories, cultures and values".26
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I realized that what had been described as an indigenous methodology, should
have been more properly articulated, for the purpose of this dissertation, from
within my understanding of Haudenosaunee epistemology. It is a specific
methodology embedded within the principles of Haudenosaunee cultural
paradigm, with its origins in the Creation Teaching. In the creation of the human
beings, Shonkwaya'tison (Our Creator) provided human beings with "Original
Instructions" that speak of our responsibilities as human beings to love and respect
one another, to care for each other, to share and to help one another.27 Principles
from a Haudenosaunee paradigm provided the necessary parameters to help
identify a culturally based research methodology. Cree scholar and writer Shawn
Wilson notes;

"Academic research and researchers reflect the sociocultural and political
context in which their research is framed."28

Attempting to articulate an evolving methodology based upon an indigenous
cultural paradigm requires going beyond conventional research methodologies. It
must, as it requires providing a deeper context to indigenous research work.
Before we can articulate, explain and use Haudenosaunee research methodologies,
it is useful first to examine and explain predominant academic research methods in
relation to Indigenous communities and to discuss ideas regarding the
development of indigenous research methodologies within Indigenous paradigms.
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In the Haudenosaunee Creation Teaching, The Creator provided all things with a
purpose, a duty and a responsibility. When He created the human beings, He gave us what is
often referred to as the Original Instructions. One such Instruction is described above.
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Wilson, Shawn. Progressing Toward an Indigenous Research Paradigm in Canada and
Australia. The Canadian Journal of Native Education. Vol. 27,2. 20G3,pg. 162.

32

The history of Western academic research processes-and their impacts upon
Indigenous communities, cultures and landscapes-are linked to the legacy of
paternalism, colonization and assimilation. Colonization has it ancient roots in the
Middle East, spreading into Europe, Asia and the British Isles over thousands of
years (Sotsistowah, 2004).29 In North America, colonization landed on our shores
as a well-oiled machine, bringing devastation in both human30 and ecological31
terms. Volumes of literature provide historical information on the colonization of
Indigenous peoples in the Americas. Colonization is an important factor in
examining the impact of Western research processes on Indigenous peoples,
politics and lands. Understanding how "research" has been used to colonize, helps
one understand why Indigenous peoples must develop indigenous research
methodologies based upon indigenous paradigms.

In an academic and educational context, Indigenous peoples have experienced
research as a tool of colonization, a tool inextricably bound to issues of power,
authority and control. Lester Irabinna Rigney (1999) is an Indigenous scholar from
Australia. He provides a brief overview of a complex phenomenon by identifying
three specific historical periods: the rapid growth of imperialism including the
search for wealth and profits in the seventeenth and eighteenth centuries; the
spiritual drive to promote the vision of God; and the quest for power, mastery and
collective glory. Colonization created vast wealth for the colonizers at the expense
29
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of Indigenous peoples' lives, lands and resources. Colonial governments driven by
economic interests used "scientific research" to legitimize such racial theories as
polygenism and Social Darwinism with which to develop human hierarchies from
the savage to the civilized.32

"Certain groups with allegedly permanent biological differences were
placed in a hierarchy of inferiority and superiority" (McConnochie,
Hollinsworth, and Pettman, 1988.)33
To help illustrate the impact of this thinking on Indigenous peoples Linda Tuhiwai
Smith explains that: "in conjunction with imperial powers and with "science"
these classifications systems came to shape relations between imperial powers and
indigenous societies" (Smith 1999). Smith explains the direct impacts upon the
people's perception of themselves:
One of the supposed characteristics of primitive peoples was that we could
not use our minds or intellects. We could not invent things, we could not
create institutions or history, we could not imagine, we could not produce
anything of value, we did not know how to use land and other resources
from the natural world, we did not practice the "arts" of civilization. By
lacking such virtues we disqualified ourselves, not just from civilization,
but from humanity itself.34
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Smith continues by adding to the discussion the systemic impacts of imperialism
and colonization:
As Fanon and later writers such as Nandy have claimed, imperialism and
colonialism brought complete disorder to colonized peoples, disconnecting
them from their histories, their landscapes, their languages, their social
relations and their own ways of thinking, feeling and interacting with the
world. It was a process of systematic fragmentation, which can still be seen
in the disciplinary carve-up of the indigenous world.35

The systems of colonial oppression were developed to exert power and to racialize
Indigenous peoples into a less-than-human state. According to Rigney;
.. .racialization impacted every facet of Australian social systems, culture,
institutions, attitudes and behaviours...a process which he states declared
that (his) peoples' minds, intellects, knowledges, histories and experiences
irrelevant...British social systems were now in place to secure control and
power.36

The direct result in Australia, as in North America, and for Indigenous peoples
around the world was the same: to remove the peoples from the land and
resources, either by assimilation or "termination" by colonial governments driven
by economic interests. Rigney suggests that racial oppression and colonial
superiority were legitimized by scholars and political leadership, a process that

Smith, Tuhiwai Linda, Ibid, 1999, pg. 28.
Rigney, L.I (1999) pg. 112-113.
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infiltrated into almost every social institution at the expense of the humanity of
Indigenous Peoples. Rigney quotes Scheurich and Young:
When any group within a large, complex civilization significantly
dominates other groups for hundreds of years the ways of the dominant
group (its epistemologies, ontologies and axiologies) not only become the
dominant ways of that civilization, but also these ways become so deeply
embedded that they typically are seen as "natural" or appropriate norms
rather than as historically evolved social constructions.37

Marie Battiste states that this thinking pervaded European and colonial society and
was perpetuated in academic research;
Through these strategies Eurocentric research has manufactured the
physical and cultural inferiority of Indigenous peoples.38

In Western society the words "research has shown" have replaced the writings of
the Pope as incontrovertible dogma. What appears to be objective research can
become a political tool. Phrenology moved from being a budding science to its
apogee in the 19th century (fuelled by massive collections of North American
Indian skulls) to its collapse when its founding assumptions could not be
sustained. Eugenics followed the same path through the 20th century, its
"scientific" principles used to justify genocide before it was firmly debunked. Not
only sciences but the methodologies they have used have been challenged. So,
37
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according to Rigney, should we also challenge the paradigms that created them.
Psychological testing that relies on tools firmly planted in a single culture or social
class have been abandoned as valid ways of measuring "aptitude" among other
cultures or classes and condemned as having been improper "yardsticks" of the
superiority of one group over another. In Battiste's research on Indigenous
education, she calls the legitimization of Eurocentrism "Cognitive Imperialism in
Education":

Cognitive imperialism is a form of cognitive manipulation used to discredit
other knowledge bases and values and seeks to validate one source of
knowledge and empower it through public education...It has been the
means by which the rich diversity of peoples have been denied inclusion in
public education while only a privileged group have defined themselves as
inclusive, normative and ideal. Cognitive imperialism denies many groups
of people their language and cultural integrity and maintains legitimacy of
only one language, one culture, and one frame of reference. This has been
singularly achieved through education...in schools and universities,
traditional academic studies support and reinforce the Eurocentric contexts
and consequences ignoring Indigenous worldviews, knowledge, and
thought, while claiming to have superior grounding in Eurocentric history,
literature, and philosophy.39

With respect to current academic research processes within the university, Battiste
distinguishes this systemic educational problem of Eurocentrism by stating:
Almost all constantive structures of university research or performative
discourse in university disciplines have a political and institutional stake in
Eurocentric diffusion and knowledge, that is, perpetuating colonization.
Almost all universities have preserved Eurocentric knowledge and
Ibid, pgs. 20-22.
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interpretive monopolies and generated gatekeepers of Eurocentric
knowledge in the name of universal truth...Thus Eurocentrism resists
change while it continues to retain persuasive intellectual power in
academic and political terms.40

Linda Tuhiwai Smith shares Bartiste's perspective and further connects the ideas
of:
...the authority of dominant research at the levels of epistemology and
methodology, but also recognizes that organized scholarly activity is
"deeply connected to power," tied to a history of exploitation,
misinformation and prejudice41.

For centuries marginalized Indigenous peoples continued to struggle against these
colonial systems of power, to protect their languages, cultures and lands. Many
endangered Indigenous nations were swept away by the wave of colonization and
later became extinct, while many others paid the price in terms of language,
cultural and land loss, becoming shadows of their former selves. Every Indigenous
people, everywhere in the world have been affected.

An Indigenous consciousness is re-emerging, people are moving from seeing
themselves as victims to seeing themselves as "counterhegemonic activists"
(Smith 2005). Small groups of Indigenous peoples from around the world have
resisted and remained vigilant. Many more have worked diligently to recover their
voices and have begun to re-exert their presence in the world through various

40
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means including politics and education. Many Indigenous peoples have begun to
analyze and challenge the hegemony of colonization and the sociohistorical
context of Eurocentrism. The challenges to hegemonic systems include
questioning the authority of these systems (Battiste 1998). As Minnick writes;

'It is not just knowledge and thought that needs to be changed but also
preconscious cultural assumptions and habits that are fraught with emotion
and reflect not only the ignorance but the systemically created and
reinforced prejudices of the dominant culture".42

In the past thirty years Indigenous peoples have begun to look inward to fully
understand the intergenerational effects of colonization on people's daily lives and
to develop strategies to actively resist colonization and to begin a process of
decolonization, particularly through the pedagogy of education. In decolonizing
education there is also opportunity to develop methodologies and approaches to
research that privilege43 indigenous knowledges, voices, experiences, reflections,
and analyses of their social, material and spiritual conditions.44 Education has a
critical role and responsibility in creating an appropriate forum for understanding
these processes. Battiste provides a deeper insight into this as she writes:

...any attempt to decolonize ourselves and actively resist colonial
paradigms is a complex and daunting task. We cannot continue to allow
Aboriginal students to be given a fragmented existence in a curriculum that
does not mirror them, nor should they be denied understanding the
historical context that has created that fragmentation.
42
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A postcolonial framework cannot be constructed without Indigenous
peoples' renewing and reconstructing the principles underlying their own
worldview, environment, languages and how these construct our
humanity.45

The process of decolonizing research has developed over the past few decades.
Linda Tuhiwai Smith identifies the emergence of resistance research as women,
ethnic minorities and Indigenous peoples engage in research with their
communities. Smith writes:
Decolonization...in research engages in multiple layers of struggle across
multiple sites. It involves the unmasking and deconstruction of imperialism
and its aspect of colonialism, in its old and new formations alongside a
search for sovereignty; for reclamation of knowledge, language, and
culture; and for the social transformation of the colonial relations between
the native and the settler.

Decolonization is not just about the emancipation or liberation of Indigenous
peoples cultures, languages and knowledge, it is about the land itself. As well
decolonization is also about the relationship between Indigenous people and nonindigenous peoples in society. As well, it is also about the institutions of research
that require decolonization. According to Smith (2005):

Research is not just a highly moral and civilized search for knowledge; it is
a set of very human activities that reproduce particular social relations of
power. Decolonization research, then, is not simply about challenging or
making refinements to qualitative research. It is a much broader but still
45
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purposeful agenda for transforming the institution of research, the deep
underlying structures and taken for granted ways of organizing, conducting,
and disseminating research and knowledge...It is the corporate institution
of research, as well as the epistemological foundations from which it
springs, that needs to be decolonized.46

Moving away from a Western paternalistic paradigm requires replacing it with
something else. This means recognizing the value of Indigenous paradigms and
developing appropriate Indigenous research methodologies. Emerging Indigenous
research methodologies will have to recognize the embeddedness of Indigenous
language(s) and culture(s) within landscape, based upon a foundation of spirit.
Tyendinaga Mohawk health educator Katsi'tsarihshion Suzanne Brant identifies
this as a process that represents a "multi-dimensional wholism."47 Battiste speaks
about the renewal and respect of Aboriginal knowledge and humanity with respect
to Indigenous education, which I would add could also be referred to within the
context of Indigenous research methodologies:

...that draws from the ecological context of the people, their social and
cultural frames of reference, embodying their philosophical foundations of
spiritual interconnected realities, and building on the enriched experiences
and gifts of their people...The reconstruction of knowledge builds from
within the spirit of the lands and in Indigenous languages...It reflects a
reality of transformation and change in its holistic representation and
processes that stress interaction, reciprocity, respect and non-interference. 48
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From a non-indigenous perspective, Helen Tiffin makes the connection of
colonization and its impacts upon indigeneity in terms of ontology and ecology:
Such complex foundational yet unstable connotations of "nature,"
"culture," "wilderness," and "garden" necessarily underpin the more
specific ambivalences and contradictions in the attitudes toward the land
and landscape of British settler colony cultures. One of the most obvious
legacies of colonialism from the fifteenth century onwards was the
increasing domination of the rest of the world not only by European
peoples, but by European epistemologies and ontologies. Europeans,
through invasion and settlement in what Alfred Crosby terms "the NeoEuropes," or as governing elites in, for instance, India and central Africa
(and most importantly, the Americas), drastically altered, albeit in a variety
of very different ways and to varying degrees, the landscapes of the areas
they settled or administered. The result was often the destruction of age-old
patterns of ecological accommodation between indigenous peoples,
animals, and plants, or, at worst, the entire annihilation of the partners in
these traditional exchanges...(lands) inhabited by "wild animals" and
people who appeared the antithesis of all that was "civilized," the biotas
(including human inhabitants) of the neo-Europes were at best disregarded;
at worst, utterly destroyed.49

Revitalizing and restoring the loss of integrity, caused by colonial fragmentation
of Indigenous cultures, languages and landscapes relationship from within
indigenous paradigms provides a foundation for a process for positive change, one
that incorporates the embeddedness of culture and ecology. Revitalization of
indigenous biotas enables research and researchers to begin to restore and
articulate indigenous paradigms in culturally meaningful ways, as in the
recognition of indigenous environmental knowledge. This recognition while
49
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important in itself, is only significant in that it creates a meaningful opportunity
for indigenous cultural knowledge and wisdom to be articulated by and for
Indigenous peoples themselves. Indigenous paradigms and research methodologies
within the academy are themselves a recent articulation that provides a context for
Indigenous based academics.

The Haudenosaunee methodology and method I have followed is not recent: it is a
direct descendant of the way I learned and was taught, and for the most part it is
the way my own teachers learned and were taught. This dissertation has in
common with the "Western academic" paradigm its written form: its footnotes and
bibliography, and even this discussion of methodology. But it has much in
common with these recently articulated Indigenous methodologies: an insistence
on an authentic Indigenous voice; a recognition of the critical role of language and
culture in thinking and writing; a blurring of lines between subjectivity and
objectivity; and an insistence on understanding things not only in isolation but also
within relationships.

Shawn Wilson (2003) notes that Indigenous paradigms allow academics to provide
cultural relevance to their work, as they negotiate with academics that are not
bicultural. Indigenous paradigms within academic research discourse have evolved
over the past few years. Wilson provides the evolution of this discussion through
the works of Karen Martin, a Noonuccle woman from Queensland (2003) in her
depiction of the chronology of Aboriginal research as being in five historical
stages:
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1. Terra Nullius Phase 1770-1900: The (empty land) phase consisted of
observations of Europeans as they colonized and exploited Aboriginal
lands. It was during this time that North Americans created the epics "man
against nature and civilization in the wilderness." Indigenous peoples were
most often viewed as inferior beings and impediments to progress and
civilization and therefore need to be dispossessed of their lives and lands.
As such land, trees, animals and indigenous peoples suffered in common.
.2. Traditionalizing Phase 1900-1940: Research focused on the study of
Indigenous peoples that was supported by governments and churches.
Studies of health and living conditions often revealed the need for
continued assimilation, to civilize indigenous peoples for their own good,
in effect continuing the drivers of development and economic growth of the
country. This period overlaps into the current as a time, which produced
non-indigenous academics become experts on indigenous cultures, histories
and ways of life.
3. The Assimilationist Phase: 1940-1970: This phase of research began to
focus on the social structures of indigenous identity and experiences to help
determine solutions for "Aboriginal problems." Findings informed
government policy, administrators, missionaries, novelists and scientists in
related fields of anthropology, archaeology, psychology, history, and the
social sciences. Again allowing academics to become the "Indian Experts"
and to create profitable businesses and to build their careers on from their
studies "on" and " o f indigenous peoples. The goal was to protect their
welfare and control the lives of indigenous people by assimilating them
into dominant society.
4. Early Aboriginal Research Phase 1970-1990's: During the 70's and into the
90's it became the fashionable thing to do to study the exotic and exciting
cultures of Indigenous peoples. Research still continued to be from the
perspective of a colonial worldview as the "dominant and sole research
discourse." The extension of research interest turned welfarist as research
escalated to linguistics, religion, education, health and governance. The
dominant research agenda was still focused on studies of the "on" and " o f
without consideration of the "by". It was at this time that their seemed to be
a reawaking within Indigenous youth. There began to emerge a small but
influential cadre of Indigenous scholars within academia. They challenged
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academic research authority and using their own voices, began a process to
create change.
Recent Aboriginal Research Phase: 1990-2000. Indigenous research began
to emerge as its own discourse, taking on new relationships with both
government and academia. Qualitative research evolved into collaborative,
participatory processes that created a place for the voice of Indigenous.
Research partnerships emerged and developed in co-operation with
Indigenous peoples and communities that began to challenge the
governments' view of and to redress their relationship with Indigenous
people within the larger society.50

Moving from the chronological history of Aboriginal research, Shawn Wilson
again through Martin, identifies the current and evolving position as:

The Indigenist Research Phase: 2000-Onward. This stage created the
opportunity for Indigenous scholars to articulate their own perspectives
from within their own experiences and cultures. These scholars situated
research in a new direction, it articulated research from the position of
"with" and "for" Indigenous communities. While others choose to adopt
and to work entirely from within a western framework with little or no
challenge to western research methodology maintained the research
perspective of "with" and "on" Indigenous peoples. This particular has its
own reasons for maintaining their relationship with the predominant
academic paradigm, and to some extent provide a unique perspective to
their research of being located on the fringe of an "insider" and as an
"outsider." 51
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Martin also identifies the contribution of Cree scholar Patsy Steinhauer in
describing the development of an Indigenous paradigm by Indigenous scholars in
four stages, the first as:

The understanding and articulation of an Indigenous paradigm has
progressed through at least four stages. It begins with those Indigenous
scholars who align themselves with research situated solidly within a
western framework. There is little evidence that they attempted or even
considered that this "western" way could be challenged. In fact in order to
have their work considered in scholarly academic realms they strove to be
western researchers of the highest caliber.52

Wilson explains Steinhauer's second stage as the introduction of the "notion" of
an Indigenous paradigm, but seeks to maintain mainstream Western influences to
avoid marginalization through it (the indigenous paradigms) in comparison to
predominant models rather than for its own sake. Wilson goes on to explain that
Indigenous scholars felt challenged by the academy to restrict the Indigenous
paradigm to having one research method. He quotes Hermes (1998) regarding
problematic categorization:

...the method still refuses a single category or any other formula that may
make it a formula for research...(eg.) a grounding in Ojibwa culture and
community make it impossible for only one predetermined methodology to
accommodate the paradigm." 53
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The desire to be accepted by Western academic scholars often inhibited many
Indigenous scholars from incorporating culturally based research methods into
their work. For many, this meant a rejection of Indigenous methods in favour of
accepted methodologies. But for some this created a discomfort that helped to
develop thinking toward the third stage, which began with the focus on
decolonization.

Recognized

as a central

figure

in the discussions of

decolonization, Maori scholar Linda Tuhiwai Smith, in her pivotal (1999)
publication "Decolonizing Methodologies." Decolonization, as I understand and
interpret it, comes with two distinct but related foci. One is the process of
decolonizing and revitalizing Indigenous methodologies; the other is the challenge
to predominant paradigms and the indigenization of "Western" methodologies.
This diversity needs to be understood in terms of enrichment rather than a
distraction or dilution. Linda Tuhiwai Smith recognizes these possibilities:

These strategies often have led to innovative research questions, new
methodologies, new research relationships, deep analysis, interpretations,
and the making of meanings that have been enriched by indigenous
concepts and language. To an extent, these strategies have encouraged nonindigenous researchers into a dialogue about research and, on occasion, to a
reformulated and more constructive and collaborative research relationship
with communities (G.H. Smith, 1992; Cram, 1997; Haig-Brown &
Archibald, 1996; Simon & Smith, 2001).54

Decolonization strategies in education have led to the articulation of an evolving
Indigenous research paradigm founded upon Indigenous perspectives and
worldviews. The fourth stage is the recognition by the academy that Indigenous
54
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scholars may conduct their own research in ways that honour Indigenous cultures,
languages and worldviews and enabling indigenous research paradigms. In Karen
Martin's Master's Thesis (2003), she recognizes the:

"the challenge (to) Indigenous scholars is to articulate their own research
paradigms, their own approaches to research, and their own data collections
methods in order to honor an Indigenous paradigm."55

This is an opportunity recognized by Wilson (1999) who adds;

"They (Indigenous scholars) are defining the research, outlining the ethical
protocols, and explaining the culturally congruent methodologies that can
be used at the behest of their communities."

Indigenous researchers view their research as being emancipatory and liberatory
research processes, in that it contributes significantly to the self-determination,
sovereignty and revitalization of Indigenous peoples, communities, Nations and
their territories. I would also add to this revitalization, the restoration of
Indigenous Civilizations worldwide. At the same time being cognoscente that the
cultivation of Indigenous research methodologies that are being articulated from
within multiple Indigenous paradigms, need to avoid developing a "panindigenous," a one method fits all perspective. Authenticity needs to be formulated
on the foundations of the researchers' distinct cultural affiliations. In the case of
non-indigenous researchers utilizing indigenous methodologies, it becomes
55
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important to address the question of appropriation, which may in part be
circumvented by identifying the specific cultural paradigm(s) from which the
methodologies are used or developed. In this way, Indigenous Nations can be
recognized, as well as a specific Nation's contribution that has informed and
enriched the research, academia and has added, at the same time, to the pool of
human knowledge.

Indigenous research methodologies,

as with predominant methodologies are

guided by specific parameters inherent within their own respective paradigm. For
Indigenous researchers there is difference in perception and a difference in
conceptual thinking, discussed by Wilson's quote of Maya scholar Carlos Cordero
(1995) who identifies differences in generality:

A separation of those areas called science from those called art and religion.
The (Indigenous) knowledge base on the other hand, integrates those areas
of knowledge so that science is both religious and aesthetic. We find then,
as emphasis in the western tradition of approaching knowledge through the
use of the intellect. For Indigenous people knowledge is also approached
through the senses and the intuition.57

Cordero and Wilson identify an important point that can help broaden our abilities
to understand and relate to the world around us through recognizing Indigenous
56

Throughout the discussions of "Indigenous Research Methodologies", I am greatly
indebted to the seminal works of numerous Indigenous scholars; Shawn Wilson, Marie Battiste,
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knowledge as extra-intellectual, in that it goes beyond and is not limited to only
the intellectualism of a classical Western approach. Wilson also provides through
discussing difference, a glimpse at both the purpose of Indigenous research and of
the responsibilities of gaining knowledge. He helps to provide some of the
connections that are implicit in learning and utilizing indigenous knowledge as:
One major difference between those dominant paradigms and an
Indigenous paradigm is that those dominant paradigms build on the
fundamental belief that knowledge is an individual entity: the researcher is
an individual in search of knowledge, knowledge is something that is
gained, and therefore, knowledge may be owned by an individual. An
Indigenous paradigm comes from the fundamental belief that knowledge is
relational. Knowledge is shared with all creation. It is not just interpersonal
relationships, or just with the research subjects I may be working with, but
it is a relationship with all of creation. It is with the cosmos; it is with the
animals, with the plants, with the earth that we share this knowledge. It
goes beyond the idea of individual knowledge to the concept of relational
knowledge...you are answerable to all of your relations when you are doing
research.59

Indigenous research then must be guided and governed by specific cultural
principles, protocols and parameters that are implicit within the particular
Indigenous paradigm formulating the research. It is important to mention that the
perceptions and relations of our own communities often serve to assist and provide
direction to academics in their work. As Indigenous scholars face criticism and
justification within the predominant systems, they often face reactions from their
own communities as well. This may at first appear to be prohibitive and
38
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restrictive, but it can potentially provide additional support as guiding principles
and parameters for Indigenous researchers and research.
As Indigenous scholars we need to understand and see this as a benefit, in that it
serves to provide greater discipline and perspective to our work. This reality
provides the researcher with an added responsibility to ensure that his/her work
meets the needs and requirements of a larger audience and that it has the
opportunity to become a greater service to both, when conducted properly, as
within a developing process of "Nation Sanctioned Research" as community
directed service learning and research. With the community's criticism and
justification also come support and recognition. For Indigenous research and
researchers there is no greater honour than to be recognized by our own people,
the community and the Nation, because when it's all said and done that is for
whom we as Indigenous scholars work. Understanding the significance of
community in Indigenous research work becomes critically important. W.
Atkinson (2001) lists principles she believes guides indigenous research. Some of
those principles are:

•
•
•
•
•
•

Aboriginal people themselves approve the research and the research
methods:
A knowledge and consideration of community and the diversity and
unique nature that each individual brings to community:
Ways of relating and acting within the community with an
understanding of the principles of reciprocity and responsibility:
Having learned from the listening a purposeful plan to act with
actions informed by learning, wisdom and acquired knowledge:
An awareness and connection between logic of mind and the
feelings of the heart:
Listening and observing the self as well as in relationship to others;
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Acknowledgement that the researcher brings to the research his or
her subjective self: 60

Shawn Wilson uses the thoughts of Cora Weber-Pill wax to provide a greater
insight into the responsibilities of Indigenous scholarship and her perspective of
the principles that should guide indigenous research:

The languages and cultures of Indigenous peoples are living processes.
Research and creation of knowledge are continuous functions for the
thinkers and scholars of every Indigenous group, and it is through the
activation of this principle that Indigenous university scholarship is
conducted. Indigenous scholarship reflects inherited Indigenous ontologies
and epistemologies and it is the responsibility of Indigenous researchers
associated with a university to maintain and continuously renew the
connections with our ancestors and our communities through embodiment,
adherence, and practice of theses.61

Through

this

review

of

the

current

literature

concerning

indigenous

methodologies, my hope is to provide the reader with an understanding of the
history of indigenous research, and reviewed the articulation and evolution of
indigenous research paradigms to both enriching the research academy and
address the needs of Indigenous peoples and communities.

I recognize that it is most appropriate that I use a paradigm based upon
Haudenosaunee ontology, epistemology, axiology and methodologies to develop
60
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and articulate the method that I employ in my research. The way this dissertation
was created reflects my own personal understanding of the world. I recognize that
my personal understanding may be different from that of other Haudenosaunee,
and I accept this fact. The noted Maori scholar and philosopher Rev. Maori
Marsden provides his perspective:
As a person brought up within the culture, who has absorbed the values and
attitudes of the Maori, my approach to Maori things is largely subjective.
The charge Of lacking objectivity does not concern me.. .1 am concerned
then with viewing attitudes from within the culture. To do this, the writer
must unmask himself for he can only interpret his culture to another in
terms of what the institutions, customs, mores and traditions mean to him.62

My perspective is both personal and evolving. What I had chosen to articulate,
from my understanding and based upon the works of other indigenous scholars,
was a specific principle within a Haudenosaunee paradigm, one that addresses the
sharing of knowledge and a process of working together to make positive change.
This dissertation is not just about helping each other by sharing knowledge. It is
about using this process to support capacity-building to enhance our collective
knowledge, practices and relationships. This thinking became a foundational part
of the research process, which evolved from a series of discussions about the ideas
and thoughts of how ecological theories and processes could support the work I
am involved in. That work has been learning how best to support language and
cultural revitalization and also how to understand what are sustainable
Haudenosaunee communities? I am a Haudenosaunee who is both a learner and a
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teacher, as I realize that it is the responsibility of a learner to share their learning in
order to maintain the integrity of the knowledge and to ensure its continuation.
From this position I am enabled to become the object and subject of my own
research. As I am learning, thinking and teaching, I am also interpreting and
representing a unique perspective within the Indigenous Environmental Studies
Program at Trent University. I have become a living 'bridge' between disciplines
of knowledge and of worldviews. That has been the premise of my work (both
personal and professional) of being able to see two sides and bridge them to find
commonalities, mutual benefit and the resolution of common problems. This
dissertation is an account of a learning journey, an evolution in thinking and
facilitating understanding.

My life's work has been to help resolve issues facing Haudenosaunee, which may
be in turn of service to other Indigenous and non-indigenous peoples. From both a
political and cultural perspective, in terms of the Two Row Wampum and Silver
Covenant Chain Treaties, there is a danger in having a foot in each vessel. It
brings into question the position of ones allegiance of having a foot in both. My
allegiance is clear I am a Turtle Clan Mohawk, a citizen of the Haudenosaunee. I
work with my feet planted firmly within the canoe and study the sailing ship to see
what may be useful, adaptable and beneficial to the continuance of our canoe and
for our common future, the river that supports us all. In recognition of our
Treaties, I have also always assisted in assisting and sharing with the people of the
sailing ship. As a human being, I believe my responsibility is to help keep the river
of life, clean and clear for our mutual benefit. I also believe that in doing so I
honour my responsibilities as a Haudenosaunee to my Ancestors, Creation and to
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Our Creator, and to the principles stated in our Original Instruction that are
exemplified in these Treaties. I hold onto the chain, employing the principle of
helping one another by sharing knowledge and working together to sustain Life.
My work has always looked toward creating mutual benefit for both human beings
and all of Creation. This, I believe, is as Our Creator intended and is the most
important work that I can do at this time.

I began to reduce my thoughts to writing and then into a narrative. The story is not
a story with a moral or a beginning, middle or end. It is more than a story: it is an
articulation of the "thinking" embedded within cultural teachings. This work is a
reflection of a way of knowing, being and doing that articulates my personal
understanding of Haudenosaunee reality. This dissertation is a process intended to
cause people to think about and discuss how to better build upon its thoughts and
ideas, to help provide for mutual understanding, to create action for positive
change. In a true sense, both the manner of the creation of this dissertation, and the
way it has emerged and evolved are reflections of Haudenosaunee Teachings. So
much of my personal understanding of the world comes from the Haudenosaunee
paradigm and in particular the Creation Teaching. I see Creation itself as
providing a framework for how we see and understand the meaning and structure
of the world.

Tsi nkyoht tyotahsahwe tsi yonhwentsya:te (the way the earth began) the Creation
Teaching is critical in understanding that Creation was not the act of a single
person, or a single deity: it was the result of several Beings working together. It
was, in particular, the Twins, each possessing a distinctly different mind that
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together in balance, created life and set the world in motion. Most importantly,
Creation itself is a continuing process, which I think is why we describe the world
through a verb-based language, as we see the world in continual motion. This is
why we, as the Haudenosaunee, translate our name into "the People who build the
Longhouse" and not just "the People of the Longhouse" as commonly referred to.

The Peacemaker's creation of the Longhouse of One Family as a political and
spiritual system of government is meant to be an ongoing process, designed from
its inception for expansion. This intent is as clear as "extending the rafters" or the
"spreading of the Great White Roots of Peace" in the four directions, or extending
the lines of Peace at the ends of the Ayonhwatha Belt. These are ongoing
processes of discovery, creation and resolution, that we are all part of the great
continuum of creation. It is also important to realize that at numerous times
throughout human history we have forgotten the proper ways to relate to each
other and to Creation. Each time Our Creator reminded us that it is essential for us
to remember that as the human beings, we all play a vital and critical role in
ensuring that Creation can continue to unfold properly. For this reason, it becomes
our responsibility to learn and understand the importance of achieving balance and
harmony.

This dissertation is not about "decolonization". It is about the need for
"transformation, restoration and revitalization". As Haudenosaunee, we know we
are part of a great continuum that goes all the way back to Karonhya:ke (the Sky
World), to the creation of Yetinistenha Onhwentsya:te (Our Mother Earth) and is
embedded in Creation itself, a system of knowledge passing through thousands of
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generations of people. To be Haudenosaunee is to understand this and to accept
the responsibility of actively participating in this great continuum of creating,
sustaining and perpetuating Life. As part of the continuum of Life, human beings
together, are to do the work that will ensure that all Life and Creation continues.

Other writers and thinkers may want to identify colonization, decolonization,
resistence and anti-colonization as factors influencing their work. I prefer to
acknowledge them as signs along the path, and more importantly concentrate on
the work and thoughts towards transformation. To understand the sources and
nature of language erosion: to understand the impact of invasive species on
endemic ones: for these purposes I must recognize the fact of colonization, but I
need not spend my time on its justification or its rejection. Maori scholar and
academic activist Graham Hingangaroa Smith refers to colonization and
decolonization as "the politics of distraction."63 To him, they are confirmation of
the failure of human beings to act properly. Our thinking should be focused upon
transformation through revitalization, restoration and protection, as the path back
to our work in helping to sustain Life.

When I began to write this dissertation, I moved immediately to the substance of
the story I wanted to tell, without spending much time thinking about the way it
was going to be told. I set out the structure and table of contents and the thinking
and proceeded to write. Only after the first draft had been completed was the
importance of methodology brought to my attention. Not only must I tell the story
but I must also explain how the story came to be, how I am telling the story, and
63
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what my thinking has been about how the story is told, and finally why the story is
important and necessary. This is not a natural Haudenosaunee way of storytelling,
nor is it typical of Indigenous cultures anywhere in the world. Linda Tuhiwai
Smith explains the importance of how oral tradition and culture work:

...it provides opportunity for people to tell their own stories in their own
way (Battiste 2000)...and ways of knowing (that) knowledge and privileges
indigenous pedagogies in their practice, relationships and methodologies to
validate a culturally defined approach that enables indigenous communities
to theorize their own lives and that connects their past histories with their
future lives. (Marker 2003)64
I chose to see this as an opportunity to articulate an Indigenous paradigm, and a
methodology as a specific method reflecting a unique Haudenosaunee process of
thought, knowledge and practice. I approached the ideas of: language within
culture within landscape; and species within habitat, within ecosystems: in a
particularly Haudenosaunee way. This way of telling important stories or asking
important questions reflects the way we as Haudenosaunee view ourselves - not
merely as individuals but as part of an entire people, and not as isolates but as
existing in relation to others as well as other things in the world around us. This
way of relational accountability begins with the beginning, in the Teaching of
Creation.

The purpose of the explanation is to give human beings an identity relative
to the forces of the universe, beginning with the individual and radiating
64
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out to the earth, plants, animals, trees, birds, winds, sun, moon, stars and
the spirits, which created life on earth.65

To some extent, each 'story' told by a traditional Haudenosaunee person carries
that same spirit, as well as fundamental cultural values - respect for the natural
world, the realization that with authority comes responsibility, and with power
comes obligation, and the sense that "we" means being part of the great
continuum, as people we include those who have gone before, our Ancestors, the
ones that are living in the world now, our relatives, and the coming faces the
generations yet unborn, we have obligations to all of them. It also means that part
of my methodology is what Sotsistowah - describes as telling a story without
purposely announcing or imposing a conclusion.

It would be an Iroquois way of doing things to tell a story and refuse to tell
the listener what he/she should have learned from the story. The Iroquois
pattern would be to tell a story and to ask the listener to use his/her own
mind to see what they think the story means...Iroquois teachers of the
traditions, in my experience, are willing to accept that different people at
different stages of life are able to grasp and learn from different elements of
a story at different moments.66

This dissertation has been written like a story, intended to provide the reader with
opportunities to think about what it says, to consider what may be useful and to
build upon its ideas. The reader should also be challenged by my thinking to
consider whether it is correct, useful or feasible. I offer suggestions rather than
65
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positions; ideas to be discussed rather than defended; matters to be carried
forward, developed and grown, rather than maintained and institutionalized. These
are Haudenosaunee ways of knowing, being and doing. This paradigm and these
perspectives are part of the great bundle of cultural knowledge that exists for the
welfare of the people, to use and to derive benefit from. We know that our cultural
knowledge works. We recognize that much of its origin emanates from the
spiritual realm, and that it has sustained, enriched and empowered our people from
the very beginning of time. This knowledge and this process are not something
that I personally have imagined or invented

In political terms, this cultural understanding of "relationality" is manifested in
early relations with Europeans as in the Kaswentha (The Two Row) Wampum
Belt,67 which preserves the "way of being" of each people as separate and distinct,
and requires each to avoid interfering in the governance or path of the other. The
Friendship Treaty Wampum Belt, referred to here as the Silver Covenant Chain,68
records the brotherhood, as a familial relationship of the Haudenosaunee and the
British Crown as "Brothers." Symbolically it depicts two human beings grasping a
length of chain between them that they are to hold to steadfastly. It provides that
both these peoples and their governments will always remain separate and distinct
yet bound together by the three links of the great chain of: Trust, Respect and
Friendship. The intended thinking was that they will care for one another, always
share and, just like members of a family they will always help one another and at
the same time respecting each other's ways and never to interfere in one the
other's path.
67
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With this understanding in mind, just as two different peoples can relate together,
two different systems of knowledge, one from western academia and the other of
the Haudenosaunee, are like the boat and the canoe represented in the Kaswentha
Wampum. They can complement each other, and much benefit can come from
their working together for the "river of life" that we are both traveling and both
depend upon. But we are both distinct and this is the unity of diversity - which I
suggest is deeply desirable from a rational, ecological, spiritual and cultural
perspective and indeed, from the perspective of the survival of Life as we know it
- benefits from our distinctness and our working together. Like the boat and the
canoe, we are on the same river of life. Our mutual concerns are for the river of
life itself, and therefore also on the ways that we can work together to address its
degradation, how we can restore, protect and sustain the Life it represents.
I refer to this Haudenosaunee methodology as "ahskwa" (a bridge)69 for this
purpose it is used figuratively, as a concept the word "te yotirihwayenawa:kon"
(that matters are linked together) or it joins or connects things together. This
methodology, like a metaphor, has the ability to connect (as in this case)
apparently unassociated ideas or concepts. It is the ability to see time as a river or
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to understand that languages are like old-growth forests of the mind. This
methodology facilitates the ability to apply lessons learned from one thing to the
resolution of other problems. This approach is useful in sharing knowledge and
building unity of purpose through understanding, by bridging knowledge(s), by
connecting ideas and creating solutions. To be clear, this process is not a synthesis
of knowledge, not an add-and-stir process it is developing a "relationship"
together. It simply means that where distinct ideas, concepts or processes can be
mutually beneficial they become our opportunity to develop common ground to
share, to create appropriate thinking and innovative solutions to common
problems. In this process both similarities and differences become important, as
points of comparison and reference as in the word 'community' that provides a
commonality for both perspectives human and ecological. Where fundamental
differences or disagreements exist, because of religion, politics, economics or
personal opinions, we should simply agree to disagree, and focus on how and
where we can work together, through sharing knowledge that can help resolve the
issues we, as human beings, face together.

This dissertation is about bridges between disciplines: how it may be useful and
mutually beneficial to have ecologists and biologists involved in the protection of
endangered species and habitats meet with Indigenous cultural educators,
traditional teachers and Elders involved in the protection of languages, cultures
and communities. The connection between these seemingly unrelated areas
becomes, in some places and minds, begin to create a new set of academic subjects
and disciplines in their own right - ecolinguistics, cultural ecology, eco-cultural
and bio-cultural ecology, cultural geography, eco-philosophy, ethno-ecology, bio-

62
cultural diversity, ecological restoration and cultures of habitat. As the connections
become more apparent and more real, the learning and knowledge within each
discipline melds with the learning of the other to create new compounds, new
solutions and new practical applications to some common problems. This
methodology is similar to the convergence of indigenous knowledge and natural
science used in ethnobotany, where biologists and botanists work directly with
Indigenous communities to learn about plant medicines. To help facilitate their
working relationships the International Society of Ethnobotany (ISE) has
developed protocols and a code of ethics for working with Indigenous peoples and
communities.

The principle behind this method of research I refer to as Ska'nikomra (being and
becoming one mind, to build common understanding): for the purpose of this
dissertation the word is used to describe the concept of the bringing together of
minds - as in - skahne titewahwe'nomnis ne onkwa'nikomra (we put our minds
together; habitually). Our purpose must be to share our knowledge and experience,
to build a common understanding and consensus that enables the creation of new
and innovative solutions, through a diversity of perspectives...as we help one
another achieve one mindedness to further our ability to work together. To do this
means that "difference" does not negate but enriches the process, it is necessary to
actively engage one another to share information and knowledge, to work together
- is the goal of this process. This method requires the adoption of principles that
surpass many of the commonly held requirements of collaborative partnerships.
The principles of ska'nikomra are similar to many of the codes of conduct that
many indigenous communities employ in their own processes, as well they are
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requiring their partners to accept before working together.70 Linda Tuhiwai Smith
identifies one such example as the Guidelines for Ethical Research in Indigenous
Studies (2000):

The Guidelines connect the notion of ethical principles with human rights
and seek to "embody the best standards of ethical research and human
rights." It proposes three main principles and practical applications:
•
•
•

Consultation, negotiation, and mutual understanding
Respect, recognition and involvement
Benefits, outcomes and agreements

There are further sub-principles, such as respect for indigenous knowledge
systems and processes, recognition of the diversity and uniqueness of
peoples and individuals, and respect for the intellectual and cultural
property rights and involvement of indigenous individuals and communities
as research collaborators.71

These guidelines are a good source and can serve as a point of departure.
Ska'nikomra needs to provide for the advancement of research, by incorporating
the very "best practices" to enable indigenous research

and research

"partnerships". Three key practices were identified in the early 1990's by
prominent Seneca biologist, environmental Elder and mentor, Henry Lickers,
Director of the Environment Program for the Mohawk Council of Akwesasne.
Lickers developed environmental partnerships based upon his understanding of the
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principles of the Kaswentha Wampum. He articulated these principles into a set of
ethics and practice for partnership: Respect, Equity and Empowerment. Each
concept speaks to a specific understanding and is explicit in developing and
maintaining partnerships either as individuals or institutions working with
indigenous communities:

• Respect embodies all of the highest qualities that engender mutual coexistence; integrity, sharing and assistance, respecting cultural values, it
also means respecting knowledge of the individual and the authority of the
collective.
• Equity speaks to building relationships and recognizing knowledge systems
and contributions each make not as stakeholders, but as partners and most
importantly as equals as nation to nation. Using consensus instead of
majority, co-authorship, building agreement and common understanding
and working not to compete but to co-operate with each other, means even
assisting each other in being able to become equal partners by helping meet
the needs of the individual and the community.
• Empowerment speaks to capacity building, to help in equalizing the playing
field, as in not only servicing the needs of the larger society but also first
and foremost meeting the needs of the individual or community itself.
Assisting in processes that build self-determination, self-sufficiency and
sustainability. One must also acknowledge the fragility of indigenous
knowledge systems, that often issues befalls a small number of people to
resolve issues, while larger organizations have dozens or hundreds
employed to work on the issue. This also means doing the same as
corporate partners do with universities by contributing to the university
infrastructure. The same process is needed by outside partners in their
contribution to indigenous community infrastructure systems, as in
providing a building or appropriate technology, supporting language,
culture and traditional life-skills programs in communities, providing
apprenticeship programs with Elders and traditional peoples etc., whatever
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the community deems necessary to protect their respective systems of
naturalized knowledge.72

In a true sense, both the manner of the creation of this dissertation and the way it
has emerged are reflections of the Haudenosaunee worldview in that it is meant to
be ongoing and designed from its inception for expansion. In creating this
dissertation I reflected

upon current Haudenosaunee reality and sought

collaborative and consensual processes that could bridge and share ideas in a
meaningful way, intended to create beneficial solutions. This evolved to consider
the idea of language and landscape, placing this thought within a Haudenosaunee
cultural context, understanding the "appropriate principles" by discussing and
reflecting upon aspects of traditional teachings and cultural knowledge, integrating
thinking and reading specific topics and then finally writing the story from my
own perspective, similar to methods employed within the social science as
interpretive phenomenological analysis.

In this instance, storytelling became an appropriate process: to enable the sharing
of a cultural perspective. Oral narrative is a way of imparting information and
knowledge that is effective, respectful and proper. It is a traditional method that
allows the listener to create his or her own conceptual understandings. This is the
way that I have learned to explain things. One of the benefits of storytelling is that
it forces the teller to formulate and organize knowledge into a logical progression
of thought, and to then try to present that knowledge in a way that will be of
72
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benefit to the listener. Writing the story attempts to do much the same thing, as it
provides support to the readers thinking with a progression of knowledge and
ideas to help develop a common understanding. This process enables one to build
their own understanding, and works toward developing a consensus between the
storyteller and the listener; the writer and the reader. The reader will understand
my methodology by reading the dissertation and drawing conclusions about its
meaning, significance and usefulness in helping to facilitate positive change, and
their learning elicits responsibility to add their understanding to it, in a way that is
intended to create even greater benefit.

As part of one's approach to the issue, one must also be aware of the
insider/outsider dichotomy, first by locating where one stands in the research and
second, by remaining aware of the difference between theory and practice—as in
looking towards practical applications of ecological and cultural theory to
facilitate an understanding of bio-cultural restoration. As an Indigenous person, I
feel I am closer to the edge. The literature frequently contains comments that there
is a similarity between threatened languages and threatened species, but there has
been little exploration beyond that point; I want to take this further from a
perspective that is closer to the inside. The central focus of this dissertation is to
examine these critical questions:

Is the similarity between biological and cultural meaningful, and what can we
learn from each separately and together? In this dissertation I will develop the
conclusion that there is a connection between them. Therefore the second half of
the research will focus on the question: how can we develop integrated plans for

67
addressing and protecting endangered languages within their cultures, endangered
species within their habitats, and both cultures and habitats together within
ecosystems?
Looking from the inside out, allows one greater capacity to examine theory in
terms of its ability to provide both appropriate and practical solutions. An insider,
obviously, has a different perspective than an outsider: both bring their own sociocultural baggage and biases, their own sense of place or detachment. Both are, to
varying degrees subjective, and both are capable of attempts at objectivity. As an
insider, I freely admit my commitments. They should guide my vision without
impairing it. I make no pretense at being a scientist, or at being guided by pure
objectivity. Instead, I recognize that my limitations are also my strengths. The
combined perspective of traditional Haudenosaunee and conventional Canadian
university education facilitates, learning and experiences that have brought me to a
strange and unique place. It is one that has enabled me to have the thoughts and
discussions that led to this dissertation and the opportunity to contribute to the
restoration of language, culture and ecosystem together.

There is no coincidence that the places of greatest biological, cultural and
linguistic diversity overlap.73 Nor is it a coincidence that the areas where
biological diversity is most threatened tend also to be places in which Indigenous
languages are threatened. Indigenous peoples and indigenous species are at the
forefront of vulnerabilities: is there a single invasive species that is threatened with
extinction? Not only is indigeneity a common thread in vulnerabilities—the
73

Nabhan, Gary Paul. Cultures of Habitat, Counterpoint, Washington, D.C. 1997.
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development of the theory of island biogeography as places of extreme diversity
(or uniqueness) and vulnerability may also be paralleled by the vulnerability of
island-like Indigenous languages and cultures. This theory leads to another
extrapolation: that unsustainable development, resource exploitation, invasions by
non-indigenous species that has lead to the creation of nature reserves and human
(Indian) "reserves" tends to create islands—especially vulnerable islands.

The dissertation concludes that it would be beneficial, if people involved in the
protection and recovery of languages were engaged in discussions with people
who are involved with the protection and recovery of endangered species; and that
it would also be good if we considered that each of these efforts should understand
that both indigenous species and languages, to recover and prosper, must live
within functioning cultures and habitats, and that all of these require viable
ecosystems. The conclusion is not a neat theory, but rather a point of departure for
new discussions and research. It invites each listener/reader to take away from the
story his or her own reactions, thoughts and ideas, and to consider the opportunity
to fulfill their responsibility and "help to sustain Life."74

The responsibility and the necessity of sharing knowledge and working together
demonstrates the need for "proper thinking" to empower human will and
appropriate action. All of which are enacted through the principles of the
Kaswentha - trust, respect and peace. In examining the impacts of Western
culture, in terms of its impacts for colonization and development, ones sees that it
74

In its generalizations, this dissertation invites those with specific interests, knowledge
and expertise to consider the implications for their experience or their specialty, and to add their
reactions and thoughts to contribute to this discussion and to develop further research and
implementation strategies, to contribute to "becoming" positive change.

69
has contributed significantly to the destruction of both indigenous species and
Indigenous peoples. As the byproduct, global climate change, threatens the
viability of the earths ecosystem itself. The necessity of dialogue to learn from the
canoe is the critical first lesson of how to live within "place," physically, spatially,
temporally and spiritually. That the integration of knowledge and action into a
strategy based upon bio-cultural restoration and revitalization is indeed necessary,
to ensure that the "river of life" itself can and will continue. While at the same
time as we examine the necessity of sharing, this dissertation creates a unique
opportunity to provide a perspective of protocol central to Haudenosaunee
narrative tradition, as a necessary dimension of the continuity of Haudenosaunee
knowledge, and to ensure both the recognition and legitimation within
Haudenosaunee narrative tradition itself.
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1.

Introduction

The initial premise of this dissertation is that endangered, isolated languages have
much in common with endangered isolated species. They share not only their
endangered state but also an enhanced vulnerability to predation from invasive
species and languages, and studies of them share a vocabulary of fragility
(threatened, endangered, moribund, extinct...)- Perhaps strategies that are working
to protect endangered isolated species might also be used to protect endangered
isolated languages?

I believe this premise is true. I believe, also, that archipelagoes provide better
chances of survival than single islands, just as the Haudenosaunee archipelago70 as
a distinct group of cultural, political and linguistic communities may have better
chances of survival than a single community. There is also a need to examine the
concept of "critical mass" as it affects the viability of the archipelagos of both
culture and nature.

As I thought about the concepts of biodiversity, linguistic and cultural
conservation, I came to recognize that some strategies represent short-term
apparent survival but may contribute to long-term effective extinction. Just as a
captive-bred tiger with no habitat to return to, maybe conceived as "living
taxidermy," so too is a language without its practicing culture: each can be
70

The term "archipelago" is used here to denote a distinct group of separated Indigenous
communities of the Haudenosaunee, as islands. These islands are distinct in terms of language,
culture and ecology and are surrounded and inundated by the sea of non-indigenous Western
culture, language and developed landscape. In understanding that much of Western culture itself
is an assortment of once indigenous cultures constructed to create a monoculture onto itself.

71
conceived as an exercise in impracticality and eventual irrelevance. A language
"preserved" by linguists is like a species that only lives, or exists within a zoo, not
"alive" in any real sense of the word, for they have no home and no future. Both
the tiger without its habitat and the language without its culture may well be faced
with imminent extinction. This understanding develops a relationship that sees
language is to culture, as species is to habitat, a process of thinking that seeks to
integrate, rather than continuing to isolate or separate these concepts.

I realized also, that some cultures are more attuned to, dependent on, and part of
their natural habitat than others. These "cultures of habitat"71, according to Gary
Paul Nabhan, include many of the peoples of the world who are called
"Indigenous."72 For autochthonous peoples, culture exists effectively only within
the ecosystem in which it was created and/or has co-evolved. There may be debate
about the extent to which an Indigenous people have adapted to, changed or even
enhanced that ecosystem, that argument often may involve topics of co-evolution
vs. disturbance and this not our focus. However, it is clear that the (Indigenous
people's) historic environmental effects are less drastic and injurious to the habitat
than those of the western culture of "developed" peoples. Keeping in mind that the
71

Gary Paul Nabhan, Cultures of Habitat: On Nature, Culture and Story, Counterpoint,
Washington, D.C., 1997. "...human communities that have a long history of interaction with one
particular kind of terrain and its wildlife. Dasmann would call them 'ecosystem peoples', but I
prefer to speak of 'cultures of habitaf. The term ecosystem comes from the scientific tradition of
identifying discrete but somewhat arbitrary units of the natural world as though each functioned
like an organic machine. In contrast, the term habitat is etymologically related to habit, inhabit, and
habitable; it suggests a place worth dwelling in, one that has abiding qualities" (p. 3).
Another important research question would be to see if the areas of greatest cultural integrity
would overlap with the greatest biodiversity. Then would cultural integrity be directly linked to
ecological integrity?
72
Indigenous throughout this document will be capitalized when it refers to the people and
in lower case when not referring to people, but used instead as an adjective that describes
something that is "native" or autochthonous to a specific place, landscape, etc.
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places where the greatest linguistic diversity exists are also those of the greatest
biological diversity.73 It is also no accident that pockets of surviving endangered
Indigenous languages are often the same islands of endangered biological survival.

Haudenosaunee

communities

are both

visibly

remnants

of

un-cleared,

undeveloped - un-urbanized land, sheltering endangered species in nearly intact
ecosystems, are islands of indigenous culture and languages.74 These ecosystems
and the culture and language(s) they embed are all threatened and endangered.
Some of the languages are nearly gone, and with them will disappear traditional
cultural knowledge and traditions, including ecological knowledge, that may never
be replaced. As of today, there is no integrated Haudenosaunee biocultural
strategy. Instead, there are most often isolated efforts within each community,
each working hard in its own way to protect and restore the language(s), culture
and ecosystems with varying levels of success and resistance. To describe and
catalogue them would not be very useful: in every community, rapid change
would make a description obsolete within a few years. This dissertation is
intended, instead, to point toward the need for a way of thinking about
restoration—about language within culture within habitat within ecosystem.
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For further readings see: Nabhan, Gary Paul. Cultures of Habitat: On Nature, Culture and
Story, Counterpoint Publishing, Washington, D.C. 1997. Also see: Bringhurst, Robert. Ecological
Linguistics, Canadian Journal of Environmental Education, Published by Lakehead University,
Thunder Bay Ontario, vol. 7, no. 2,2002, pgs. 9-22.
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As Haudenosaunee peoples, we consist traditionally of basically one common culture,
but as a Confederacy of Six Nations, we have six distinct languages but all are related within a
larger language family. Each Nation then has it own language that is related through a "familial",
as linguists refer to as the "Iroquoian" language family. Within each of these separate languages
can exist dialectical as well as community differences. The differences are such that many fluent
speakers of one language can most often understand the other languages. In earlier times, most of
the speakers could converse several of the languages, with many who were conversant in all six
of the languages, a goal well worthy of attaining again.
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For cultures of habitat, it is fair to say that the language exists properly only within
the culture, and the culture exists properly only within its specific ecosystem. For
these endemic cultures, there is not only a useful dialogue possible between those
engaged in conservation, protection and restoration of biodiversity and those
engaged in the conservation, promotion and revitalization of language and culture.
There is a critical need for integrated thinking and planning about protecting and
restoring language and culture, species and habitat, biodiversity and ecosystems,
all at the same time. New thinking fosters this discussion within: ecolinguistics,
cultural ecology, ecological restoration and biocultural diversity. A few scholars
and scientists are beginning to think about the need for an integrated approach, but
most of academe remains fragmented and specialized. The gulf between the
people who study conservation and those who would implement it is still wide.
The integrated approach in thinking and in implementation is becoming more and
more evident in individual community projects (like Immersion, Survival and
Freedom Schools, or the Ahkwesahsne Mathematics and Science Curriculum, or
Tuscarora's community gardens) rather than fully endorsed Haudenosaunee-based
efforts. The challenge of this dissertation is to locate a beginning for the kind of
work and thought that, in these islands, will go beyond individualized strategies
and seek a seven generations vision of cultural and ecological survival.
Edward O. Wilson and Robert MacArthur provoked a small revolution in
environmental science when they postulated their theory of island biogeographies
in the late 1960s.75 They stated—and proved—that islands are unique places from
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Wilson, E.O. and Robert H. MacArthur, The Theory of Island Biogeogmphy, Princeton
University Press, Princeton, NJ, 1967.
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an ecological viewpoint, places where species evolve rapidly and uniquely to meet
the needs of small niches within an encapsulated environment. They also
demonstrated that island species and populations are uniquely vulnerable to
external, invasive predators—that the same adaptations that allow island species to
survive and flourish in their unique small habitats often leave them exposed to
introduced predators, against which they have no preparation or resistance. The
unique characteristics and adaptations of island species were known before
MacArthur and Wilson, of course: the birds and reptiles of the Galapagos Islands
contributed heavily to Charles Darwin's thinking about evolution. In biological
terms, we have come to recognize that islands are not merely laboratories for
evolution,76 but also valuable in their own right. In The Song of the Dodo,77 David
Quammen78 reviewed the ecological research that had been done since 1967 and
explained that, as development carves up the remaining "wild" lands, these natural
territories are becoming virtual "islands," with all the vulnerability of isolates.
That is, land does not have to be surrounded by water to be an "island." These
remaining natural territories and their island species are in the forefront of the
extinctions that humanity is inflicting on the natural world. Because of their real
isolation and small populations, islands are the laboratories that demonstrate
76

"Islands are generally poorer in species biodiversity than any equal area of similar
habitat on a mainland...islands because of their isolation show biologically simplified
communities...they are especially vulnerable [and]...especially instructive". David Quammen, The
Flight of the Iguana (Touchstone, New York 1988) pg. 165.
77
David Quammen, The Song of the Dodo: Island Biogeographies in an Age of Extinctions,
Touchstone, New York, 1996.
78
It is true that other scientists have written more erudite and extensive works on these
subjects—such as John Livingston and John Burger on endangered wildlife and captive animals. I
have quoted more frequently from David Quammen simply because his writing is clearer and
more "reader friendly" for the general public to understand and relate to. This dissertation is
intended to satisfy the university's academic requirements, but it is also intended for use in
communities interested in working with biocultural restoration to utilize for discussion and
community planning, it must then be more available and reader friendly.

75

aspects of extinction, giving rise to theories and strategies that can then be used in
"islands" of natural lands like "nature reserves," wilderness areas, national parks
and game preserves.

Since 1680, by one estimate, 127 species or races of birds have gone
extinct, of which 116 lived on islands. Most of those extinctions were
caused by humankind, but not all. In truth, humanity's role in destroying
island species only accelerates (grossly and cataclysmically, yes) what is
otherwise in some sense inevitable. Island species come to an end, almost
invariably, without ever rejoining the mainstream of evolution. They are
bad travelers. They are adapted for life in a relative biological vacuum
which Nature herself abhors. In the long run, therefore, they are goners.79
Island species are the "miner's canary" of ecology:80 as they go extinct, they warn
us of the impact of human conduct in all areas. Why worry about the life and death
of island ecologies? Because they are microcosms of our entire planetary
ecosystem. Successful efforts to preserve, protect and revitalize endangered island
species may be models or miniature instruction sets for preservation, protection
and restoration work across Earth. As inhabitants of a small blue planet that is
itself an isolate, floating (as far as we know) alone as an outpost of life in a vast
galaxy, what we are doing to islands is a lesson in what we are doing to the Earth.
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Quammen, ibid. p. 174. "But then in the long run we're all goners, and the Earth itself is
just another doomed biological island", pg. 175. Of the species that have gone extinct in the
United States in the past two centuries, 70% have been island species—Hawaiian island species.
80
The great American legal scholar Felix Cohen stated that "Indians are the miner's canary
of American society." He was referring to the canaries that coal miners would take into the deeps
with them. When the canary died (and stopped singing), it was a warning to the miners that coal
gas was present, and that they should get out. Felix S. Cohen, Handbook of Federal Indian Law,
University of New Mexico Press, Albuquerque, NM, 1967. Important research questions could be:
What would the socio-environmental impacts be if Indigenous peoples were to become extinct?
What would this say about human capacity, as a mega-monoculture? What does this also say, in
terms of the extinction of species and the ecological and biological capacity of a monoculture?
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One way science has recently approached conservation is through the observation
of "indicator species"—often animals or birds that are remarkable in their beauty
or their similarity to people. The mountain gorilla,81 the giant panda, the whooping
crane, the bald eagle—all are creatures that strike emotional or aesthetic chords of
sympathy for their endangered state—they are what E.O. Wilson called
"charismatic megafauna". Ecologists have used these indicator species as the
fulcrums for restoration work. Though the general public seems to look to success
stories with attractive species, especially mammals, it has become clear to
ecologists that there is no such thing as real "single species preservation". Species
exist in contexts, as integral parts of entire ecosystems.82 Protecting the gorillas
requires protecting the Virunga Mountains83 area in which they live.84 Protecting
the spotted owl means preventing clear-cutting in the owls' vast forest habitat.
Releasing whooping cranes into the wild will be unsuccessful if there are still
toxins in their nesting or feeding areas to the extent that the wild birds' eggs will
not be fertile, or will have such thin shells that they will not last until hatching
time. All this leads beyond conservation and habitat protection to the questions of
biodiversity and ecological sustainability. That is whether preserving a species in a
81

Craig B. Stanford, Gorilla Warfare, David Quammen and Burkhard Bilger, Eds., The Best
American Science and Nature Writing 2000, Houghton Mifflin, Boston, MA, 2000, pg. 235.
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For an overview of the successes and problems of the captive breeding programs in zoos,
see Mills, Cynthia, "Breeding Discontent", in Wilson, E.O., ed. The Best American Science and
Nature Writing 2001, Houghton Mifflin, Boston, MA, 2002.
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The Virunga Mountains, in central Africa between Rwanda, Burundi and the Congo
Republic, are vulnerable to all the human conflict in the area.
84
Some species are also referred to as "keystone species"—in the sense that, like the
keystone of a stone arch, removing them can topple the entire ecosystem in which they live.
While a keystone species can be selected as an indicator species, the criteria for selecting
indicators are more attuned to how the health and population of the indicators relate to the
health of the entire system. An indicator species, therefore, need not be essential, but needs to be
a reflection of the ecological integrity of the entire ecosystem.
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zoo is really any different from preserving fruit in a jar: whether a California
condor out of the wild is still a condor at all, or merely a curiosity, a relic, a living
DNA sample.85
Just as island ecologies are endangered isolates, so Indigenous86 cultures around
the world are endangered and are becoming increasingly island-like. The
similarity between threats to natural habitats and species, on the one hand, and
Indigenous cultures and languages, on the other, has created a new vocabulary in
the past twenty years, one that reflects the degree to which ecology and culture are
becoming increasingly integrated and interdependent. This has engendered
emerging

and

evolving

ideas

such

as:

cultural

ecology...biocultural

diversity...cultural landscape87... ecolinguistics.88 These are on the verge of
becoming innovative new disciplines—or perhaps the confining concept of
85

David Quammen says: "...zoos [do not] constitute fragments of wildness. In fact,
wildness is precisely what's missing; the infinite intricacy of an ecosystem is missing: only the
animate bodies of a few animals...stripped of their contexts and their community roles and
therefore their living identities, are present. Zoos do provide glimpses of biological exotica that
can be taken to represent nature it's true. But like many of the nature documentaries on public
TV, zoos may actually undermine the continued existence of what they purport to celebrate.
People watch the films, they visit the zoos, and by the mesmeric power of these vicarious
experiences they come carelessly to believe that the Bengal tiger (or the white rhino, or the giant
panda, or the diademed sifaka) is alive and well because they have seen it. Well, I'm sorry: they
haven't seen it. They've seen images; they've seen taxidermy on the hoof. And the wellness, even
the aliveness, is too often a theatrical illusion. Zoos are not fragments of the world of nature, no,
they are substitutes." Quammen, David. Wild Thoughts from Wild Places. Simon & Schuster, New
York, NY, pg. 88.
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dependent, or largely so, on the animals and plants of a particular area, one must learn a
reasonable balance...develop a working relationship with the species surrounding them". Gary
Paul Nabhan, Cultures of Habitat: On Nature, Culture and Story, Counterpoint, Washington, 1997,
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academic "disciplines" is becoming obsolete, to be replaced by something with
broader meta-disciplinary boundaries.

Protecting language inevitably means protecting the culture that harbours the
language, like protecting the bird or animal means protecting their habitat.
Protecting culture, for "cultures of habitat," inevitably means protecting the
landscape or ecosystem in which that culture exists. In wildlife research, there is
an idea that adequately protecting the animal at the top of the food chain will serve
to protect the entire ecosystem and all the animals throughout the chain.89 To
transfer this thinking to cultural survival, one might conclude that language is at
the top of the cultural chain, and protecting language will result in protection for
other elements of culture.90 Rather than considering language to be at the top of
the cultural chain, though, it might be more useful (and more consistent with
Haudenosaunee perspectives) to think of it as being at the heart of the cultural
web, in a place where almost every other part of the culture can be related to it.91

Some languages permit—or may even encourage—thinking about individuals as
isolates, while other languages require constant reference to the individual in
relation to other people, things, places or environments. The reality is that some
89

Often, these are large-bodied mammals, like the grizzly bear or gorilla—animals of which
there would be relatively few in any given area, or which would require large habitats or
territories for survival.
90
The analogy is imperfect. Nobody has yet devised a "culture chain" that parallels the
theory of the food chain. Aboriginal peoples in Canada may soon be forced to create something
like that, though, since the courts have decided that aboriginal rights are only those practices
which were "an integral part of the distinctive society" at the time of first contact with
Europeans—that is, practices without which the aboriginal people in question "would not be the
same people." This may force Aboriginal groups, for purposes of developing protective legal
strategies, to set a priority list of such rights.
91
Herb Kawainui Kane considered the voyaging canoe in this light in Polynesian culture.
See M.J. Harden, Voices of Wisdom: Hawaiian Elders Speak, Aka Press, Maui, Hawaii, 1999, p. 206.
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languages and cultures are more "embedded"92 within a particular environment,
not only because they have larger vocabularies specific to the elements of those
environments, but also because they permit or encourage more effective thinking
about those elements and the environment as a whole. In its truest sense, an
embedded language reflects not just its relationship to a specific physical
environment, but also to a metaphysical and cosmological context: the language
provides a picture of a place in the broadest meaning of the term. The differences
may be clearest when one observes the conduct of bilingual individuals—who
sometimes express their inability to describe a matter in one language or the other.
Perhaps the languages of peoples who have become detached from natural
environments have become more anthropocentric as a result.

The volitional dynamic in language preservation is environmental.
Speakers may choose native tongue as a methodology for the encoding of
their ecosystem into a grammar of reciprocity with nature. They may also
choose to speak in the articulations of a language whose primary referent
system, logic and grammar is the engagement of human symptoms. This
anthropocentric choice becomes self-referential in the humanistic sense,
and as such negates the ecological epistemology of natural languages.93
That this volitional choice is fundamentally ecological repeats the
embeddedness of culture in nature. Choosing to think outside sacred
grammars, then, is a conscious choice of identification with meaning
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The terms "embedded" and "disembedded" are from much earlier discussions with
Professor Raymond Rogers of the Faculty of Environmental Studies at York University, in
October 1996. From Karl Polanyi, The Great Transformation, Beacon Press, Boston, 1957.
93
One might ask, since Professor Joseph Sheridan typifies some languages as "natural",
whether other languages are "unnatural". The answer may be that he believes there is a
spectrum, and that some languages are more engaged with human emotion and experience,
while those at the other end of the spectrum are more involved with reflecting the natural world.
It may be then more accurate to call some languages "less natural" or even "non-natural" rather
than "unnatural".
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alienated from nature. The virtue of natural languages is their ethic and
practice of integration with nature.94

Human cultures95 are not static.96 They tend to borrow technology from one
another quickly. Languages often borrow words from one another. Without
deliberate isolation, there will necessarily be cultural change both positive and
negative, and probably some degree of cultural erosion, and with them linguistic
change, and probably (but not necessarily) linguistic erosion. Which raises an
important question: if linguistic and cultural changes are inevitable, can change be
somehow mitigated?

Few peoples have strategically "managed" change—the Old Order Amish, some
Hopi villages,97 and perhaps the Kayapo in Brazil98 would be a few examples of
communities managing change. Change that sometimes happens over years or
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Professor Joseph Sheridan, personal communication (from an oral discussion, as all
personal communications throughout this dissertation will be from discussion), Peterborough,
April 15,2004. Is Professor Sheridan's ability to use disembedded terminology a demonstration
of his multilingualism, or is he deliberately using that kind of language as a tactic to illustrate the
dysfunctionality of that terminology? Whichever is true, he makes a critical point.
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I have purposely not tried to define "culture" and "language." In a way, discussing those
terms will define them—and refusing to define them narrowly allows more freedom in thinking
about them.
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According to linguists, under "normal" circumstances, a language loses about 20% of a
standard word list per millennium. Nichols, J. "The Origin and Dispersal of Languages:
Linguistic Evidence", pgs. 127-170 in N.G. Jablonski and L.C. Aiello, Eds., The Origin and
Diversification of Language. The California Academy of Sciences, San Francisco, 1998.
97
One Hopi village made a deliberate decision to permit active solar electrical generation,
while refusing to link into an electrical grid that injured the earth through utilizing coal mines,
polluted the air through coal fired generating stations, dammed rivers for hydro power, and
endangered everyone with nuclear generated power.
98
With royalty money from gold miners, some Kayapo built houses of concrete blocks, but
in their traditional village layout; they bought video and tape recorders, but refused to import
other cultures' films and music.
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within a blink of an eye as in "sudden times".99 Individuals or communities
generally do so by being or becoming isolates. "Western" or "capitalistic
consumer" cultures are failing to manage change even when technological change
is seen as morally wrong (human cloning, eugenics and stem cell research using
human embryos) or technologies contributions to global climate change or
environmentally dangerous traffic in Freon and DDT continues after their legal
ban.100 In a "globalized" culture, effective laws against research or against dubious
products merely cause the activities to move to places where the laws are less
restrictive, eventually to leak back into the jurisdiction that banned them. While
most people are stunned at the rate of change,101 they have neither the ability to
slow it down nor the desire to retreat into a preserved "museum" culture rather
than reap the material benefits of technological change. In Technology and Justice,
George Grant maintains that every technology comes with its own ecosystem that
nothing transpires in isolation or is disconnected from the whole.102 So, to speak a
"disembedded" allochthonous language, a language that did not originate in its
present position and is without roots in the land, may encourage a person to seek
answers and protection in technology, and to lessen dependence on, and
connection with, the natural world—it may lead to the technologicalization of
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See Dermot Healy, Sudden Times, Harvill Press Harcourt Inc, London, U.K. 1999. That the
occurrence of sudden death helps to emphasize the meaning of "such sudden times we live in."
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Bill Joy, Why the Future Doesn't Need Us, WIRED magazine, Conde Nast Publications, San
Francisco, California vol. 8, no. 04, 2000.
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Many note authors from Jerry Mander to Alvin Toffler, predicted numerous forms of
breakdown as a result of the accelerating pace of change. See: In the Absence of the Sacred, Peter
Smith Publishing, Gloucester, MA. Sierra Books, 1992, and Future Shock (Bantam Books, New
York, New York, 1970). One measure of the pace of change is the increased dependency on
technology for example the speed and storage capability of computers, and the unrelenting
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consciousness itself, and even to the illusion of independence from the natural
world.
There is no doubt that some languages are more "efficient" at certain things than
others. One has only to look at the labels on North American consumer products to
see that English takes less room to describe the product and its contents and uses
than French or Spanish. This efficiency gives English an advantage, enticing
speakers of other languages to use English where their own language lacks a term,
or offers a clumsy term or a really long word or a lengthy descriptive (in French,
"weekend" instead of fin de semaine or "tire" instead of pneumatique; in
Kanyen'keha

(Mohawk);

"seventeen"

instead

of

tsyaita

yawen.re

or

yakoya'takarenyes ("it, something that drags itself and carries the human bodies
along habitually") instead of "bus." But the efficiency of English sometimes
causes some of the richness and strengths of other languages to be overlooked.
Captain Cook's first contacts with aboriginal Australians resulted in the word
kangaroo becoming an English term, when the people who provided the word had
names for dozens of sub-species of hopping marsupials, and had intended to be
specific only about the black kangaroo that happened to be in sight at the time.103
The efficiency of English may derive in part from its own rootlessness (that is,
English is not derived from a single linguistic root, but from an amalgam of the
languages of the Arabic, Greek, Roman, Celtic, Germanic, Danish, NormanFrench and other invaders of Britain; and North American English is not only a
European language transplanted to another continent, but a reflection of a "melting
pot" approach to society, borrowing freely as that society was created). The
103
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rootlessness allows English to rove, to borrow shamelessly, to seek efficiency,
through the shortest way to express a thing or an idea, but each such borrowing
may take English a step farther away from a specific environment and toward a
generic, somewhat disengaged view of the world—so that English may become a
"world language" that embodies efficiency while sacrificing the richness of
connection to place.104 English is an omnivore.105

The valuable distinction is between embedded and disembodied languages
with the idea of language embedded in ecosystems or disembedded as an
act of will. High ground can be claimed here with the self-evident truth that
no language can be disembedded in any genuine sense. This is merely to
point out that the nature-culture distinction performs a Cartesian function in
English that allows the conceit of disconnection to replicate—another
reason not to use English to conduct ecological thinking.
A conceivable interpretation of Postman's "media ecology" theory is that
technologies create environments that humans fail to anticipate...because of
unfamiliarity with natural systems and the results of their disturbance.
Another way of saying that life within anthropocentric realms actually
blinds us to perceptions of change, running the range from archetype and
incremental change alike.106

104

The global acceptance of a disembedded language may actually hasten acceptance of
technologies, contributing to a "cultural monoculture" that Vandana Shiva recognized.
105
David Crystal, English as a Global Language, Cambridge University Press, Cambridge,
U.K. 1997. English is an "omnivore" in the sense that it freely absorbs words from other
languages, and contains few obstacles to the adoption of "foreign" terms if English lacks existing
words. Later in this dissertation, English is called a "predator"—in the sense that it eats other
languages and hence other cultures. While there are other predator languages, English is one of
the most successful, replacing Celtic languages in Europe, Aboriginal languages in Australia,
Indigenous languages in North America, and becoming an official language of India and many
African nation-states. There is no need to choose between calling English an "omnivore" and a
"predator"—many animals, from the black bear and raccoon to the human being—are both.
6
Joseph Sheridan, personal communication, April 15, 2004.
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People who believe that separating language from particular environments is a
form of liberation of thought are like those who believe that separating church and
state is politically liberating. Just as the latter involves the risk of spiritual loss, the
former can lead to anomie—the loss of a sense of belonging, and the fostering of
the Nowhere Man, living in a nowhere society with no true home, and in my
opinion, leading toward a non-existent future.

The Haudenosaunee: "They Who Build the Longhouse of One Family."
The Haudenosaunee—a people sometimes referred to as the "Iroquois" 7 or "The
Confederacy of Six Nations"—number somewhere around 150,000 people today
and growing. With fifteen or so communities as the homelands, mostly around the
watersheds of Lake Erie and Lake Ontario, down the St. Lawrence Valley, from
Akwesasne, Kahnawake and Kanesatake, to central and western New York State
at Allegany and Cattaragus to the western relocated Oneidas in Wisconsin and the
southern communities of Seneca and Cayuga country in Oklahoma, and the
original homelands of the Tuscaroras in the Carolinas.

107

Champlain learned the word "Irocois" as early as 1603 from Algonquins: the ultimate
origin and meaning of the name are unknown. William Fenton, Northern Iroquoian Culture
Patterns, in Bruce Trigger, ed., Handbook of North American Indians, Vol. 15 (Northeast) Smithsonian,
Washington, D.C. 1978, pg. 319. See also Gordon M. Day, Iroquois: An Etymology, Ethnohistory,
1968,15:4, pgs. 389-402. The late Chief Jacob Thomas often referred to the name as being of
French origin, derived from the fact that the people called "Kwah Kwah" as a warning of danger;
the French, he said, may then have used these words, which they heard from their Algonquin
guides. As a matter of principle and respect, I will use the word Haudenosaunee, which the people
use to describe themselves, and which can mean "They who build or make the house", or a more
common reference, "the People of the Longhouse", rather than someone else's word of unknown
or questionable origin.
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Geographically, the territories are small: the largest are measured in tens of
thousands of acres, not the original millions. At the small end of the spectrum,
there are the 32 acres left to the Oneidas in New York and the single 400-acre
farm of Kanatsiohare:ke in the Mohawk Valley. Haudenosaunee culture is unique.
Ecologically speaking it incorporates hunting, fishing and gathering with
horticulture into the traditional life practices, hence the interrelationship with land,
water and climate is specific. Central to Haudenosaunee culture is the spiritual
cycle of Longhouse Ceremonies throughout each year, to give Thanks to the life
sustainers of a people who have relied on what they harvested from their gardens
and from the forests and lakes around them: maple, strawberries, beans, corn,
squash, animals and fish. Ceremonies to also celebrate and give Thanks to the
sustainers of all Life in the cycle of Creation: the Thunders, Sun, Moon, Stars and
Winds etc. Haudenosaunee culture is attached to a particular landscape, and its
cultural and spiritual practices are linked closely to the natural cycles of the
landscape.

Haudenosaunee languages are also unique: most of their relatives (Wyandot,
Susquehannock, Attiwandaron, Erie, Wenro and Tiionontate) have disappeared.
Together with Huron and Cherokee, the six Haudenosaunee languages stand-alone
in the world.108 The languages are reflections of the natural environment—and the
specific places—in which they developed. The language(s) bind the people
physically and spiritually in a relationship to the natural world and to the cosmos.

108

Linguists sometimes think and write in terms of language "families". There has been less
thought to the application and implications of the analogy. If most of a language's relatives have
disappeared, are the survivors "orphans", "widows"... or just "next of kin"? What has been their
legacy and their inheritance?
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The languages have become an expression (in philosophical, psychological and
behavioural terms) of a way of living within and relating to that environment. The
erosion of the languages may very well be a measurable aspect of the erosion of
both culture and environment in general: we can say how few people still speak
each one—today, less than 5% of the total Haudenosaunee population are "native
speakers."

Nevertheless, all the communities remain distinct. Many maintain distinct
traditional hereditary governments. Kayanere'ko:wa (The Great Law of Peace,
The Constitution of the Six Nations Confederacy)109 is still recited, considered,
and, followed by many individuals, not only in principle but in the way they live
their lives. For traditional Haudenosaunee, the Great Law of Peace is what
continues to bind the Clan families, communities and Nations together.
Rotiyanershon—the word used to refer to Chiefs-continue to be raised up in the
complex, unique and moving ceremony of Condolence.110 The Chiefs still
maintain Confederacy Councils and provide leadership to the people, as they also
work to ensure that the ancient cycle of Longhouse Ceremonies continue.
Yotiyanershon—Clan Mothers—are still the women leaders of the Clan families,
109

The most comprehensive written version of the Great Law of Peace is probably recited by
Skania'tarido (John Arthur Gibson) in Concerning the League, (Hanni Woodbury, Ed.), Algonquian
and Iroquoian Linguistics, Winnipeg, Manitoba, 1992. Other versions include The Constitution of
the Five Nations, Gowasowane (Arthur Parker) Ed.), New York State Museum Bulletin #184,
Albany 1916, and Seth Newhouse's version published in 1912 by Duncan Campbell Scott, A
Confederacy committees compilation of The Chiefs Version, Ohsweken 1900, and more recently
Chief Jacob E. Thomas video taped recitals of "The Great Law of Peace", The Jake Thomas Learning
Centre, Ohsweken, Ontario 1992,1994 and 1996.
110
Condolences have taken place most recently in Akwesasne (2000), Onondaga (2002) and
Grand River (2003), Tonawanda (2004), Oneida (2005), Akwesasne (2005) and Grand River (2006)
and again at Oneida (2007). For the text and content of the Condolence, see Horatio Hale, The
Iroquois Book of Rites, D.G. Brinton, Philadelphia, PA. 1883, Iroqrafts reprint Ohsweken, 1989.
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providing names, knowledge and guidance to the people. RonterontanonhaDeputy or Sub-Chiefs-are still appointed to assist and work with their Chiefs and
Ronaterihonte and Yonaterihonte-Male and Female Faithkeepers still work for
their Clans and the Longhouse Ceremonies. As Haudenosaunee, these are the
people who help to form the "foundation" of our culture and traditions. The
traditional culture enables us to maintain our duties and responsibilities, which
allows us to call ourselves Onkwe'homwe (the Real or Original People). The state
of ecological preservation of each of the communities reflects the way they have
survived, and intend to survive, as it measures the pressures and dangers they
face11'-I suggest that there may be an important correlation here: all other things
being equal, the more intact the community's natural environment,112 the more
intact its traditional culture will be.

The Western cultural conceptions of civilization and hierarchical thinking, lead to
the belief that cultures "move forward"; that their "evolution" necessitates that
they "develop" to "make progress." To this way of thinking, restoration and
revitalization, or the deliberate avoidance of some new technologies, may be
interpreted by the larger society as "moving backwards." Refusing development
may actually be seen as retrograde. To a culture that sees itself in a web rather
than on a straight path, there are more complex choices along the way.
111

Laurence Hauptman noted that at the same time as the Haudenosaunee were undergoing
"a major spiritual crisis [including the loss of language] that was rapidly undermining traditional
values and transforming Indian life" between World War II and the 1970s, the Haudenosaunee
on the American side were "facing off against New York State, the Army Corps of Engineers, and
Robert Moses and [the New York] State Power Authority". Laurence Hauptman, The Iroquois
Struggle for Survival, Syracuse University Press, 1986 pg. 239.
112
Perhaps the expression ought to be their "original" natural environment. Otherwise, how
do the Wahta Mohawks in the Cambrian forests of Georgian Bay, or the flat-lands of Oklahoma
for the Senecas and Cayugas communities, fit into this theory?

88

Language, culture and ecology are really a triangle (or perhaps a tripod) with all
the stability and endurance of the tripartite. Native Hawaiians found this when
they decided to re-create their traditional ocean-going canoes.113 They found they
had to rediscover114 the knowledge and vocabulary of the canoe to describe the
parts of the craft English had no proper words for. Then they found that the
physical components themselves had been victims of another kind of erosion:
there were no koa trees in any of the islands large enough for the hulls of the 80foot seagoing canoes. Other key elements of the canoes, the plants that made the
ropes and sails and decks, were also endangered or had become extinct.115 The
three elements are closely interconnected: the language that describes the canoes,
the culture that creates them, and the natural environment from which they are
made.

113

Herb Kawainui Kane, one of the founders of the Hawaiian "canoe movement", states that
the ocean-going canoe is so important to Polynesians, that they "could not have come into
existence without it", and remains an important vehicle to their future that it is an "ancestral
spaceship". M.J. Harden, Hawaiian Elders Speak, 1999, pg. 206.
In the Columbian sense, "discover" means to find something that was already there. To
"rediscover" is to find something again, when it had been lost or misplaced, or had fallen into
disuse, but had not disappeared.
115
The details of the reconstruction of Hokule'a can be found on the Polynesian Voyaging
Society website, pvs.hawaii.org.
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Canoe Parts—Hokule'a
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Source: Polynesian Voyaging Society: http://pvs.hawaii.org/Hokuleaparts.html

In Haudenosaunee territories and culture, there are similar triangles. The annual
cycle of Longhouse Ceremonies depends upon aspects of the natural world. If the
strawberries no longer occur in nature, the maple trees are no longer producing
sap, or the fishes no longer return to their lakes, rivers or streams then the
language, culture and environment clustered around them all suffer. If the people
no longer grow and harvest corn,116 beans and squash, so that they no longer
remain important parts of their lives, the Ceremonies risk becoming spiritually

116

Carol Cornelius built an entire curriculum for schools around corn, stating that there are
"concentric circles" in the Haudenosaunee relationship with corn. See Carol Cornelius, Iroquois
Corn in a Culture-Based Curriculum, SUNY Press, Albany, New York, 1999.
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hollow, meaningless and irrelevant - they become ritual. So, too, does the people's
dependency on plants, birds and animals to provide the medicines and food—and
their connection with nature and health. If the stars are blotted out by pollution, it
is harder to see Yokennyare or Onekwaterashona (the Seven Dancers-the
Pleiades), to determine the time for Midwinter Ceremonies. The Ceremonies
cannot be done properly without the languages. If the people do not speak their
languages, they become mere spectators to ceremonial speeches recited by the few
remaining speakers. If fewer people understand them, the speeches themselves
may become irrelevant, and the Ceremonies can lose their meaning to the
people.117 The meaning and power of the Ceremonies is found in the same
triangle: language, culture and environment. Loss of any of the three irreparably
changes both the nature and structure of the Haudenosaunee world.

Culture is a fundamental element of human existence and human nature. It
entails knowledge and learned behaviour and it is transmitted by the social
group. It includes, among other things, knowledge about plants and animals
and how people use them; knowledge of the physical environment, how the
environment is used, and how people locate themselves within the
environment; the rules for appropriate inter-social behaviour; counting
systems; and many other things like jokes, supernatural beliefs and how to
fix a flat tire. Language, as a part of culture, is also an expression of
117

A more limited, but more measurable example of the triple loss in the Haudenosaunee
world is wampum. The techniques of making the beads have faded. Two centuries ago, a person
could make six feet (a fathom) of wampum a day. Today, with electric drills with water-cooled,
carbide-tipped drill bits, one is lucky to produce fifteen or twenty beads. At the same time,
knowledge of the meaning of some of the wampum belts has faded. As for the quahog clams the
purple beads are made from, Venus Mercenaria, are being overfished, so few large ones are
brought to the surface any more. Pollution has affected their population, as well. Greater
harvesting demands means the clams are much smaller and consequently they have thinner
shells. Mahogany clams, Arctica Islandica, which grows faster, also have thin shells (and more
meat) and no purple areas, are being transplanted and are physically replacing quahogs in their
original habitat. It is becoming increasingly hard to find big shells to produce the purple beads of
Wampum.
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culture. Some aspects of culture, such as how to carry objects (e.g. in the
hand, on the head), are infrequent topics of discussion; but other aspects,
particularly those that are more abstract and those belonging to ideology
and belief systems, are often topics of intense discussion that are
manifested primarily through language.118

Language is a primary means of defining our relationships to one another and to
the physical and spiritual world around us, it is the most effective tool we have for
understanding and fulfilling our responsibilities as Onkwehonwe, and of passing
those definitions to our children and grandchildren.

Language is only one aspect of culture but it is indeed the most critical. Language
does though have the advantage of being measurable.119 That is, it is easier to
quantify language change and language loss than it is to measure other aspects of
cultural change and loss.120 We can measure how many people speak a language;
how many learned it and are new speakers, or have it as their first language, or the
language that they speak at home. We then develop ways to assess the state of
health of languages. This has not been done for the state of the health of the
culture.

118

Silver Shirley and Miller, Wick R., American Indian Languages: Cultural and Social Contexts,
University of Arizona Press, Tucson, Arizona, 1997, p. 49.
119
The calibration of language does not take place in a vacuum: in a sense, the language in
which the measurement takes place is defining in itself—it is unlikely to be able to measure what
it cannot identify or see.
120
See the Akwesasne Cultural Impact Study, Akwesasne Task Force on the Environment
(ATFE 2002). When a fisherman abandons fishing and becomes an ironworker, has he done so
because there are fewer fish, because toxicity levels in the fish are too high, because the price of
fish has fallen, because ironwork is more lucrative, or because it is more enjoyable - or for all of
these reasons? How can one measure these factors or the impacts of this activity collectively or
against one another, in any scientific way?
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Linguists have a variety of grim-sounding terms for languages with few or
no native speakers. A language which has no native speakers (people who
grew up speaking the language as a child) is called "dead" or "extinct". A
language which has no native speakers in the youngest generation is called
"moribund". A language which has very few native speakers is called
"endangered" or "imperiled."121

The state of health of ecosystems is often described in the very same terms.
Ecosystems can be measured in populations and in extinctions. An ecosystem in
which rapid extinctions are occurring is generally undergoing severe multiple
change, either as the endemic species are being replaced by exotic invaders, or as
changes in habitat, contaminant and toxin levels, impacts of climatic change or
external encroachment leaves them unreplaced.

One

important

point:

Haudenosaunee

languages,

like

Haudenosaunee

communities, were not always islands. When they were the only languages around,
they were expanding to fill their habitat.122 Only once they became surrounded by
settlers—and English—did they begin to lose ground.123 Before that, there was
nothing on the horizon to erode them. Their optimum condition was consistent
with the boundaries of their established territorial ecosystems.
121

Laura Denish, Language Revival and Revitalization, in Native Languages of the Americas,
www.geocities.com / bigorrin / revive.htm.
122
Maybe not quite: American author Dean Snow theorizes that the population deliberately
remained stable, due to a symbiotic relationship between the Haudenosaunee and the deer. Too
many people would put too much pressure on the deer population, thereby reducing the supply
of hides for moccasins or clothing. See Dean Snow, The Iroquois, Blackwell Publishers, London,
1994.
123
Being surrounded and outnumbered (and perhaps out-media-ed) is significant. In the
1600s, when a Dutchman from Albany and a Frenchman from Quebec met in the woods of North
America, they would converse in Mohawk as the only language they shared: Denys Delage, Le
Pays Renverse, Septentrion, Montreal, 1986. One should not forget, in particular, the outstanding
language revitalization success in Kahnawake and Kanesatake, Mohawk communities
surrounded by French language.
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In the case of language loss, the ecological analogy holds: as Haudenosaunee
languages are being overtaken by an exotic invader (and predator) English,
cultural adaptation, change and loss also mean that some words, concepts and
associated activities are not being replaced at all. Just as the Hawaiians were
losing words for parts of their canoes, Haudenosaunee losses include words,
names, knowledge and stories about everything from plants to games to the
constellations.124

Wilson and MacArthur recognized that literal islands, surrounded by water, are
only one form of insularity. On the first page of their 1967 book, they wrote:

Insularity is moreover a universal feature of biogeography. Many of the
principles graphically displayed in the Galapagos Islands and other remote
archipelagos apply in greater or lesser degree to all natural habitats.125

Not surprisingly, students of biological conservation share much of their technical
vocabulary with students of linguistic and cultural studies. Critical mass;

124

Today, when a speaker gets to the part of Ohen:ton Karihwatehkwen; about the stars, he
may sometimes says something similar to "we used to know their names, and used to use them
to guide us at night, but now we have forgotten the names and how to use them, yet we are still
thankful they continue to be here as they brighten our paths by night". One Kanyenkeha' teacher
most effectively illustrates technological-cultural change by spending an entire lesson with
students using a dipper into a bucket of water to drink from—a gesture that has left our daily
lives along with much of the original thinking and many of the words that properly describe it.
125
Wilson, E.O. and Robert MacArthur, The Theory of Island Biogeography, Princeton
University Press, Princeton, NJ, 1967, pg. 1. They also wrote: "The same principles apply, and
will apply to an accelerating extent in the future, to formerly continuous natural habitats now
being broken u p by the encroachment of civilization". Natural habitats have flexibility: they have
a capability of repairing and sustaining themselves. At some point, though, encroachment and
damage leave them unable to heal themselves—there is a breaking point.
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extinction; threatened; endangered; population viability; reproduction rates;
vulnerability; indicators; remediation and restoration etc.

The theory of island biogeography is recent. There are still ongoing scientific
debates about several aspects of the theory and its corollaries. Moving the ideas
born on oceanic islands to "virtual islands"—wilderness preserves, for example—
is even more recent. Fundamental elements of the theory—ideas like "minimum
viable population," "minimum required area" and "corridors"—have not been
fully proven. The debate over whether it is better to have a single large reserve or
several small ones (SLOSS) has not been concluded. There is not even agreement,
in the field of biological conservation regarding species restoration about what
constitutes "the long term". At times it seems that the only issue or fact that the
scientists can fully agree upon is extinction itself—that is, a species is extinct if it
has no surviving members.126

Beyond that, even the most successful restoration efforts, those that culminate in
the "reintroduction" of endangered species to the wild, have not been shown (yet)
to be successes in the long term. Is it a viable, stable population capable of
reproducing itself? Does it have enough genetic diversity? Does it have a large
enough territory to sustain itself? Without introduced predators? Without toxins
and contaminants in the environment that threaten its survival? What is its
resiliency to the impacts of climate change? The whooping crane, the Hawaiian
crow, the California condor, the Guam rail, the Mauritius kestrel—all still stand on
126

There is no agreement, though, on when a species has reached moribund "the point of no
return", from which extinction is inevitable. See, e.g. the story of Carl Jones and the Mauritius
kestrel, in Quammen, David, The Song of the Dodo, Simon & Schuester, New York, 1996, pg., 270.
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the knife's edge of extinction. People concerned about the future of endangered
languages (and they are not just linguists: more often they are the very people
whose language is at risk) ponder the same questions. The elements of restoration
theory are as unproven in language diversity and extinction as they are in
biological diversity and extinction.

The analogy between biodiversity and language complexity is apt, for both
are wellsprings of information. Both percolate with time-tried wisdom of
ways to live well in this world, ways that are now being sucked out of
existence. In fact, some of the very same forces that are destroying habitats
and extinguishing species are forcing languages out of use. While biologists
have been writing epitaphs for species, linguists have been doing the same
for the indigenous languages left on the planet. While botanists have been
assessing how many plant species survive with less than 500 individuals in
their breeding pool, and will soon be inviable, linguists have determined
that more than a quarter of all languages still spoken on earth already have
fewer than one thousand speakers and will soon be moribund. Of course,
these linguists recognize that the health of a language cannot be determined
solely by counting speakers or counting the number of words they use;
syntax, grammar, cadence—these more elusive interactions between sound
and sound or word and word—give any tongue its vitality.
While biologists liken the destruction of biodiversity to a manuscript—or a
language—being ripped to shreds, languages are indeed being ripped to
shreds, and the last chance to transcribe their oral literature is being lost.
Soon, whatever we can read about biodiversity will be written in less than 5
per cent of the languages that have existed since Gutenberg's print
revolution. Other cultures' ways of speaking and singing about the richness
of plants and animals around them will have been lost, even if the local
biota is not lost by that time.127

127

Gary Paul Nabhan, Cultures of Habitat: On Nature, Culture and Story, Washington D.C.
1997, pg. 21.
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Language change—language erosion—alters not only the way a thing or thought is
expressed, but also the way the thing is thought about, the way one relates to,
perceives it and is able to transmit the understanding of this to others.
Our world today is one in which we are losing ways about speaking about
plants and animals as rapidly as we are losing endangered species
themselves. Oral traditions about plants, animals, treacherous waters, and
complex topography depend on specific vocabularies, for these
vocabularies encode particularities that may not be recognized in the
lexicons of commonly-spoken, widespread languages. Half of the 200
native languages in North America will die as soon as their elder speakers
fall silent, and then thousands of Indian children will have forfeited the
chance to speak of their plant and animal neighbors in ways filled with the
nuances and feeling that characterized their forefathers' speech.128

Indigenous cultures, by definition, are linked to landscape or to a specific place in
the world. Indigenous people are surrounded by places, things and beings which
carry names that are meaningful, not only as knowledge, but also as aspects of
ways of living and relating to the world around us:

Naming a thing creates an identity; names establish values and functions,
give something life, a separate existence. We are our names in ways we
cannot describe; we hear ourselves called across a noisy room, we feel as
though the very letters are somehow ours. Language weaves worlds of
being and meaning, but this is a double-edged sword. Calling a forest
"timber"; fish "resources"; the wilderness "raw material" licenses the
treatment of them accordingly. The propaganda of destructive forest
practices informs us that, "the clearcut is a temporary meadow". Definition

Ibid. pg. 71.
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identifies, specifies and limits a thing, describes what it is and what it is
not: it is the tool of our great classifying brain.129

How much does language define us—shape our worldview? Edward Sapir and
Benjamin Whorf postulated that there was a difference—that language influences
thought. Whorf expressed this rather timidly and guardedly: "users of markedly
different grammars are pointed by these grammars toward different types of
observations and different evaluations of externally similar acts of observation,
and hence are not equivalent as observers but must arrive at somewhat different
views of the world."130 This is not the same as "language creates worldview": it is
only an observation that language is a factor.

It seems to me that enough thought involves language that the different
surface structures of languages cannot help but affect the way people view
the world, just as experience and environment can alter visual
perceptions.131

Language and culture are inextricably bound together, and no doubt culture—that
amalgam of so many aspects of life—is a far more dominant determinant of
worldview.

In this dissertation, I intend to summarize the state of thought about languages and
place them in the context of Haudenosaunee culture.
129

David Suzuki, The Sacred Balance, Greystone Books, Vancouver, 1997, pg. 202.
Benjamin Lee Whorf, Language, Thought and Reality: Selected Writings of Benjamin Lee
Whorf, Cambridge, MA, 1956, pg. 221.
131
Paul Ehrlich, Human Natures: Genes, Cultures and the Human Prospect. Island Press,
Washington, D.C., 2000, pg. 148.
130
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I will review the state of thought about island ecologies—both islands surrounded
by water and "virtual" islands of natural land surrounded by development—and
their protection and revitalization.

I will show the similarity between threatened island ecologies and the linguistic
and cultural state of Haudenosaunee communities.

In doing these things, I will address the questions I consider vital to my thoughts.

If Haudenosaunee language(s) and culture are unique and valuable in their own
right then, what is the present state of the Haudenosaunee language(s) and
culture,132 and how is it connected to its natural environment?

To what extent can we analogize thinking about island ecologies and thinking
about the erosion, fragmentation and restoration of Indigenous cultures and
languages in general, and Haudenosaunee culture and languages in particular?

132

These questions are deliberately asked neutrally: as an insider, I would ask "Who are
we?" and as an outsider, "Who are they?" The way the question is asked defines your
perspective. I do not pretend to be neutral, but I can seek to express matters as deliberately
neutrally as possible. Some questions can be answered objectively—others promote or permit
partisan answers, which should be viewed as sharing insight and additional perspective to
answer the questions. We should also recognize, though, that objectivity is often a facade:
"history" may seem an objective recounting of events, but in fact it is a very subjective account,
dependent on which events are chosen as significant and whose perspective one adopts. When I
advocate "positive change", I make no secret of my view that assimilation and extinction are
negative, and bio-cultural survival and sustainability are positive.
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Why is it important to protect island ecologies? Why is it important to protect
Indigenous languages, cultures and lands? Are the answers to these two questions
the same?
To what extent are the lessons we have learned about the preservation, protection
and restoration of island ecologies helpful in understanding and planning the
preservation, protection and restoration of indigenous languages and culture?

Finally, is it possible and necessary to integrate the protection of languages,
cultures, species and ecosystems—to create biocultural strategies to address the
revitalization of "cultures of habitat" and at the same time to restore ecological
integrity?
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2.

Thoughts About Island Ecologies

In 1967, E.O Wilson and Robert MacArthur published their seminal work, Island
Biogeographies. Since then, the theory has flourished, at least in academia.
The scientific literature on the subject of island biogeography is formidably
abundant. Most of that literature has been published as journal articles.
How many? Damned if I know. It's like trying to say how many articles
related to warfare have appeared in the New York Times since 1914...On
my desk at this moment is a carefully culled pile, a modest selection of
what's available. According to the bathroom scale it weighs eighteen
pounds, counting the staples.. .another forty or fifty pounds of it lurks in my
file cabinets. These are all journal articles...and I haven't even mentioned
the books.133
...island biogeography...involves much more than islands...[it] grew to
prominence during the 1960s and 1970s, became the preferred theoretical
framework for many ecologists and population biologists, and served as
one of the chief sources for the ideas of conservation biology....A patch of
habitat—if it's too small and too thoroughly insularized—loses species as
though spontaneously, the way a lump of uranium loses neurons.134

The more isolated and distant the island, the more unique and specialized the
species it will develop. Often the more developed the species, the more vulnerable
they are to external influences or change.

133

David Quammen, The Song of the Dodo: Island Biogeography in an Age of Extinction, Simon
& Schuster, Touchstone Books, New York, 1996, pg. 87.
134
David Quammen, Wild Thoughts from Wild Places, Simon & Schuster, Touchstone Books,
New York, 1998, pg. 59.
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Charles Darwin had been stunned by the differentiations of species on the
Galapagos Islands, and had created his theory of evolution in part from his
recognition that these island species had developed, over time, survival strategies
uniquely adapted to their environments.
MacArthur and Wilson135 expanded on what Darwin noticed in the Galapagos.
Island species quickly become specialized, suited to their unique environments,136
to the point where they are admirably adapted to their peculiar niche in the natural
world, but also become uniquely vulnerable to changes in their habitat.

The theory has two very important consequences for biological diversity.
First, if the total area of any type of habitat declines, it will support a less
diverse variety of species. Second, some species will be lost sooner than
others, in particular, species that require larger areas of habitat to sustain a
viable population.137

Adaptability rather than specialization, reliance on several food sources rather than
a single one, and the flexibility to live in several zones or habitats are sometimes
the keys to species survival in the face of change.
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Robert MacArthur and Edward O. Wilson, The Theory of Island Biogeography, Princeton
University Press, NJ, 1967.
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An interesting and important research question emerges here; could 'islands' also be
used to explain why there are so many languages and how each has historically been specialized
for a particular ecology? This becomes a foundational question for future researchers.
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Andrew P. Dobson, Conservation and Biodiversity, Scientific American Library,
Washington, D.C., 1996, pg. 47. There is a third consequence: as uniqueness increases, so does
vulnerability to attack from invasive species. As for species requiring larger areas of habitat Wilson and Rees have noted that Americans have a larger "ecological footprint" than most other
peoples: to sustain their lifestyles, Americans require about 24 acres of land per person; other
peoples need about one tenth of that.
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In the intact habitat, the most common species are those that compete most
successfully for resources. When a proportion of the habitat is destroyed,
the common species are rapidly replaced by species with less ability to
compete, but greater adaptability to disperse into unoccupied patches of
habitat.138

The theory of island biogeography might be seen as a "good start"—an initial
insight into a complex problem. It is not perfect: while science tends to simplify reality is more complex and the theory's conclusions cannot always be supported.
Nevertheless, if we accept the basic idea—that island species are more specialized,
more vulnerable, often less adaptable precisely because they have evolved to take
advantage of the specific opportunities their niche or isolated environments
offer—changes in habitat can often lead to a dispersal of a population into
fragments. From island biogeography to the social sciences, we can begin to
transfer some of that thinking into the "virtual islands" of peoples, cultures and
languages. It is not hard to point out the imperfections in the theory:
Although the theory of island biogeography provides some useful insights
into the impact of habitat destruction, we have to always bear in mind that
habitat fragments are not real islands. Rather, they are part of a landscape
mosaic with permeable boundaries, subject to processes originating both
within their borders and without. In some cases, a population will "spill
over" from a patch of ideal habitat into less suitable habitat in the
surrounding mosaic.139
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Ibid. pg. 55.
Consider, for example, that there has been an Oneida neighbourhood of Detroit or the
Kahnawake Mohawk part of Brooklyn, New York. Today, according to the report of the Royal
Commission on Aboriginal Peoples (Queen's Printer, Ottawa, 1994), between 50 to 70+% of the
Aboriginal population in Canada live in urban areas and estimates forecast this will increase.
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Human population dispersal and relocation are common phenomenon experienced
around the world and throughout human history. Relocation speaks directly to the
adaptability and dispersal of Indigenous peoples and helps to understand "spill
over" as a similar condition and reaction of species experiencing the fragmentation
of their habitat. Fragmentation, dispersal and relocation may help to provide
insight and understanding of these impacts upon the indigenous condition.
Similarly, predators that live in the surrounding mosaic may find the patch
of habitat a useful place to forage. Moreover, fragmentation is dynamic;
once cleared, if not put to permanent other use, land in the surrounding
mosaic may revert to its original condition, passing through a series of
stages, each characterized by a mix of species, on its way back to its
starting place...But to balance this note of optimism, it's only fair to
emphasize that many species will experience time lags in their response to
fragmentation. An examination of the species that are present immediately
after fragmentation may well give a false impression of the species that will
ultimately inhabit any patch.140

"Minimum population size" is often discussed but has not been reduced to a
scientific formula. The idea is that once a species falls below a certain population,
its odds of extinction are increased—and that small populations stand a greater
chance of extinction than larger ones (obviously), as do languages that have small
populations or are not widely spoken. Small populations are more vulnerable to
random catastrophes. They feel extra deaths and missing births more keenly. The
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Andrew P. Dobson, Conservation and Biodiversity, 1996, pg. 56. Thus, once a population
has been fragmented and is no longer viable, we can be misled by the fact that the majority of the
adults retain the language. Again, linguists called a language "moribund" if the latest generation
(their children) are not "native speakers".
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odds are against them. For indigenous languages, even with growing populations
the odds of linguistic extinction can remain high.

It is possible, and almost inevitable, for a small population with a positive
growth rate to decline to extinction. The rounding down works against an
endangered species with a small population the way that gambling works
against people who go to the casino without much money. If there is a
minimum stake, poorly funded gamblers have fewer opportunities to bet
and therefore fewer opportunities to bet again. The models suggest that
there is a minimum population size, below which a population has a high
probability of declining into extinction.141

Sometimes the destruction of habitats and species is described in financial terms:
the loss of "natural capital" expressed in "extinction debt," to be repaid over time,
a "deficit". These terms can remind us that not only is the destruction gradual, but
the impact on the biota can continue after the invasion or clear-cutting or damage
ceases, much as ripples continue to play in the water long after the stone that
caused them has sunk to the bottom. So what may appear as a "safe" condition or
"stop-gap" preventative measure which may help to resolve an immediate
problem, may serve only to prolong the threatened condition of a vulnerable
species towards its ultimate extinction.
...habitat destruction creates an extinction debt that may not be paid
instantaneously. Indeed, it can take at least a century for the full effects of
isolation to take effect.142
141

Ibid. pg. 77. The "St. Lawrence Iroquoians" that Jacques Cartier met in 1534 may have
fallen victim to the combination of European diseases (about one-fifth of the people of Stadacona
died during the winter that Cartier spent near them) and once they fell below "minimum viable
population", moved to a more suitable habitat. Archaeological evidence and oral traditions show
the peoples from these villages being absorbed by other Mohawks, Onondagas and Hurons.
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Ibid. pg. 67.
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As with the cod fishery a case can be made that the species has its own context,
with respect to the seal population, in a co-evolutionary sense. Human activities
produced habitat degradation and over-fishing that created the context for severe
disturbance. The specie quickly loses their ability to sustain themselves and suffer
dramatic consequences, before resource managers even became aware of their dire
conditions.
By the time the death of its last individual becomes imminent, a species has
already lost too many battles in the war for survival. It has been swept into
a vortex of compounded woes. Its evolutionary capability is largely gone.
Sheer chance, among other factors, is working against it. The toilet of its
destiny has been flushed.143

Some species live longer than others, appearing not to be suffering from the
impact of change, appearing to adapt. Their size, longevity and robustness may
mask the fact that they are in serious trouble:
Larger species will thus take longer to decline to extinction than we might
otherwise expect, and the full impact of habitat destruction may not be
realized until some time after irreparable damage is done.144
The wrenching predicament for conservation biologists is that endangered
species reach the point of no return before their numbers fall to zero. A
species can be living, yet genetically doomed.145
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If this theory also holds for languages, it may already be too late for some
indigenous languages we might think are relatively healthy. The fact that there are
surviving speakers, or even surviving communities of speakers, may mislead us
into thinking that a language remains viable and is safe, when in fact the
combination of the community's small size, isolation, demographics, population
dynamics and being continually encroached upon by a predatory language may
already have created the "extinction debt"...

After examining bird species from the tropical Americas, John Terborgh
and Blair Winter have suggested that certain species are especially prone to
extinction. In particular, species that do not readily disperse to new sites,
and species with chronically small populations, are highly prone to
extinction.146

Biogeographers distinguish between a "total population" and a smaller "effective
population" in considering the viability of a species. The "effective population" is
the group capable of breeding: individuals too old, infertile, or too isolated are not
"effective". A similar idea might be applied to languages: someone living in
another country, a deaf-mute, or a person with cognitive impairment or
permanently institutionalized with a chronic or debilitating disease may know the
language, but is unable to contribute to its long-term survival and may not be a
member of an "effective population." Though Indigenous People are the fastest

Ibid. pg. 62.
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growing demographic in Canadian society, the proportion of fluent speakers of the
languages—the "effective population," linguistically, is actually decreasing.147
We should be careful when we describe, "island ecologies" as a theory.148 For the
purpose of this discussion, we need not accept all of MacArthur and Wilson's
attempts at creating equations for survival or extinction—some of which have
been shown to be simplistic.149 We need to concentrate on the fundamental
concepts—the basic thoughts and principles—of their observations: island
populations are specialized, fragile, vulnerable to habitat change and to incursion
from invasive predators, and require real protection if they are going to survive.
Indeed, just as each indigenous language is an island, each specialized like the
ecology it is embedded into and as such, all are vulnerable to disturbance and
suffer from the invasiveness of English.

While their precarious condition is most often caused by the indirect or direct
impacts from Western cultures technological development, their ultimate survival
is most often dependent upon the very human intervention that first caused their
endangered state, and that human assistance has now become critically necessary
to help ensure their immediate survival and long-term viability.
147

The Royal Commission on Aboriginal Peoples, Queen's Printer, Ottawa, 1994.
Evolutionary science is recent (compared to mathematics, for example). Some theories
are still controversial—even evolution itself is under attack. I do not intend to join the scientific
debate. I intend to avoid the swamps at the edges of the theories, and will concentrate on the
principles that I hope are not controversial. That allows a simpler, more pragmatic approach,
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aware that the scientific definition of a "theory" is quite different from the everyday meaning of
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3.

The Haudenosaunee Archipelago

a.

Turtle Island

When Tontsitsa:son or Katsitsaka:yon - (Mature Flowers) whom most often is
referred to as the "Sky Woman" fell from the Sky World, the world below was
dark and covered with water. She fell from the great light above, and the birds left
the surface of the water, and flew up to soften her landing. The great turtle offered
her a place to rest upon his back. The muskrat brought mud up from the bottom,
and Sky Woman sang and danced that mud into the land we know now as Turtle
Island.

From the beginning, human beings have all been island people.

A people's Creation Teaching or "tsi ni:yoht tyotahsahwe tsi yonhwentsya:te" (the
way the earth began) is an explanation not only of where the world comes from,
but also how it works and our relationships within Creation. It provides a
framework in how we see, interpret and act in the world. In the Haudenosaunee
version, Sky Woman's twin grandsons agree to play Kayentowamen the Great
Bowl Game, to gamble over whether there should be Life.

.. .in one throw, supported by all the forces of the natural world, our Creator
won this bet. He won it all for us. We commemorate this each year in part
of our Midwinter ceremonies.
This is not just a quaint legend. It is a reminder that, as scientists now
agree, life on earth is the result of chance, as well as intent. Life on earth is
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a fragile matter. That magnificent gamble could have gone the other way.
Life could just as easily not have been at all.
That is a reason for constantly giving thanks. We know very well how close
life still is to not being. The reminders are all around us.150

From the beginning, perhaps because the Haudenosaunee way of life has remained
close to the land, the people have been sensitive to the web of life. These
interconnections provide an understanding of our relationships with it and our
responsibilities towards it, from this we have learned to be grateful.
Oral tradition151 and archaeology seem to agree that the people now known as the
Haudenosaunee or "Iroquois" came to the southern Great Lakes in North America
several thousand years ago, from the south or southwest. Haudenosaunee culture
comprises what anthropologists call a hunter-gatherer society, which evolved from
small groups of people using the land lightly, in different parts of the land in
different seasons, according to what could be harvested. Creation teachings
informs us that from early times the people began to cultivate plants: first
omenhste (corn), ohsahe:ta (beans) and onon'onsera (squash) we refer to them
together as tyonnhehkwen (our sustenance), and then many other life-sustainers,
including sunflowers, peaches and berries.152 The people continued to hunt, fish
and gather, as well to garden. Haudenosaunee culture is unique in that the
embedded physical culture evolves around the cycles of nature, which creates a
150
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dynamic relationship with the cosmos. This dynamic expresses itself in terms of
cultural worldview, traditional lifestyle and human health. Over a relatively short
time, as the populations began to increase, the people moved from small mobile
families into large, sedentary villages, and from small housing structures into large
extended-family longhouses based upon matrilineal clan families.

Many thousands of years later, a culture of war and revenge began to develop.
Defensive palisades surrounded villages. The oral tradition recalls that the nations
were caught in cycles of vengeance and bloodshed so deep and long that no one
could remember how they began. The depth of the hatred and carnage would pale
the recent history of the Balkans, the Middle East and parts of Africa.

Into this horror came a "Man" with a Message of Peace. Though everyone knows
His name, people consciously avoid saying it,153 and He is most often referred to
as the "Peacemaker" or sometimes as "Roskennenha:wi" (He carries the Peace).
The Message He carried, The Kayenere'ko:wa was based on three great principles:
Sken:nen, Ka'shatstenhsera tanon Ka'nikonhrkyo—(Peace, Strength and a Good
Mind), they are usually referred to as the Three Principles of "Peace, Power and
Righteousness". The story of how He carried the message to the nations, and
secured their acceptance, is itself a demonstration of the power of the Good Mind,
and the lesson that there is no power in the world greater than that of people of
153

The Peacemaker, according to tradition, did not die. Instead, He went into the ground,
covering himself with leaves, saying that when times were darkest, the people should go to the
woods and call out His name, and He would return. Kanonsionnikeha—John Arthur Gibson
(Skaniatariio) and Hanni Woodbury (Ed.), Concerning the League, 1992. People avoid saying His
name in part because it is not yet time to ask Him to return. Today His name is used only to
explain who He is. Mohawk leader and Elder Tekaronhianekon (Jake Swamp) most often refers
to Him during public presentations as Roskennenha:wi—"He Carries the Peace".

Ill

good minds uniting for the single common purpose of "Peace". The Peacemaker
and his helpers154 worked for

years to create

a new

entity:

"The

Haudenosaunee."155 This word is usually translated as "the People of the
Longhouse," but the name is much more than a description of a family dwelling.156
It describes the way Peace was built, and it speaks of the spiritual architecture of
the government and society created by Kayanere'ko:wa, the Great Law of
Peace.157 Just as the bark longhouse contained an extended family in harmony, and
was capable of extension, so the political and social structure made everyone into
a single family, and promoted a landscape of Peace, which is also exemplified
through familial relationships with all of Creation.

The Peacemaker described the new society as "« Great Longhouse of One
Family," with the Five Nations living together under its one roof. The Great
Longhouse of One Family is intended to encompass Creation: as the floor is the
Mother Earth, the eastern door is the rising Sun and the western door is the setting
154

The Peacemaker's helpers in the work of peace were the Kanyen'keha:ka roya:ner
Ayonhwatha and the first yakoya:ner known as the "Mother of Nations", Tsikonhsase.
1
In Kanyenkeha', one could use the term Rotinonhson:ni (They Who Build or Make the
House - the Longhouse of One Family), as Haudenosaunee.
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people are creating, or building the house or kanonhsa or more properly it speaks of the concept
of "houseness", as the act of making it, extending it, laying it down or bringing it into being
which refers to the relationality of family. English does not have either the active nature or the
short potentialities of onkwawen:na. Can you say everything in English that can be said in
kanyenkeha'? Probably, but not in the same way. Depending on the thing or idea, one language
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beautiful or useful etc"., (or in Hawaiian pono).
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Great Law", it would be more similar to "The Great Goodness" or "The Great Good Way" (the
suffix -koiwa meaning "great").
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Sun, and the roof is the Sky above. There would be Peace everywhere, because
everyone would be within the Longhouse—they would be family, relatives who
would help and care for one another and the world that sustains them. The Great
Law took institutions that were working to maintain peace—the Clans and the
head men and head women—and extrapolated them from a family and village
level to a Nation, Confederacy and to Creation itself. It created Leaders as
Roya:ne (He who is of the Good - "a Chief) and Yakoia:ne (She who is of the
Good - "a Clan Mother"). He also appointed their helpers as Raterontanonnha (He
looks after or cares for the Tree) referring to a deputy, sub-chief, an assistant to the
Roya:ne who represents a "Tree" that provides service and shelter to the people.
As Roterihonte and Yakoterihonte (They (males) and (females) lead the important
matters i.e. The Ceremonies) as male and female Faithkeepers who work for the
leaders, their Clans and for the Longhouse Ceremonies.

The Peacemaker removed obstacles to peace or sources of conflict—for example,
by declaring that the hunting grounds would become like a "dish with one spoon,"
to be shared by all without greed or anger toward each other. That what Creation
provided was intended to be shared, we are to take only what we need and to
ensure that there will be some left for others and for future generations.

The Kayanere'ko:wa also provided a new way to address death: the Ceremony of
Condolence is a way to end the sorrow and grief caused by death and loss, and to
raise up again the minds of the grieving people, so that they may resume their
responsibilities and work together for Peace. He recognized improper behaviour,
like the tendency of the people to gossip and to listen to gossip. So He created
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protection against the harm they might do by requiring the Leaders to have skins
seven hand spans thick, and not to pay attention to the "birds singing in the
branches overhead" paying no attention to gossip that could distract them from
their duties.

Ohstonteri'tsherako:wa (A Great White Pine) the Tree of Peace was planted, in the
middle of the circle of the Otsyenha'ko:wa (The Great Council Fire) of the
Confederacy, with Four Great White Roots of Peace spreading to the four
directions. The weapons of war were gathered together and thrown into a chasm,
underneath the Great Tree, never to be seen again. The Atonnyon'ko:wa (the Great
Eagle) perched atop it, on watch for danger from afar. The Leaders, Rotiyanershon
(Men who are of the Good), represent the fifty Clan families of the Five
Nations.158 The Kayanere'korwa (the Great Law of Peace) is generous, inclusive,
expansive and flexible. With its multiple checks and balances, it has been
recognized as a precursor of many modern constitutions.159 With the obligation
that the Rotiyanershon must consider the natural world, the peace and wellbeing of
their people and for the welfare of the coming generations, to always be in their
thoughts and decisions. For these reasons alone, it is well in advance of most
political systems of the "modern" world.160 For traditional Haudenosaunee today,
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More properly it should be noted that there are 49 Clan families, as the Thatotarho does not
(according to oral history) have a Clan but has been borrowed or adopted from one Clan to
represent this leadership title for the Ononta'keha:ka (The People of the Mountain) - the
Onondaga Nation.
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it remains the best prescription of a way of living. The Three Great Principles of
Sken:nen, Ka'shatstenhsera and Ka'nikonhriryo (Peace, Power and a Good
Mind)161 represent a way of government as well as a way of life. While other
"ways" or religions often focus on the individual, the Great Law of Peace
addresses societies and their health and spiritual well-being, and the place of
human society within the natural world. It provides a path for respecting not only
human life, but All Life. An ethic that reconfirmed the foundations of
Haudenosaunee environmental: thought, actions and relationships.

The Five Nations Ayonhwatha (Hiawatha) Belt Courtesy of Onondaga Nation.org

The Ayonhwatha Wampum Belt symbolizes the Confederacy of Five Nations
(now The Six Nations) and provides for several of its organizational principles.
The Tree in the centre represents the Onondaga Nation, the heart and central fire
of the Confederacy Council. It is the Tree of Peace. The four squares represent
(from left to right and west to east) the Seneca, Cayuga, Oneida and Mohawk
Nations. A line of white wampum runs through all five symbols: it is the path of
approximately 150 years later". The Constitutions contains many other provisions for being a
leading world government.
161
For further reading see Taiaiake Alfred, Peace, Power and Righteousness: An Indigenous
Manifesto, Oxford University Press, 1999, for his personal political analysis of the
Kayanere'ko:wa.
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the Peace that surrounds them and binds them together as the Longhouse of One
Family. The white line extends beyond the Senecas and Mohawks, just as the
Great League of Peace extends to any nation that wishes to join the Great Peace
and to take shelter under the Tree. This Wampum Belt has layers of meaning: it
explains the extent and extension of the Longhouse, the nature of Haudenosaunee
diplomacy, and the relationships between the Nations. It is also a land or territory
belt, both a reminder of resource sharing and an instruction for maintaining
sovereignty. The Ayonhwatha Belt has come to be used as the flag of the
Haudenosaunee. It exemplifies the organizational principles of Haudenosaunee
ancient cultural knowledge, thought and governance.

It is said that the Kaye:ri Niyorih:wake (the Four Great Ceremonies) of the
Haudenosaunee were also brought by a Messenger, a fatherless boy, who provided
the People with a way to give thanks through Ceremonies, which predates the
Kayanere'ko:wa. The cycle of Longhouse Ceremonies conducted each year by
traditional Haudenosaunee mirror the cycles of nature. They take place when
natural phenomena occur: Midwinter Ceremonies are just past the new moon
when the Seven Dancers, the Pleiades, are directly overhead; Thunder Ceremony
when the Thunderers return, Maple and the Thanksgiving for the Trees comes
when the Winds begin to blow and the sap is beginning to run; Seed and Planting
Ceremonies when the time is right; Ceremonies for the Moon and the Sun in their
proper positions; Strawberry Thanksgiving Ceremony when the berries are ripe;
Green Corn Ceremony when the corn is just so high. Many of the Ceremonies
reflect the practices of a people who are embedded into the cycles of nature.
Traditional Haudenosaunee culture consists of a complete and complex mix of
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sustenance from gardening, gathering, hunting and fishing. It is tied to field, forest
and waters, timed to seasonal abundance, and bound together by the spiritual
relationship between the people and all the things that sustain their lives, from the
Mother Earth to beyond the Sky.

b.

The Invasion of Turtle Island

The Kayanere'ko:wa was established long before the arrival of the Europeans in
North America. Estimates of the dates for the creation of the Confederacy range
from the beginning of the first to the middle of the fifteenth centuries, no one
knows the date of origin, but we do know of its spiritual origin, that this system of
government is not manmade. While there are accounts of Haudenosaunee meeting
the French on the St. Lawrence in the 1500s,162 the first firm economic and
political contacts with Europeans were with the Dutch, who in 1611 began to
ascend the Hudson River from New Amsterdam (New York) and established a
trading post where that river meets the Mohawk River—Fort Orange, later called
Albany. This early trading relationship evolved into the creation of the Kaswentha
(the Two Row Wampum Treaty) in 1613. m The first written recorded "treaty
council" between the Haudenosaunee and the French was at Three Rivers in

162

Cartier recorded meeting Haudenosaunee peoples at Hochelaga and Stadacona in 1534.
When the French returned, nearly sixty years later, the "Iroquoian peoples" that they had met at
these places had moved on, almost certainly as a result of a combination of diseases and war
from the fur trade—yet it is likely that some of them moved south to join the other Mohawks and
the Onondagas.
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See graphic depiction of the Kaswentha and the Silver Covenant Chain Belt on pgs. 108-9.
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1645.

Trade links gradually evolved into political alliances. In 1664, as part of a

global resolution of their affairs, Britain and the Netherlands agreed that the Dutch
colonies in North America would be transferred to the British. The British
governor at Albany assumed the title of "Corlaer," after Arendt van Curler, the
first Dutch commissary. What had begun as a trading relationship became the
Silver Covenant Chain, and affirmed a Haudenosaunee-British alliance.
Other aspects of the Kayanere'ko:wa found their way into treaty relations with the
British: the need for periodic maintenance and the proposal that the peace should
be perpetual. Periodic maintenance, within the Great Law, was from its inception
accomplished through regular recitals, combined with a formal pledge by the
people to continue to live by it.

Within the treaty relations with the British, maintenance was called "Repolishing
the Silver Covenant Chain". Though silver does not rust, it does tarnish, and the
nations would repeat their commitments as a means of removing the tarnish and
brightening their relationship through renewal. In the event of bloodshed, it was
said that the blood ate through the silver like rust that may destroy the bonds
between them, and therefore even more urgent action was needed to wipe the
chain clean. As for the perpetual nature of the relationship, Cadwallader Colden,
one of New York's leading citizens, wrote in his History of the Five Indian
Nations:
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History, I am afraid, cannot inform us of an Instance of the Most Christian
or Most Catholic King Observing a League so strictly, and for so long a
time, as these Barbarians have done.165
Kanesatego, speaking for the Confederacy166 at the Treaty of Lancaster in 1744,
re-explained the history of the relationship symbolized by the Covenant Chain and
The Kaswentha Wampum Belts saying:
Brother
You came out of the ground in a country that lies beyond the seas; there
you may have a just claim, but here you must allow us to be your elder
Brethren, and the Lands to belong to us long before you knew anything of
them.
It is true, that about one hundred years ago, the Dutch came here in a ship,
and brought with them several goods, such as awls, knives, hatchets, guns
and many other particulars, which they gave us; and we saw what sort of
people they were, we were so well pleased with them, that we tied their
ship to the bushes on the shore; and afterwards, liking them still better the
longer they stayed with us, and thinking the bushes too slender, we
removed the Rope and tied it to the trees; and as the trees were liable to be
blown down by high winds,167 or to decay of themselves, we, from the
affection we bore them, again removed the rope, and tied it to a strong and
big Rock [here, the Interpreter said, they mean the Oneida country]168 and
165
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necessarily one who carried any authority. See Michael K. Foster, From the Earth to Beyond the Sky:
an Ethnographic Approach to Four Longhouse Iroquois Speech Events, National Museums of Canada,
Ottawa, 1974, pgs. 31-32. In Cayuga, according to Foster's teacher Jake Thomas, one who spoke to
large numbers of people would be called kekyohkwaho' hathaha.
167
In the metaphoric language of council, "high winds" generally is a reference to war.
When describing the sailing ship and the canoe depicted in the Two Row Wampum, people often
say that those who try to keep one foot in each vessel will be swept away when the high winds
blow—that when trouble comes, people must know where their alliegience belongs.
168
The Oneida name for themselves Onenyote'a:ka means "People of the Standing Stone".
The original "Oneida Stone" is variously described as remaining at Oneida, New York; split into
pieces and carried in part to Oneida, Wisconsin and to Oneida, Ontario.
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not content with this, for its further security we removed the rope to a big
mountain [here the interpreter says they mean the Onondaga country]169 and
there tied it very fast, and rowell'd wampum around it;170 and to make it
still more secure, we stood upon the wampum, and sat down upon it, to
defend it, and to prevent any hurt coming to it171 and did our best
endeavours that it might remain uninjured forever. During all this time, the
new-comers, the Dutch, acknowledged our right to the lands, and solicited
us, from time to time, to grant them parts of our country, and to enter into a
League and Covenant with us, and to become one People with us.
After this the English came into the country, and, as we were told, became
one people with the Dutch. About two years after the arrival of the English,
an English Governor came to Albany, and finding what great friendship
subsisted between us and the Dutch, he approved it mightily, and desired us
to make as strong a league, and to be upon as good terms with us as the
Dutch were, with whom he was united, and to become One People with us.
And by his further care in looking into what had passed between us, he
found that the Rope which tied the Ship to the great Mountain was only
fastened with Wampum, which was liable to break and rot, and to perish in
a course of years; he therefore told us, he would give a Silver Chain, which
would be much stronger, and would last for ever. This we accepted, and
fastened the Ship with it, and it has lasted ever since.172
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Onondaga or Ononta'keha:ka means "People of the Mountain". Onondaga, just south of
Syracuse New York, is the central Council Fire of the Six Nations Confederacy. The New York
State Freeway 190 is built upon the 'Great Path' that links all of the Five Nations territories
together east to west.
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In some instances, to make an agreement more sacred, the representatives of the parties
would shake hands and their clasped hands would be wrapped in wampum, to bind them
together. "Rowell'd", in this context, would be spelled "rolled" today. It is useful, in the context
of this thesis, to consider how English has rapidly changed over the past three centuries.
171
Wampum is not only sacred - it has a life force of its own, virtually it is 'alive', and in os
be represents the living words that have been placed within it. In the traditional Haudenosaunee
world, more things are considered "alive" thank the modern "Western" world would accept or
understand. The clearest example of this is the ongoing debate between the Haudenosaunee and
museums about the care and return of the Medicine Masks.
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Treaty Minutes, Pennsylvania Council Minutes, June 16,1744, 4:706-709.
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A variation of The Silver Covenant Chain Treaty Belt, photo from the front cover of James
Axtell's, The European and the Indian, Oxford University Press, New York, 1981.

While the Covenant Chain was the symbol of the relationship and attachment
between the two peoples, the Kaswentha Wampum, was a symbol of the
interaction of two races of people living side by side, which continues to be
frequently used. It is a white wampum belt with two parallel dark purple lines,
symbolizing the sailing ship of the Dutch, French and British (and later the
Americans and Canadians) and the canoe of the Haudenosaunee. The rows are
parallel because the ship and the canoe are to travel the River of Life together,
side-by-side in Peace, Friendship and Respect while neither is to interfere in the
course or governance of the other.
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The Kaswentha - The Two Row Wampum Treaty Belt. Photo taken from the front cover of Jerry
Gamble's How Democracy Came to St. Regis, Akwesasne Notes, Akwesasne, 1975.

Until 1760, the Haudenosaunee found themselves between the French and the
British. While there was advantage to be found in being middlemen in a fur trade
that saw not only pelts coming from the west,173 but also vigorous (and, by French
official standards, "illicit") activity between Montreal and Albany, there was also
peril for the Haudenosaunee. The Confederacy developed a general policy of
neutrality, but struggled to maintain that policy while some Haudenosaunee
communities were in the "French orbit" (Kahnawake, Kanesatake, Akwesasne and
Oswegatchie) and others were close to British settlements (Canajoharie, Scoharie,
Ohquaga and Oneida). The policy of neutrality was described to the French
Governor at Montreal by the Haudenosaunee, in direct and somewhat insulting
terms:

The English Your Brothers are the common disturbers of this Countrey. I
say you white people together. We term the English your Brother, as you
must have some. We Indians you call Children, you both want to put us
Indians a quarreling but we the Six Nations know better; if we begin We
173

The Haudenosaunee had substantial control over two of the three fur trading
"highways": the St. Lawrence River and the Mohawk River. The Ottawa River, which fed the fur
trade to the French, was frequently contested and at times became a "free trade war zone".
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see nothing but an intire Ruin of us as we would [not] leave off till all was
Gone. So we are Resolved to keep friends on both sides as long as possible
and not Meddle with the hatchet,174 but indeavour allways to pacifie the
white people Our arms shall be between you indeavouring to keep you a
Sunder.175

The outcome of the contest between Britain and France in North America was not
hard to predict. The population of New France was a tenth that of the thirteen
British coastal colonies. When the Seven Years' War began, the Haudenosaunee
needed to side with the winners, but feared that victory much as many nations in
today's single-superpower world might have preferred some balance. As Peter
Wraxall176 wrote in 1756:
Our Six Nations...are apprehensive that whichever Nation gains their Point
will become their Masters not their deliverers—they dread the success of
either and their ablest Politicians would very probably rather wish us to
continue destroying each other than that either should be absolute
conquerors.177
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The hatchet or tomahawk was always the symbol of war. A nation seeking allies in a war
would deliver wampum belts depicting hatchets to other nations (war belts were often painted
red using vermilion, for blood); "taking up the hatchet" would mean declaring war, while
"burying the hatchet"—a term that is still used in modern English—is making peace. The Six
Nations at this point saw their responsibility as keeping the two brothers apart in the hopes of
promoting and maintaining Peace between them.
Papers of Sir William Johnson, University of the State of New York, 1951; 11:705
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Peter Wraxall was the Secretary of the Imperial Indian Department, and closely
associated with Sir William Johnson. His Abridgment of the Indian Affairs was published in a way
calculated to help persuade British authorities of the importance of the Haudenosaunee to
securing British interests (and of Johnson to securing the alliance of the Haudenosaunee).
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Peter Wraxall, Some Thoughts Upon the British Indian Interest, NYCD, Albany, New York,
vol.7, pg.18,1849-1851.
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A political position of neutrality placed the Haudenosaunee in a precarious
position as the history of the American colonies began to take shape, forcing the
Haudenosaunee into a dangerous situation.

c.

Predation and Attrition

In 1776, the American Revolutionary War began. Most Haudenosaunee continued
to strive to remain neutral, but the conflict quickly engulfed them.

In retribution for supporting British war efforts or for remaining neutral, George
Washington instructed General Sullivan to devastate Haudenosaunee homelands,
and crush the Haudenosaunee Nations:
The country must not merely be overrun, but destroyed.. .You will listen to
no overture of peace before the total ruin of their settlements is effected.178

After the Revolutionary War, many from all six of the Nations sought refuge to
the Grand River Territory on the "British side,"179 while others struggled to live
within or beside the new United States. For every Nation, the aftermath of the war
was a difficult time.180 It has been erroneously suggested that the Confederacy
extinguished its Council Fire in the Revolutionary War and has not existed
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Frederick Cook, Journals of the Military Expedition of Major General John Sullivan Against the
Six Nations of Indians in 1779. Auburn: Knapp, Peck & Thompson, 1887 pg. 5.
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Charles Johnson, The Valley of the Six Nations, Champlain Society, Toronto, 1970.
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Anthony F.C. Wallace, The Death and Rebirth of the Seneca, Vintage Books, New York, 1972.
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since.181 As a matter of safeguard, the fire of the Grand Council was moved
westward to Buffalo Creek, part of the fire went on to the Grand River Territory
and the remainder eventually returning back to Onondaga, where both still remain
in those locations today.
Where "great frauds and abuses"182 had been committed in the Mohawk Valley
and across the Confederacy territory throughout colonial times, the State of New
York continued land acquisitions through a succession of transactions, some of
which had federal participation, many did not,183 and most of which were morally
dubious.184 The Haudenosaunee had begun to move into the "reservation period,"
which began the creation of cultural and political islands.

[The period from the Civil War to World War II] began with the Onondaga
Nation's adopting selective elements of the non-Indian world into their
culture, such as clothing and farm equipment, but always retaining a core of
their culture that was distinctly Iroquois.185
The Seneca, while flexible and receptive to new ideas, were also cautious
and selectively adopted those new ideas that best fit their traditional
customs, and corn continued to be the staple crop, and was sold to white
settlers. The women incorporated soap making, spinning, knitting and
weaving into their wintertime activities and continued their vital role in
181

William Fenton, The Great Law and the Longhouse, University of Oklahoma Press, Norman,

2000.
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The term appears in the Royal Proclamation of 1763, which prohibited private purchases
of Indian lands from then on, but did nothing to repair the damage caused by the fraudulent
Kayadosseras and Canajoharie patents, which were legalized by New York courts.
183
Litigation and negotiation continues between Mohawks, Oneidas, Senecas and Cayugas
and New York State, while Onondaga claims are about to begin.
184
See Lawrence Hauptmann, A Conspiracy of Interests, Syracuse University Press, Syracuse,
New York 2001.
185
Gonyea, Ray, Introduction to Fred R. Wolcott, Onondaga: Portrait of a Native People,
Syracuse University Press, Syracuse, New York 1968, pgs. 11-32.
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agriculture. The men were actively engaged in the lumber industry and
preferred that to farming...Selected adaptation of elements from the white
world were incorporated into the Seneca way of life. Ideas that could not be
blended into the existing worldview, such as private property, were not
accepted and have not been accepted to the present day. The
Haudenosaunee were cautious, conservative, and careful about new ideas
and the effects of those changes to the seventh generation, a philosophy that
continued to be in effect.186

Sotsistowah (John Mohawk) has suggested that, more than any other technological
change, the advent of draft animals transformed Haudenosaunee society. Where
men had been employed at clearing land, hunting and fishing, and women had
tended the garden areas in large Clan groups, the coming of the horses and oxen
changed roles and even ideas about landholdings. Now one man with a team of
horses or oxen could pull stumps that would have taken a group of men several
days, and he could plough and seed a field in a few days that would have taken the
Clan families weeks to do the same work. This change made the single-family
farm possible, as it lessened the interdependency on Clan groups to help one
another. It allowed people to move away from the multi-family longhouse and into
a different social, economic and architectural structure. The adoption of a
technology that "Western society" has taken for granted for at least a thousand
years had a profound impact on not just the Haudenosaunee economy, but on the
entire society itself.187
186

Carol Cornelius, Iroquois Corn in a Culture-Based Curriculum: A Framework for Respectfully
Teaching About Cultures, The State University of New York, Albany 1999, pg. 151.
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An important point to emphasize here is that this process of change continues to happen
almost daily. Where Haudenosaunee and other Indigenous peoples the world over continually
adopt western technology, either forcibly or voluntarily, often with no consideration of its impact
upon their societies or their civilizations, but are often driven by the short-sightedness of
economic benefit.
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At this time of rapid and often violent, devastating change, another man with a
message provided a way to deal with the turmoil of change. Skaniatari:yo
(Handsome Lake), a Seneca Royaner title-holder, delivered the Karihwi:yo (the
Good Message)188 in 1790's. After a life that had descended into an alcoholic neardeath experience, he received a series of prophetic dreams through visitations by
Kaye:ri Niyonkwe:take (The Four Beings) from Karonhyarke (The Sky World).189
Skaniatariryo offered what has been often referred to as a "code",190 more
precisely it is a way of living that would protect what was vital to Haudenosaunee
traditional culture while adopting appropriate new technology and avoiding the
worst of the white people's culture, values and behaviours.

The Karihwi:yo shuns alcohol (and other "mind-changers"), gossip, violence and
abuse, marital infidelity and sexual promiscuity, gambling, lust for money,
abortion, harming anyone through purposely misusing medicine, and involvement
in distracting pursuits that may be harmful to oneself and family. It permits the use
of draft animals (without excessive pride, and with kindness to the animals) and
living in single-family houses (again, with modesty). Indeed, as a way of life it
sets forth a path of humility, sharing, personal repentance and acceptance of
188

"rihwa" is the root word, which often referred to as the "matters or business" and the
i:yo suffix is the "good, beautiful, useful etc." so more appropriately Karihwi:yo is most often
referred to as "The Good Message".
189
Robert Jamieson used to call Kaye:ri Niyonkwe:take - (The Four Beings) "angels", and
this, too, seemed very Christian. But the Greek root word angelos means "messenger", and that it
culturally comfortable as a description for these four "Helpers" of The Creator, who carry The
Creator's message.
190
Gawasowane (Arthur C. Parker), The Code of Handsome Lake, the Seneca Prophet, University
of the State of New York, Albany, New York, 1913; an Iroqrafts reprint, Ohsweken, 1967 and
1983, see also Hadajegrentha Chief Jacob E. Thomas and Jerry Boyle, Teachings from the Longhouse,
Stoddart Press, Toronto, 1994.
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responsibility, faithfulness to the Ceremonies, self-sufficiency and avoidance of
excess. In most Haudenosaunee communities, the Longhouse people who practice
"traditions"— The Kayanere'ko:wa, The Four Ceremonies and the yearly cycle of
Thanksgiving Ceremonies—also follow Karihwi:yo. w

Two centuries of turbulent change followed. The historical, political, social and
cultural changes have been extensively documented—as has the determination of
the communities to remain connected, even as they became more insular. Their
continued existence as a people is both truly remarkable and a testament to
Haudenosaunee resiliency.

The Six Nations at the Grand River Territory

The history of the Six Nations at the Grand River Territory is typical of the
experience and persistence of the Haudenosaunee over those two centuries. The
territory was officially authorized by the Crown in 1784, as a result of a promise
from Governor Haldimand to place the Six Nations in a position to make up for
any land losses they might suffer as a result of supporting the Crown in the
Revolutionary War. The territory was to have been six miles on each side of the
Grand River, from the mouth to the source.

The Crown compensated the

Mississauga Anishinaabeg (Ojibways), though the Six Nations took the view that

191

This is so to the extent that the Longhouse that symbolized the entire Confederacy is also
the Longhouse in which the traditional ceremonies are held. They are not exactly the same
concept, but they overlap, for traditional Haudenosaunee government does not separate its
political duties from its spiritual ones.
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this was not necessary, since the land was part of the Confederacy's ancient
Beaver Hunting Ground, already recognized and protected in a 1701 Treaty with
the Crown.

A few years later, Haldimand was gone; his deed was found to be defective (he
had put his personal seal-at-arms on it, instead of the Great Seal of the Province),
and the less sympathetic Lieutenant Governor Simcoe issued a new deed, cutting
off the northern one-third of the territory. Tehayentane:ken Joseph Brant, with the
approval of the Chiefs, entered into long-term leases with loyalist settlers who also
relocated from the Mohawk Valley. Simcoe, in a series of confrontations, insisted
that there could be no direct leasing by Indians to Crown subjects, and pressed for
permanent land sales. Gradually the territory was reduced, by sales, by surrenders,
by flooding, by successful court actions on the part of squatters, by the collapse of
the "trust" financed - Grand River Navigation Company, and finally by an 1841
"surrender" that to this day, there remains dubious questions of morality and
validity. By the 1850s, a territory that had originally been set as 750,000 acres had
been reduced to the 50,000 acres that remain today.

As the territory was eroded through encroachment, a second kind of assault was
taking place in the field of politics. Where in 1664, there had been agreement that
each Nation would have criminal jurisdiction over its own people, in 1764 the
Confederacy had agreed to Crown jurisdiction over robbery, rape and murder
(where the perpetrator or victim were white). By the 1790s, the colonial
government was claiming jurisdiction over some internal matters in the Grand
River Territory, and by 1820, Crown officials were saying that the earlier treaties
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had been rendered obsolete by the settlement of the territory and the change in
their circumstances, and that the Chiefs had no criminal jurisdiction at all.
Between 1755 and 1840, Indian Affairs had been an Imperial and often military
department. By 1840, the military significance of the Crown's allies had faded
(along with the threat of invasion from the United States, which was busy
considering Mexico), and the expense of the Indian Department had been reduced
when the annual presents from the King, promised at the Niagara Treaty in 1764,
were cut off.

Provincial governments took over Indian Affairs, and this led to further
interference as a policy of "gradual assimilation" was pursued, with the goal of
making Indians into self-sufficient farmers. This was seen as an opportunity to
both reduce their dependence on government funding and reduce the amount of
land they required—allowing Indian lands to be taken and granted to settlers. The
assault on Indigenous governments continued with the creation of the Canadian
federal government in 1867 and it passage of the first "Indian Acts" in 1868 and
1870.

The Six Nations—at a large meeting at the Grand River Territory in 1870—
rejected almost all the provisions of the new federal statute, especially the ones
that stated that no Indian was in lawful possession of land without a certificate
from the Minister of Indian Affairs (the present Section 20 of the Indian Act) and
that women who married non-Indians ceased to be Indians (an especially vicious
attack on the matrilineal Haudenosaunee, who traditionally follow the mother's
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Clan and Nation)—a provision that was finally repealed in 1985, though its
repercussions continue to resonate in all the communities on the "Canadian side".
By 1880, Canada had passed an "Indian Advancement Act," intended to replace
traditional governments with more "democratic" elected ones, modeled after
Canada's municipal systems. This system was brought to Tyendinaga, Akwesasne
and Kahnawake around the turn of the century, and to the Grand River in 1924 by
a forceful removal of the Chiefs from the Council House. In the first election at
Grand River, there were twenty-eight votes cast for thirteen positions on the
elected council; and to this date, there has never been participation by any
significant number of voters in any band council election. The traditional Council
continues in operation to this day, though it continues to be ignored by the federal
government of Canada.

The assault on traditional government was accompanied by an assault on the
spiritual life of the people. While a number of Grand River Mohawks had become
Anglicans in the 18th century, and the New England Company had participated in
running the residential school in Brantford by the latter half of the 19th century,
virtually every Christian sect and religion except Judaism, Islam and Buddhism
sought converts among the Six Nations population at Grand River. In many cases,
Christian missionaries declared that the old "pagan" ways were works of the
Devil—and since the traditional government included among its obligations the
maintenance of the Ceremonies, the missionaries also opposed the Council. They
also promoted the use of English in schools and in the home as well as other
aspects of assimilation.
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In economic terms, the Haudenosaunee had maintained a mixed horticultural and
hunting-fishing-gathering economy before the arrival of the Europeans, and
supplemented that with active participation in the fur trade in the seventeenth and
eighteenth

centuries. After

the American

Revolution, the economy of

Haudenosaunee communities rose from the ashes, only to suffer new forms of
assault. In the United States, the Dawes Act of the 1880s, and in Canada the Indian
Act of the 1870s promoted individual landholding and land allotment within
Indian lands and carried the stated purpose of eroding traditional social, political
and communal property, replacing it with the flexibility and initiative for
individuals that had driven the prosperity of the economy of both the United States
and Canada. "Tribal" organization and communal property were seen as obstacles
to progress. In much of the United States, the legislation broke up and reduced
lands reserved for 'Indians', making the remaining land available to white settlers
(much of the Haudenosaunee lands were spared this: as they had already been
greatly reduced by an earlier wave of settlers). In Canada, while there were
individual landholdings (to some degree - Certificate of Possessions) within
reserves, the land could not be sold to non-Indians without a "surrender" to the
Crown. The result, ironically, was further relative impoverishment and frustration:
when the neighbouring farmers were able to mortgage their land192 to raise the
capital to build or improve their homes and barns or to buy farm equipment
including tractors and combines, Haudenosaunee farmers had no possibility of
192

Canada has continued to press the availability of individual financing as a means of
economic and social advancement, and there has been continued resistance to legislative change
that would make reserve land mortgageable. In housing, programs equivalent to mortgages have
been implemented across the country, with the band councils responsible for collecting the
payments—and discovering that if they evict defaulters, they will only have to find them other
housing. Today, the Canadian government agenda is now focusing on the privatization of
reserve lands to aid in the assimilation and eventual termination of "lands reserved for Indians".
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obtaining mortgages to then finance capital expenditures, the result being that their
farming stood at a considerable economic disadvantage.193 This often made jobs
"off reserve," like high steel construction or 'ironwork' and factory work, both
more attractive and lucrative. Where a Grand River farmer might need English
only when dealing with suppliers or buyers off the reserve, a Grand River
ironworker in New York, Chicago or Cleveland would need English every day, on
the job, on the road, and after work. In reaction, many ironworkers formed their
own work crews, which created the opportunity to both work together and to use
language daily both on the job and off.

Changes in a people's resource base affect their economic activities, which also
affect their spiritual practices. Many of the Ceremonies including Seed and
Planting, Green Corn and Harvest Ceremonies, could risk losing their meaning to
people who no longer plant gardens. The result being: no gardens mean no seeds
to plant, no foods to harvest for themselves and they become forced to bring
commercially grown foods and berries to the Longhouse Ceremonies. Many of our
people, who work outside or away from the community often, over just a
generation, lose the language and for many the speeches in the Ceremonies may
become meaningless; they become disconnected in a generation or two and often
begin to drift away or are absorbed by the larger society. While many of their
children are returning to the communities, they are often in a cultural deficit with
respect to language and traditions, which is another issue in and of, itself.
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Government "enfranchisement" was another tool used by Canada to promote
assimilation—it meant the right to vote in Canadian elections,194 the right to
possess and drink alcohol, to obtain a post-secondary education and make a living
outside of the reserve—and the right to remove their individual name and family
from the reserve lists, and to take their share of the band funds with them as they
left.195 When in 1869 Canadian Indian legislation was amended so that women
who married non-Indians ceased to be Indians, and their children would have no
Indian status, the Haudenosaunee Rotiyanershon from Oneida to Kahnawake met
at Willow Grove in the Grand River Territory the next year and objected strongly:
the Canadian law was contrary to the Haudenosaunee way of mantaining identity
and citizenship through one's mother,196 threatening the continuity of matrilineal
Clan families.

Education programs run by the Department of Indian Affairs were also aimed at
providing graduates with job skills that would enable them to seek employment
194

Indians were "given" the right to vote in the 1870s, only to have it removed when few
voted, and those who voted came out against the party in power. Indians in Canada were
granted Canadian citizenship in 1960—prompting questions for government: of what were they
citizens before that time? What was their officially recognized nationality and citizenship before
1960?
195
Enfranchisement was also a political weapon: the enfranchised individual was no longer
to be considered an "Indian" at law, could no longer participate in community political decisions
or be on a reserve without permission. Fred O. Loft Anadahes, the Mohawk Pine Tree Chief who
was the founder of the League of Indians of Canada (1920), was threatened with compulsory
enfranchisement. Indians who became doctors, lawyers, ministers or university graduates, or
who lived in another country without permission for more than five years, were automatically
enfranchised. Enfranchisement, instead of creating a state of liberation as it hoped to, had the
effect of removing from the communities precisely the people who would otherwise have been
social, cultural, political and economic leaders.
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This law was changed in 1984, after years of protesting the Canadian government the
United Nations Human Rights Committee concluded that the Indian Act unfairly discriminated
against women. The result was the passing of Bill C-31, (1985) that reinstated thousands of people
who had grown up "off-reserve"—and ironically created a new infusion of "mainstream"
language and culture into the communities, which also continued to lack the infrastructure,
resources, jobs and programs for reintegration.
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"off the reserve," facilitating and rewarding integration and assimilation. This is
still the case: today's economic and training programs tend to use language of
"equality" rather than outright assimilation, "enabling" Aboriginal people to "take
their rightful place" and to "share in the prosperity of Canadian society."

On the "American side," as of the time this writing, the Oneidas in Wisconsin and
New York, the St. Regis Mohawk Tribe and the Seneca Nation of Indians at
Allegheny and Cattaraugus have casinos, and some of the New York land claims
are moving toward settlements that will involve more casinos. Outlets for tax-free
goods, cheap gasoline and cigarettes dominate every reservation economy. On the
"Canadian side," smoke shops are the prominent businesses, and the right of the
people to buy gas and cigarettes free of provincial taxes seems to support many
more gas stations and smoke shops than the Haudenosaunee could possibly
maintain for their own use. Yet many wonder whether basing one's economy on
the neighbours' addictions—to tobacco, gambling, automobiles and even
drugs197—doesn't say something truly sad about what kind of people we have
become.

The changes in the nature and focus of the economy contributed to assimilation,
culture and language loss in several ways. The move to single-family farms gave
way to the move toward joining the capitalist economy and undermined the Clan
family and extended family. Promoting wage earning dependency and the nuclear
family, as the basic unit of society—and the self-sufficient nuclear family, mobile
197

Iroquois business "entrepreneurs" are also allegedly involved in moving American
liquor into Canada, and in the movement, trade and production of drugs, firearms, transporting
illegal aliens and Internet-based gambling sites in cooperation with organized crime.
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and small, is weaker in its ability to maintain culture and language. Economic
individualism and opportunism had long been promoted by neo-European society
as part of the path to assimilation.198 By the late 20th century, Western thinking was
beginning to take hold.199 The gradual drift toward relative economic poverty
would undermine the people's self-esteem, rendering them more vulnerable to
doubt the value and strength of their traditional ways and words, only to be
seduced by the technological and economic lure of the larger society. Moving
away from the core territory—and today more than half the people of the Six
Nations of the Grand River live "off reserve" involves greater exposure to English
language and to the non-Haudenosaunee culture of Canada and the United
States.200 Education "off-reserve"—a very small minority of the communities now
have their own high schools— most students attend off reserve secondary and
post-secondary institutions, which for the most part continues the perpetuation of
cultural and linguistic erosion.

Health and illness have also been issues along the path to assimilation. It is
impossible to calculate the cultural impact of the epidemics of the seventeenth and
198

Individual land allotment (in the United States the Dawes Act, in Canada the 1869 Indian
Act) was a first step toward economic individualism, since it broke up communal and clan title to
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million dollars a year by participating in the movement of Canadian cigarettes across the border
and back into Canada. They have since solidified their connections with other organized crime,
and branched out into other fields, both legitimate and illegitimate. In every community, there is
now allegedly an affluent criminal economic "upper class".
200
The fact that "border crossing rights" are recognized by the United States—that
"Canadian" Indians can enter and work in that country as of right—has promoted mobility and
probably contributed to emigration of many people back into the United States.
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eighteenth centuries, but their effect was deep and probably continues to
reverberate.201
Haudenosaunee communities today are facing a multiplicity of epidemics202 that
includes diabetes, heart disease, cancer and obesity. Along the way, there has been
less of a reliance on traditional foods and medicinal practices and an increase in
both nutritional and medical dependency on "outside" experts and institutions.

Health is also a "crossover" between culture and environment, and an indicator of
the overall wellbeing of a people. Polluted groundwaters have greater impact on
people who depend on wells for their drinking water, contaminated soils leave
people unable to grow their own garden foods, no available land for hunting or
toxins and contaminants in water are unsafe to catch fish; healthy lifestyles
associated with the land-based activities are replaced by less beneficial, sedentary
economies. In 2001, Raterehratkense (James Ransom) of Akwesasne, a
community located in the St. Lawrence River watershed, made the connection
between environment, economics, health, culture and language.

The health of our community, like the health of the river, has deteriorated
greatly. Areas for traditional medicines and herbs are no longer there or
provide bad medicine. Prior to the 1950s, we had rare occurrences of
diabetes in our community. Today, our diabetes rate is over twice the
201

Stannard, David E. The American Holocaust, Oxford University Press, New York, 1992.
It has been suggested that traditional foods—corn, beans, squash, berries, lean meats and
fish—contain anti-diabetic, anti-cancer and anti-heart disease substances. It has been proven,
though, that the white bread, refined sugar, salt, soft drinks and fried foods that have taken over
a significant part of the modern diet of many Haudenosaunee, do contribute to the onset of
diabetes and related heart disease in a population less resistant to these invasive Western
diseases.
202
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northern New York average. Pregnant women in our community have a 1
in 10 chance of contracting gestational diabetes during their pregnancies.
Changes in diet and lifestyle are the primary source of this health problem.
Endocrine systems are being suppressed as evidenced by increasing
problems with hyperthyroidism. Our community is concerned with
increasing respiratory problems in our elders and youth.
The traditional economies are all but gone. The fishermen's nets rotted a
long time ago. Our cattle are contaminated with fluorides. Our people are
afraid to plant gardens as the vegetables they grow could be contaminated.
Our sustainable society is sustainable no more as we have been driven from
the river and we have become a society increasingly dependent on
government services...
As we have been driven from the river, everything that is associated with
being Mohawk has been impacted. The collective knowledge of our elders
is being lost as our ties to the St. Lawrence River have been severed. Their
knowledge is not being passed on to the next generation as fishing, hunting,
trapping, farming, gathering and sustainable economies have been replaced
as individuals have had to resort to more uncertain means to existence that,
in some cases, can place individuals and the community at risk. True
economic development has not evolved due to a lack of opportunity.
Within the past fifty years, less than one generation, our language and
culture is in danger. While over 80 percent of our adults over the age of 55
are fluent Mohawk speakers, only 5 percent of our youth are. As activities
and lifestyles change and disappear, so do the language components
become lost.. .as species of fish and wildlife disappear, so do the words that
describe them. As we are driven from the river, our values, relationships
and responsibilities are being lost.203

203

Raterehratkense (James W. Ransom), "The Waters", in Words That Come Before All Else,
Haudenosaunee Environmental Task Force, Native American Travelling College, Akwesasne,
2001, pgs. 39-40.
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For the past three hundred years, Haudenosaunee culture has been focused on
"survival". A comparison of a map of the location and population of Indigenous
Nations in eastern North America in the 16th century and their present state shows
that the eastern United States has been "scoured" of most of the Nations that were
its original inhabitants—by disease, war, "removal or relocation" and political
"arrangement" to ensure assimilation. Some Nations have disappeared completely,
either wiped out or absorbed by their neighbours: Wenro, Petun, Attiwandaron,
Erie, Susquehannock, etc. Other Nations have been displaced or relocated, often
far from their homelands, westward to Wisconsin, Kansas and Oklahoma.
While the Haudenosaunee have also experienced these upheavals—there are
Oneidas in Wisconsin, Senecas and Cayugas in Oklahoma, and Mohawks in
Alberta, and indeed most modern Haudenosaunee communities on the "Canadian
side" are located where they are as a result of displacement caused by the
American Revolution—the Haudenosaunee are among the few Nations that have
not only remained within their original territories, but have also retained their
languages, cultures and spiritual practices. The depth of cultural and linguistic
erosion may very well parallel the history of displacement, marginalization and
isolation. This chapter began with the Peace Maker building the 'longhouse of one
family' and through a brief examination of the history of contact, the 'longhouse'
has been inundated by a process of successive attempts at its demolition.
Haudenosaunee existence is a tribute to and indeed a celebration of: the
perseverance and determination to exist as a distinct and sovereign people.
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d.

Endangered Haudenosaunee Land, Culture and Language

As the influence of external governments, religions and economics began to enter
the communities the idea of land "ownership" was introduced. Even so, as the
communities began to see land divided and allotted to individuals, the basic idea
that the land belonged to everyone together remained intact (and to some degree
still does). Private ownership, in the European sense, does not have very deep
roots in any of the Haudenosaunee communities. There are no real estate agencies
or industrial developers, no commercial mortgage brokers, and few situations in
which individuals injure the land. There are no service or land taxes. The federal
governments of both the United States and Canada have sought and continue to
actively promote individual enterprise rather than communal effort in all
indigenous communities, but these efforts have had mixed and limited success.
Culturally, economically, and ecologically, the reserved lands remain distinct from
neighbouring landscapes. Thus the people's "way" with the land remains different.
Land, and connection with the land, is fundamental to the people's understanding
of themselves,204 even through these rapidly changing times.

In December, 1997, the Supreme Court of Canada, in the case of Delgamuukw v.
The Queen, addressed a question it had been deliberately avoiding for decades: the
nature of "aboriginal title". For the first time in centuries, a Crown court was
recognizing the prior and continued existence of "aboriginal nations," with their
own unique legal systems. In its effort to reconcile the Crown's claim to title to the
204

For a current and detailed examination of the consistency and evolution of
Haudenosaunee land ethics, principles, practices and values, see Mohawk scholar, Professor
Susan M. Hill, The Clay We Are Made Of. Unpublished Doctoral Thesis, Trent University, 2006.
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land with the same claims by Aboriginal nations, the Court resorted to a narrow
description of aboriginal title based on two concepts: occupancy and use. To
establish title an Aboriginal people has to provide evidence of an intensity of
occupancy and use.

The Court stated:
One of the critical elements in the determination of whether a particular
aboriginal group has aboriginal title to certain lands is the matter of the
occupancy of those lands. Occupancy is determined by reference to the
activities that have taken place on the land and the uses to which the land
has been put, by the particular group. If lands are so occupied, there will
exist a special bond between the group and the land in question such that
the land will be part of the definition of the group's distinctive culture.205

Scott Momaday, the Kiowa writer, painter and thinker, describes a different kind
of relationship:

In our society as a whole, we conceive of the land in terms of ownership
and use. It is a lifeless medium of exchange; it has for most of us, I expect,
no more spirituality than has an automobile, say, or a refrigerator. And our
laws confirm us in this view, for we can buy and sell the land, we can
exclude each other from it, and in the context of ownership we can use it as
we will. Ownership implies use, and use implies consumption.
But this way of thinking is alien to the Indian. His cultural intelligence is
opposed to these concepts; indeed, in him they are all but inconceivable
quantities. This fundamental distinction is easier to understand with respect
to ownership than to use, perhaps. For obviously the Indian does use, and
always has used, the land and the available resources in it. The point is that
Delgamuukw v. The Queen, Supreme Court of Canada Report, Ottawa, 1997, para. 128
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use does not indicate in any real way his idea of the land. Use is neither his
word nor his idea. As an Indian I think, "You say that I use the land, and I
reply, yes, it is true; but it is not the first truth. The first truth is that I love
the land; I see that it is beautiful; I delight in it; I am alive in it."206

The concepts of "use" and "land" are thus very different between the two cultures.
The Supreme Court of Canada seems to have exploited its limited understanding
of that difference to impose limits on aboriginal title and use of land that it would
not be allowed to impose on Euro-Canadian title and use:

The relationship between an aboriginal community and the lands over
which it has aboriginal title has an important non-economic element. The
land has an inherent and unique value in itself, which is enjoyed by the
community with aboriginal title to it. The community cannot put the land to
uses, which would destroy that value.
...The relevance of the continuity of the relationship of an aboriginal
community with its land here is that it applies not only to the past, but to
the future as well. That relationship should not be prevented from
continuing into the future. As a result, uses207 of the lands that would
threaten that future relationship are, by their very nature, excluded from the
content of aboriginal title.

206

N. Scott Momaday (Mamedatie), Man Made of'Words, pgs. 39-40. Momaday speaks of "the
Indian" from the perspective of an outsider, and of "our society" as if he were within the society
of the United States. Yet in other works, it should be noted he adopts a purely Kiowa stance. His
clearest statements of identity with the land—perhaps the clearest in all Indigenous literature—
are the powerful assertions: "I am alive in it" and "Here, lam".
207
Often, the word "use" is twinned with the concept of "occupancy". Neither word has
received any useful legal definition. The intensity of "use" or "occupancy" required to establish
"aboriginal title" has never been defined. The 18* and 19th century ideas that non-farmers
deserved to have their land taken from them by more "advanced" peoples ("manifest destiny")
are muted and wear different clothing these days, but this thinking has not disappeared—they
have just been modified by the thought that the people whose lands have been unilaterally taken,
through expropriation, deserve some compensation. Which, oddly enough is in the form of
"monetary" compensation, rather than compensation in "land".
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Accordingly, in my view, lands subject to aboriginal title cannot be put to
such uses as may be irreconcilable with the nature of the occupation of that
land and the relationship that the particular group had with the land which
together have given rise to aboriginal title in the first place.
.. .It seems to me that these elements of aboriginal title create an inherent
limitation on the uses to which the land, over which such title exists, is put.
For example, if occupation is established with reference to the land as a
hunting ground, then the group may not use it in such a fashion as to
destroy its value for such a use (e.g. by strip mining it). Similarly, if a
group claims a special bond with the land because of its ceremonial or
cultural significance, it may not use the land in such a way as to destroy
that relationship (e.g. by developing it in such a way that the bond is
destroyed, perhaps by turning it into a parking lot).208

In the laws of Canada, then, the special non-economic, spiritual relationship with
the land is used to impose limits on the way Aboriginal peoples can hold the land;
limits that non-aboriginal people, unfettered by spirituality and a special
relationship, need not respect or thereby be restricted. Aboriginal title is being
defined as limited; non-aboriginal title is by its nature exploitative, expansive and
expanding. It is as if the Supreme Court of Canada has recognized a profound
difference between peoples and has incorporated it into a perverse twist of the law.
Non-aboriginal peoples can pave sacred places,209 strip-mine hunting grounds,210
and engage in all sorts of "development" activities which eclipse earlier ones.
208

Delgamuukw, paras., pgs.128-130. In a later case, Osoyoos (December, 2001), the Supreme
Court explained that a "market value" approach to compensation for the taking of Indian reserve
land was inadequate, because of the "non-economic value" the land had for aboriginal people.
But the Court did not (or could not) explain what is adequate, and the federal government
understood this as just an indicator that more money needed to be paid in such cases.
209
The Pyramid of the Sun in Mexico City is, for non-indigenous Mexicans, now a plaza
with a subway running beneath it.
210
There cannot be an Appalachian strip-mine that was not first the hunting ground of the
"pioneers".
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That's understood as "improvement" and "progress". Aboriginal peoples, on the
other hand, is again be narrowly defined as having such a strong relationship with
their traditional uses of the land that they lose their title completely if they dare to
change those uses radically. The settlers suffer no such penalty.

The original

Haudenosaunee

"Longhouse"—when

the

Confederacy

was

formed211—ran from five to eight hundred kilometers, east and west, from the
Hudson River and Mohawk Valley in the east to the Genesee River and down into
the Ohio Valley in the west. It expanded westward and southward as other nations
participated during the 17th century.212 The territory expanded northward as
communities were re-established throughout central Ontario and Quebec and
along the St. Lawrence River.213 It contracted, too, in the late eighteenth century,
under pressure from settlers and war. With the American Revolution and the
expansion of Euro-American settlements, there was a diaspora. Settlements were
broken, relocated and reformed. The Scoharie Mohawks moved to Lachine for
refuge and then settled on the Bay of Quinte. The Canajoharie Mohawks took
refuge at Niagara and then settled on the Grand River. The Onondaga Council Fire
211

Haudenosaunee oral tradition again informs us that for an extended period of time, the
influence of Haudenosaunee extended from James Bay in the north, to the Mississippi River in
the west, south to the Florida coast and east along the Atlantic coast, effectively including the
entire eastern half of North America.
212
Disease and war weakened the Wendat, Attiwandaron, Tiionontate, Erie and Wenro
peoples, most of who were absorbed and adopted by the Haudenosaunee. Most of Ontario
became the Haudenosaunee "Beaver Hunting Ground", and the Ohio Country, south of Lake
Erie was home to numerous smaller Haudenosaunee communities. Throughout history many
Seneca and Cayuga villages were re-established along the northwest shore of Lake Ontario and
into central Ontario. Mohawk and Onondaga communities were created and recreated, from
along the north-east end of Lake Ontario and well inland, to all along the St. Lawrence River.
213
When Carrier arrived in 1534, he met people at Stadacona (Quebec) and Hochelaga
(Montreal). Seventy years later, when the French returned, these communities were no longer
there. Mohawks told the Dutch they had ancestors who lived on the St. Lawrence, and it was the
Mohawks and others who settled at present day Kahnawake and Kanesatake, that were some of
the descendants of the people who had earlier lived on that river.
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was temporarily moved to the composite settlement at Buffalo Creek. Over time,
through a succession of treaties, land confiscations, relocations and social
upheaval, the Haudenosaunee began to become islanders. That is, their original
territory was broken up into smaller and smaller tracts, and they became
surrounded by settlers and settlements. This process began in the late 1700s, after
the American Revolution, and was completed by the 1880s.

Two centuries ago, it was a commonly held understanding that the Longhouse
stretched vast distances. Today, there seems to have developed a "reservation
mentality," the idea that these small islands are all that is left of "the
homelands."214 These islands are increasingly unable to provide for sustained
population growth, social infrastructure, a self-sustaining economy or an intact
ecosystem. A group of sixty hunter-gatherers in North America requires a land
base of about a hundred square miles to survive on a sustainable basis.
Horticultural people need much less land; the same number of urban dwellers
require only a building in a city block, but they are linked economically and
ecologically to a large number of resource extractors, retailers and farmers.

What kind of land base is required to sustain a Haudenosaunee community? It
depends: what do we mean by "sustain," and what kind of culture and land use is
intended? How much land should be dedicated for food production and how much
must remain "bush" to sustain the culture and support a unique functioning

214

Were the British and Canadians more generous in their dealings with Indigenous peoples
than the United States? On the one hand, there were no declared wars, merely skirmishes and
only a brief "removal policy". On the other hand, by the 1970s, all of the 650 Indian reserves in
Canada could fit into any one of the three largest Indian reservations in the United States.
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ecosystem? What we do know is that in most Haudenosaunee communities, more
than half the "members" live "off-reserve" by choice or by necessity, and that
there is, in each community, a backlog of basic services, poor physical
infrastructure,

inadequate housing, health and

social

services

overload,

underfunded education, high unemployment, and a lack of a viable economy
today.215

As with ecosystems, Haudenosaunee community viability may be linked to the
size of land bases as well as populations. The smaller the land base, the less
economically viable the community, and the smaller the population it can sustain.
The smaller the human population, the more vulnerable it will be to assimilation or
extinction. Members may marry outsiders, members will emigrate and there is a
constant barrage from outside influences. There have been no criteria set to
determine what "long-term viability"216 means—and no studies to determine
whether there is a link between territory, population, viability or long-term
sustainability.

Haudenosaunee attitudes toward land are reflected both physically and spiritually:
physically in the fact that these lands still remain natural; spiritually in the way the
traditional people continue to interact with and give thanks for each part of the
natural world.
215

John Terborgh and Blair Winter assert that species that show an inability to readily
disperse to new sites are highly prone to extinction (Conservation and Biodiversity, Scientific
American Library 1996, p. 62). There have been dispersions of Haudenosaunee communities, and
these have enabled survival of the people—but there have also been dispersions of individuals,
and these tend to foster assimilation into the culture into which they have migrated.
216
Economic viability? Social viability? Political viability? Cultural viability? Ecological
viability? Etc., etc.
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For the Iroquois, the reservations are the only lands they have retained as
their own after years of pressure to separate them from the millions of acres
that were once theirs. Preservation of their current landholdings, the
relatively few acres left, means the preservation of their communities, their
heritage, and their identity. The reservations are home, the place where
Indians can be themselves, practice their customs, their religion, their way
of life. Upon their own land, among their own people, the Iroquois Indians
are most truly themselves. Even those who live in the city return frequently
to the reservation to see relatives and friends and be spiritually refreshed.217
Ironically, "reserves"—the term used to describe land set aside for conservation
purposes have become the most frequently used strategy for conservation of
ecosystems and endangered species. Scientists believe that there is a direct
correlation between the size of a reserve and its viability—there has been no work
to establish whether that is also true of cultures in "reserves". With a few changes
in specific words, could E.O. Wilson's description of biological reserves be
applied to "Indian reserves" and Indigenous cultures?

Reserves are the central core of the conservation agenda but often they are
only a rearguard action. Unless very large at the outset, they are vulnerable
to human activity and the invasion of alien organisms. Even when well
protected, their status is that of islands in a sea of intensifying human
activity. Within these islands, separated from surrounding natural
environments of the same kind, some species invariably go extinct. The
smaller the reserve, the higher the rate of extinction. So the logical second
stage in a well-designed conservation program is restoration, the
enlargement of reserves by encouraging the re-growth of the natural habitat
outward from the periphery of the core reserve, while reclaiming and
restoring developed land close by to create new reserves.218
Barbara Graymont, The Iroquois, Chelsea House, New York, 1988, pg. 118.
E.O. Wilson, The Future of Life, Vintage Books, New York 2002, pg. 177.
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A Haudenosaunee dual challenge: how to enlarge or expand reserve lands, and
how to expand language fluency and use and how to embed cultural practice into
daily community life.

A map showing the few remaining forested areas of the Carolinian zone of
Canada—southwestern Ontario—also shows that Haudenosaunee territories are
ecologically islands. The only remaining viable forests have been created by
government as either national or provincial parks—Point Pelee, Long Point,
Rondeau, the Pinery—or First Nation communities—Walpole Island, ChippewaMuncey, Moraviantown, Oneida and the Six Nations Grand River Territory.219

Along with the other communities, the Six Nations Grand River Territory is
visible in satellite photographs as a forested green area, known among provincial
ecologists as "the jade jewel" among cultivated fields and neighbouring rural
development and urban sprawl. It has 27,000 acres of forest—70% of that 27,000
is oak, hickory and maple—out of its total 50,000 acres.220 The undergrowth is
also vital: it is home to medicinal plants and rare insects, amphibians, reptiles,
birds and mammals.

A topographical map shows Kahnawake as the only green area within 50 miles of
Montreal, on the north shore of the St. Lawrence. On the "American side," the
territories are harder to see on maps: industrial use and farming have decreased,
219

The Carolinian zone of Canada contains 25% of Canada's population in .25% of its area.
Only 2% of the area is "First Nations Lands." With 73% of the overall landscape designated "in
highly productive agriculture", while forest cover has been reduced from 80% of the area to
11.3%, and wetlands from 28.3% to 11.3%. (Carolinian Canada: www.carolinian.org).
220
Six Nations Forestry Program, (Paul General and Charles Wayne Martin) personal
communication, Grand River Forestry Office, August 2000.
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forest cover in "upstate" New York has increased about 20% since 1950. Yet
Tonawanda, Onondaga, Cattaraugus and Allegheny are not merely forested.
Unlike the areas around them, they contain old growth forests, undisturbed for
centuries.

Six Nations Grand River Territory (Remaining forest cover)
Source: Carolinian Canada, 2000, scale 1:500,000

Another map, a linguistic one, would show the insularity of Haudenosaunee
communities in a different way. They are the only places where there are pockets
of people who speak the six Haudenosaunee languages. There are approximately
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150,000 people, with more than half living outside the communities. Like the rest
of the world, development and becoming more urbanized are rapidly surrounding
Haudenosaunee communities. Urbanization almost always means social, cultural
and linguistic homogenization. Individuals in an urban environment tend to be
quickly assimilated by the society that surrounds them. The harsh reality is that in
cities, language and culture loss is the rule, not the exception.

There is an assumption (depending on the dates one chooses) that the "original"
territory of the Haudenosaunee—the "Longhouse" of the original Five
Nations221—stretches from the confluence of the Hudson and Mohawk Rivers in
the east, to somewhere between the Genesee and Niagara River to Lake Erie in the
west. Most accept that during "one period of expansion" one could count central
Ontario, to the Ohio country, and as far south as Kentucky and into the Carolinas,
along the eastern seaboard to northern shores of the St. Lawrence River as
Haudenosaunee lands. Over the past three centuries, there have also been
Haudenosaunee communities in a broader, sometimes unexpected territory—for
example, Michel Karihiio's people (the Callihoos or the "Michel band") in
Alberta,222 or the Mohawk neigbourhood in Brooklyn and the Oneida
neighbourhood in Detroit—and their large community in Wisconsin, as well as the
Senecas and Cayugas in Oklahoma.
221

From east to west, the territories of the Mohawk, Oneida, Onondaga, Cayuga and Seneca,
with the Tuscaroras joining as the sixth nation in 1720's after many were forced from their
homeland in the Carolinas. Oral tradition suggests that, at the high point of the Confederacy, the
Haudenosaunee sphere of influence ranged from James Bay to the north, as far south as Florida
and west to the Mississippi River, all the way to the Atlantic Ocean in the east. (This is often
reflected in place names that refer to historical Haudenosaunee activities or events that took place
throughout this vast territory).
222
Jack A. Frisch, "Iroquois in the West", Handbook of North American Indians, Vol. 15
(Northeast), Smithsonian Institute, Washington D.C., 1978, pg. 544.
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Today's Haudenosaunee communities include the Six Nations Grand River
Territory

in

southwestern

Ontario, which

includes

people

of all

six

Haudenosaunee Nations; the Mohawk communities of Kahnawake and Kanesatake
near Montreal, Akwesasne further up the St. Lawrence River, Kente or
Tyendinaga at the Bay of Quinte, and Wahta near Lake Huron's Georgian Bay.
Kanatsiohareke in the Mohawk Valley, and Kanienkeh in upstate New York are
two smaller Mohawk communities remaining in the homelands. The Oneidas are
located at Oneida, New York, Oneida on the Thames River in Ontario and at
Green Bay, Wisconsin. The Onondagas are at the Grand River Territory and the
Onondaga Nation, near Syracuse New York, which remains the Grand Council
Fire or the Capital of the Six Nations. The Cayugas are both at the Grand River
and in New York State, they do not maintain a separate community but many of
them live with the Senecas at Cattaraugus. The Seneca Nation has communities at
Tonawanda, Cattaraugus and Allegheny. There are also Seneca and Cayuga people
in Oklahoma. The Tuscaroras are near Lewiston, New York and their remaining
communities are in their homelands in North Carolina.

The total Haudenosaunee population has increased dramatically over the past
century.223 The overall proportion of the people who speak their languages has
decreased equally drastically. As we shall see, the number of speakers of the

223

At the Grand River Territory, for example, in a century the population has grown from
3,500 people "on-reserve" and a couple of hundred "off-reserve", to over 11,000 "on-reserve" and
well over 12,000 "off-reserve", with forecasts of exponential population growth within the next
decade. If population growth can help create more young speakers, then mass can also be a
determinant for restorative capacity, the challenge will be to build the capacity of language
fluency in current youth and young parents, so as to create exponential language restoration.
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languages is one important factor—but age is another, and the survival of the
languages depends on young speakers.

That the Haudenosaunee are people of an archipelago is never clearer than when
one travels between the communities, or when the people gather for the annual
"Convention" of Karihwi:yo, or for raising a new Roya:ne at a Condolence
Ceremony, or for a prominent persons' funeral. The long social, political and
geographic separation of the communities has contributed to the isolation, the
island-ness. Holders of islands of language, culture and ecology, the
Haudenosaunee indeed face a rapidly changing world.

When one considers the fifteen Haudenosaunee communities today as a cultural
and geographic archipelago, and measures the state of the languages in each, and
considers the impacts of a variety of other factors on the communities and the
languages, the first conclusion one reaches is that there are simply too many
variables to make any universal statements or to identify a single solution.

Some of the best estimates of the numbers of speakers of each of the languages
came from a 1997 meeting of Longhouse leaders and language teachers at
Kanatsiohareke, in the Mohawk Valley. At the time, the general discussion of the
resident community populations estimated that there were about 35,000
Kanyen'keha:ka (Mohawks),224 of whom about 4,000 speak their language
224

The word "Mohawk" may be derived from New England Algonkian word that may have
reference to bears, cannibals or copperhead snakes. The proper term is Kanyen'keha:ka. See
Handbook of North American Indians, Vol., 15 (Northeast) pgs. 478-79. I have purposely written the
Kanyenkeha' names for all of the Nations, and it is important to note that they would write their
own names in their particular linguistic fonts and pronunciations.
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fluently. There are about 30,000 Onenyote'a:ka (Oneidas), with about 400
speakers. Of the 3,000 Ononta'keha:ka (Onondagas), 60 speak the language. Only
200 Koyohkwenha:ka (Cayugas) speak Cayuga, out of 5,000 people. Of the
approximately 15,000 Tsyonontowane'a:ka (Senecas), fewer than 80 speak their
language. Only two people of the 1,500 Taskoro:ren (Tuscaroras), speak their
language. In total, less than 5% of the total Haudenosaunee population can be
identified as "native or fluent speakers". Most of those are over 50 years of age.225
Linguists call five out of the six languages "endangered" or "moribund".
Tuscarora, the sixth, is on the very brink of extinction.

Statistics collected by experts and governments outside the communities paint an
even grimmer picture: a 1990 census showed 1,667 Mohawk speakers in the
United States; Statistics Canada reported 350 people in Canada stating that their
mother tongue was Mohawk;226 Kinkade (1991)227 reported 50 speakers on Oneida
in the United States and 200 in Canada; Valdis Zeps in 1993 reported that 15 out
of 1,000 Onondagas in the United States were fluent speakers, and that there were
50 to 100 Onondaga speakers in Canada (of a population of about 500); Kinkade
also reported in 1991 that there were ten speakers of Cayuga in the United States
and 360 speakers of that language in Canada; he reported that there were 25
people in Canada who could speak Seneca; in 1977 there were 200 Seneca
223

These statistics were gathered at a language meeting held in July 1997 at the
Kanatsiohareke Mohawk Community in the Mohawk Valley hosted by Sakokwenionkwas (Tom
Porter), Mohawk Nation and community leader. Those who attended this meeting were
community leaders and language teachers, and they would consequently have a greater insight
into the actual numbers of fluent speakers in their respective communities.
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speakers of a total population of 8,000 in the United States (S.I.L.); Kinkade stated
that there were seven or eight people in Canada in 1991 who could speak
Tuscarora; James Brooke of the New York Times, in April 1998, reported that
there were fewer than ten people in the United States who could speak Tuscarora.

There is another, unmeasured, almost invisible change. It was once not unusual to
meet people who lived beside reservations who spoke a Haudenosaunee language.
Friends, neighbours, farmers and merchants who dealt on a regular basis with a
unilingual people would have made the effort to learn the language. Today, these
people are rare, save for a few linguists and ethnologists: a kind of linguistic
"buffer zone" which has all but disappeared.

Today, nearly a decade after the last surveys of language retention, language
revitalization is underway in language-based schools established at Oneida, Grand
River, Cattaraugus, Tyendinaga, Akwesasne and Kahnawake. As a result, there are
more conversational speakers, and more young speakers—but the young speakers,
for the most part, speak Haudenosaunee languages as their second language. There
has been, until recently, no corresponding strong increase in older speakers: the
result of which means that many young people do not use the languages at home.
A major concern is that if Haudenosaunee languages are relegated to secondlanguage status,228 one wonders, but cannot measure, whether thinking in English

An interesting reality is that in Haudenosaunee territories, the very "niceness" of the
culture can sometimes be an obstacle to promoting the use of the languages. In meetings where
everyone speaks English but one or two people do not speak the language, the practice seems to
be that (out of respect for the others) the meeting will take place in English to accommodate the
ones who would otherwise be shut out of the meeting (linguistically). Every meeting like that is
one more lost opportunity to use the language, one more minor gain for English.
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affects the language learner's worldview and philosophy—the "Whorfian debate"
about whether language shapes one's understanding of and relationship to the
world. A question that will evolve and hopefully resolve itself, as more speakers
are created through the work of innovative language/culture programs in many
communities.

Basil Johnston says that losing their languages, native peoples "lose not
only the ability to express the simplest of daily sentiments and needs but
they can no longer understand the ideas, concepts, insights, attitudes,
rituals, ceremonies, institutions brought into being by their ancestors; and
having lost the power to understand, cannot sustain, enrich, or pass on their
heritage. No longer will they think Indian or feel Indian...They will have
lost their identity which no amount of reading can restore."229

Haudenosaunee Elders and Longhouse Leaders have a genuine fear that with the
fading of the languages will come a fading of the knowledge of the way to do the
Ceremonies and a way of life, and as a result people will not be able to do their
part in holding the World together. That is, according to some versions of the
traditional teachings, that the end of the Ceremonies could accompany or
precipitate the end of the World, as we know it. That as the spiritual force of the
world is lost, so to will the physical force of Creation be shattered. There are
Haudenosaunee prophecies about the World's end, and some of the signs—the
death of trees from the tops down; undrinkable water; the emergence of strange
new diseases; destructive new technologies; the loss of language and the
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disruption of leadership within the Confederacy—are around us today as they have
never been before.230

230

Tatowentsiatasehs (Norman Jacobs), in Words that Come Before All Else, Haudenosaunee
Environmental Task Force, Akwesasne, 2001, pp. 151-52.
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4. Language Loss Around the World
There are estimates of between 4,000 to 6,700 languages231 in the world today.
They reflect the diversity of human cultures, and the migrations, the knowledge
and environments that have shaped those cultures. Human diversity across the
globe is mirrored in the spread and creation of languages and cultures.

Languages illustrate the rapidity with which cultures can evolve compared
with the rates most often observed in genetic evolution. For example, since
the collapse of the Roman Empire (fifth century A.D.), various dialects of
Latin have evolved into, among others, Catalan, French, Italian,
Portuguese, Romanian, Sardinian and Spanish—speakers of which cannot
communicate very effectively with one another without knowing the
other's language. In contrast to the perhaps 500 years, or some twenty-five
generations, of cultural divergence required to produce these quite distinct
languages, closely related North American birds such as blue and Steller's
jays and eastern and western bluebirds may have taken millions of
generations of genetic divergence from common ancestors to be considered
distinct species, and the very closely related timberline and Brewer's
sparrows must have required tens of thousands of generations...
As a measure of the speed of linguistic change—the rate at which a
language 'erodes' —there is a loss of about 20 percent per millennium from
a standard 100-200 item word list; therefore, 6,000 years after splitting, two
languages can be expected to share only about 7 percent of words obviously
derived from the same root. Thus, if their rates of evolution have remained
relatively constant since fully-developed languages appeared, we can
assume that languages varied from group to group of hunter-gatherers, with
231

Why the range? There are differing ideas about what is a language and what is only a
dialect, and poor statistics on whether languages have any speakers left. I am not going to try to
define what constitutes a language—though oddly enough, it has been suggested that, "a
language is a dialect with an army and navy" (Max Weinreich, in Yivo-bleter 25.1.13,1945.
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the differences increasing with distance. Even if human beings have been
speaking for only about 50,000 years, many, many languages will have
evolved and disappeared during that period. The high rate of linguistic
drift—random changes in languages—makes it difficult, if not impossible
to reconstruct the distant history of humanity's some 5,000 now-existing
languages.232

If there are about 6,000 human languages in the world, the statistics themselves
show that a majority of them are fragile, in terms of numbers of speakers and their
long-term sustainability. As long as the communities were isolated from
aggressive "global" or Western commercial culture, small languages could
continue to sustain themselves. When a people are exposed to cultural and
linguistic invasion and erosion of their own culture, "minimum viable population"
becomes a real issue.

Ethnologue, the best existing catalogue of the world's languages (Grimes
1996) gives a total of 6,703 languages (mostly oral), of which 32 per cent
are found in Asia, 30 per cent in Africa, 19 per cent in the Pacific, 15 per
cent in the Americas, and 3 per cent in Europe. Of these languages,
statistics indicate that about half are spoken by communities of 10,000
speakers or less, and half of these, in turn, are spoken by communities of
1,000 or fewer speakers (Harmon 1995; based on Grimes 1992). Overall,
languages with up to 10,000 speakers total about 8 million people, less than
0.2 per cent of an estimated world population of 5.3 billion. On the other
hand, of the remaining half of the world's languages, a small group of less
than 300 (such as Chinese, English, Arabic, Hindi and so on) are spoken by
communities of 1 million speakers or more, accounting for a total of over 5
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billion speakers, or close to 95 per cent of the world's population. The top
ten of these actually comprise almost half of this global population.233

Raw numbers of speakers are a first indicator of the viability of a language. The
smaller the population, the more potentially endangered the language. The second
factor is whether the number of speakers is growing or in decline, and at what
rate.234 The following three sources utilize the works of Dr. Michael Krauss to
provide insight into the statistics on Native American language extinction rates:
In 1992, Dr. Michael Krauss, President of the Society for the Study of the
Indigenous Languages of the Americas and Director of the Alaska Native
Language Center, testified before the U.S. Senate Select Committee on
Indian Affairs. In his testimony, he estimated that in 1492 there were 300 or
more native languages spoken in North America and that 190 of these 300
plus languages are still spoken or remembered by native North Americans.
However, of the 155 of these 190 languages in the United States, only
about 20 are still spoken by people of all ages and thus fully vital.235
These statistics help to portray the desolate history of indigenous language loss
and cultural genocide in North America, and with them the extinction of hundreds
of Indigenous civilizations. The story does not end there, as we see that of the
estimated 300 plus languages, only 20 remain fully vibrant. With this
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understanding of the current reality, the trend of language loss continues with
these predictions.
Krauss (1995) projects that, nationwide, 45 of today's Native American
languages will lose their last native speakers by the year 2000; 125 by
2025; and 155 by 2050.236
These vital statistics of indigenous language loss, necessitates immediate
intervention, if not the extinction trend will continue. Krauss's prediction should at
the very least, provide a grim wake up call to Indigenous nations that the
protection of Indigenous languages will require immediate and ongoing life
support just to save the remaining languages, without recognizing the challenges
of revitalizing those that are moribund and under threat of extinction.
According to Krauss, 20 percent to 40 percent of languages are already
moribund, and only 5 percent to 10 percent are "safe" in the sense of being
widely spoken or having official status. If people "become wise and turn it
around," Krauss says, the number of dead or dying languages could be
more like 50 percent by 2100 and that's the best-case scenario.237
New languages have arisen and evolved, and old languages have disappeared,
throughout human history (and prehistory). What is different about today's age of
extinctions is that the rate of disappearance of existing languages far exceeds the
rate of appearance of new languages. If we said that each small language is an
236
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island, then we could also say that each small language is faced with a multiplicity
of invasive predators as well as habitat loss—the new invasion and the resulting
linguistic and cultural erosion is that sudden, that could cause, in some cases e.g.,
a low number of elderly speakers without replacement by younger speakers, to
effectively collapse within a single generation.

Several factors propel the new erosions. The rise of nation-states, that are driven
by global economic interests, are now all over the world is one important factor.
Three centuries ago, France and Britain were cobbling themselves together.
Germany and Italy were at least a century away. Only in the last century have
nation-states replaced tribal and then colonial entities in most of Africa. Only in
the last century have the institutions of nation-states reached into the lives of most
people in "Latin America." For Indigenous people relocation or ecological
destruction of their traditional lands most often accompanies the rise of foreign
political and economic interests. Human relocation or corruption of traditional
ecologies often means the serious disruption of both language and cultural
reciprocity with the land. These conditions begin the process of erosion that can
lead to endangerment and extinction.

This condition serves to create a niche for the nation-state to begin its
"colonization" of peoples and lands. A nation-state seeks to maintain its integrity
by declaring and enforcing an official language. Universal education is a recent
phenomenon in most of the world. Where two generations ago, children would
have learned from Elders in a more traditional, un-institutionalized environment—
in their own language—and in their own traditional knowledge structures—today
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they learn in schools, from younger, "qualified" teachers, and often in the
"official" language and curriculum of the country. Schools are one vehicle for
enforcing national languages (or teaching "international" ones). As well, foreignbased economic systems contribute to both linguistic/cultural erosion and
ecological degradation. Compulsory military service is another. Media control and
production is another.238

Repressive language policies are common in many parts of the world. East
African countries actively encourage citizens to abandon tribal languages in
favor of Swahili or another "unifying" common language as a way of
promoting loyalty to new governments. Minority languages are routinely
repressed as a first step toward repressing the minorities themselves. One
recent example is the Kosovars' struggle to continue speaking Albanian
freely in the face of Serbian policies to the contrary.239

A language begins "dying" as soon as people stop learning it and a culture when
the people stop using their language. They are also in trouble when people who
know it stop using it. These may come as a result of pressure or coercion from
outside, or choice made from inside. Certainly the spread of "languages of
business and commerce" has contributed to endemic language disuse, and
especially the disuse of indigenous languages with relatively few speakers:
Russian, Chinese, Spanish, Swahili and English are seen as important for
economic progress and success.
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Media-borne languages tend to dominate languages that do not have their own
newspapers, television and radio, magazines, cinema and canned music. In many
instances, languages die not only because they are not taught in schools, but also
because parents decide not to teach their language to their children. In some cases,
foreign religion is a factor: missionaries and converts have sometimes maintained
that the use of indigenous languages was associated with "pagan" religious
practices and eternal damnation. A desire for status can also be a factor: parents
encourage children to learn the language of the "dominant society" to "get ahead."
Repression has a "ripple effect." People who suffered physical or emotional abuse
in residential schools, the workplace or within general society, for speaking their
language rarely pass the language on to their children. Once a people, is made to
feel guilty or ashamed of its language, to feel that the language is inferior or
inadequate or irrelevant, the language is on the slippery slope to disappearance.
Languages can be eroded from the outside as a control strategy, and even from the
inside as a strategy of survival—personal economic and political survival, often at
the expense of their cultural survival.

Refusing to speak an invasive language, and especially a disembedded invasive
language, can be a deliberate act of social, political and environmental resistance.
This act of deliberate resistance is important as the agents of social and cultural
change are cloaked in the positivistic conceptions of evolution and modernization
focused upon the death of Indigenous languages and cultures. A paradigm, that has
but two choices for Indigenous languages and cultures: assimilation or destruction.
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Is there a difference between "language death" and "linguicide"? In this lengthy
but important quote, noted author and thinker Tove Skutnabb-Kangas reveals that
the line between the two concepts may be blurred, and that the death of languages
has real causes, none of them "natural".

The notion of "language death" does not necessarily imply a causal agent.
In the common use of this concept, language death is attributed to
circumstances beyond the control of any agents, such as the inevitable
processes of social change that come with "modernization". It is seen as
comparable to the evolution of natural organisms that develop, bloom and
wither away. When some liberal economists (e.g. List 1885:174 ff)
considered that nations had to be of a "sufficient size" to be viable, it
followed that smaller nationalities and languages were doomed to
disappear as collective victims of the "law of progress". Their speakers
were advised to reconcile themselves to "the loss of what could not be
adapted to the modern age" (Hobsbawm 1991:29-39).
Several Western European liberal ideologists and Soviet language planners
in the early part of this century held that linguistically distinct nations were
but one phase in the development towards a unified world with a world
language, coexisting with national languages which would be "reduced to
the domestic and sentimental role of dialects" (ibid. 38). This liberal
ideology of development is still alive and well. When discussing "small
ethnic groups and languages" we are warned not to "be idealistic and feel
blind pity for everything which in its natural course is transformed,
becomes outdated or even extinct" (Satava 1992:80, emphasis added). This
concept of language death can be associated with this type of liberal
ideology, whether in Eastern Europe, North America (the "English Only"
movement), or in aid policies worldwide, which invariably support
dominant languages. Within this paradigm, language death is interpreted as
the result of voluntary language shift by each speaker.
Linguicide, by contrast, implies that there are agents involved in causing
the death of languages. The agents can be active ("attempting to kill a
language") or passive ("letting a language die" or "unsupported
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coexistence"). Liberal ideology, however, would not consider all three of
these cases as forms of linguicide, but only the first one, since it involves an
active agent with the intention to kill languages; the other two would be
seen as falling within the domain of "natural" language death. The causes
of linguicide and linguicism must be analysed from both structural and
ideological angles, covering the struggle for structural power and material
resources, on the one hand, and on the other the legitimation, instantiation
and reproduction of the unequal division of power and resources between
groups based on language. The agents of linguicide/linguicism can also be
structural (a state, an institution, laws and regulations, budgets etc.) or
ideological (norms and values ascribed to different languages and their
speakers). There is thus nothing "natural" in language death. Language
death has causes, which can be identified and analysed.240

If the causes of language death have real causes we need to identify, analyze and
understand how to protect and at the same time restore indigenous language and
cultural use. Here Skutnabb-Kangas goes on to help identify a constant and
pervasive threat to Indigenous Peoples the world over as:
...Linguistic genocide...is practiced throughout the world. The use of an
indigenous minority language can be prohibited overtly and directly,
through laws, imprisonment, torture, killings and threats (e.g. SkuttnabKangas and Bucak 1994). It can also be prohibited covertly, more
indirectly, via ideological and structural means, such as in educational
systems. Every time there are indigenous or minority children in day-care
centres and schools with no bilingual teachers authorized to use the
languages of the children as the regular teaching and child-care media, this
is tantamount to prohibiting the use of minority languages "in daily
intercourse or in schools". This is the situation for many immigrant and
refugee minority children, as well as for indigenous First Nations (e.g.
Jordan 1988, Hamel 1994a; Fettes 1998).241
240
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Parents who speak a language, don't use it, and decide not to pass it on to their
children are, to use Skutnabb-Kangas' analogy, committing both language murder
and language suicide—suicide for themselves, murder for their future generations.

In many cases, under pressure for linguistic assimilation, reinforced by
stigmatization of local languages and cultures, and often by actual physical
abuse, speakers may have internalized the message that their languages are
worthless in the modern world and a hindrance to "progress"—and that to learn
the majority language they have to abandon their own. They may indeed have
stopped speaking their language and not have taught it to their children. These
people may thus be psychologically ill-disposed toward attempts to bring back
the languages they gave up at such great human cost, and much work may be
needed to win over their support.242

In Aotearoa (New Zealand), the Waitangi Tribunal, created to consider issues
related to the implementation of the spirit of the seminal 1840 Treaty between the
Maoris and the British Crown, considered a claim based on the right to speak, use
and maintain the Maori language. The Tribunal chronicled efforts by the New
Zealand government to discourage the use of the language, as well as efforts by
the Maoris themselves to maintain and protect it. The Tribunal rebutted each
argument for the abandonment of the language, concluding that its erosion would
represent an incalculable loss for the country. But the Tribunal could make only a
limited number of recommendations for the official use of Maori in government
services, courts and broadcasting. The survival of the language, it concluded, "lies
in the hands of the entire nation—but especially in the hands of the Maoris
themselves" provides good direction for Indigenous nations everywhere.
242
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Language restoration is the responsibility of the Indigenous communities and
nations, but that those colonizing nations that endangered the language also have a
responsibility to ensure that the language is revitalized, as a basic human right.

Losing language goes hand in hand with loss of culture and in particular
traditional ecological knowledge, traditional life-skills, biodiversity and the
integrity of indigenous ecologies. Changing ways of life and livelihood are
altering natural balances, as they are also eroding a storehouse of cultural
knowledge about the natural world that has been exercised and refined over
millennia.
There has been a greater intergenerational atrophy of such traditions [of
animal stories and initiation in the wild] among indigenous peoples during
the past three decades than ever before. Among the mountain tribes of
Bolivia, children today cannot comprehend even a third of the natural
history information in their native tongue that anyone over forty-five years
of age knows intimately. Their communities may suffer a time lag in
understanding the consequences of this loss; but once their reservoirs of
knowledge have been dissipated, it is increasingly hard to replenish them.
The culture of habitat is diminished.243

Languages around the world, especially those of indigenous groups with under a
million speakers, face similar perils. The endangerment of their languages is also a
reflection of the impact upon their cultures and ways of life.
243

Gary Paul Nabhan, Culture of Habitat, ibid. p. 64. However, there is no loss without some
gain, we just need to question the validity of the gain. Robert Bateman, in an interview on
Hamilton radio in April, 2002, pointed out that the average nine-year-old in North America can
recognize over 1,200 corporate logos, yet only a handful of tree species. In this trade off, the
comprehension of time is leading us toward the compression of time with the result seemingly to
be, the squeezing out of memory.
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The primal condition of language is integration within landscape. Speaking
invasive languages creates alienation from traditional territory and
technology and assimilation into the worldview inherent in the language of
modernity. English is a denial of embeddedness and so perpetuates the
illusion of the alienation of language from landscape. Indigenous language
revitalization returns the ethic of integration and the worldview of
embeddedness in natural systems.244

Language and cultural loss is a worldwide condition. Each time a small language
is lost or becomes extinct, it represents not only a loss of knowledge and a valued
perspective for humankind, but also strengthens the language that ate it, as that
language and its culture absorb the future generations of those peoples.
It makes sense to conclude that the greatest danger of language loss is among the
Indigenous Peoples of the world. This is especially easy to demonstrate if one
defines "Indigenous Peoples" in a way that includes factors like domination and
assimilation:

Indigenous peoples are generally viewed as the descendants of the original
inhabitants of a given geographic territory that may have been subsequently
taken over—militarily, politically, or simply through settlement—by outsiders.
Consequently, they are usually seen as historically, politically and culturally
dominated—although not necessarily conquered—peoples. (Some aboriginal
populations have survived by simply sidestepping, in some fashion, destructive
foreign impacts).245
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Depending on how one defines "Indigenous Peoples" they constitute between
4%246 and 15%247 of the human beings now on Earth. Defining who is
"indigenous" is not simple, politically or scientifically, and could consume an
entire tome in itself. The draft United Nations Declaration of the Rights of
Indigenous Populations avoided the problem by not providing any definition, and
that seems the simplest path, because the question is not about definition. It is
about addressing issues of mono-culturalization, which effectively serves to
extinguish Indigenous languages, cultures, peoples and lands.

If one is considering loss around the world—biological, linguistic or cultural, one
must also consider what efforts are being made by the "international community"
to prevent or remedy the loss. There are such efforts. Whether they are enough to
stop the "juggernaut" of cultural and biological homogenization that comes with
an economically globalized society is perhaps the most difficult debate of our
time.248

One tool for protecting endangered species is the 1975 Convention on
International Trade in Endangered Species (CITES). There are about 900
"Appendix I" species, in which there is virtually no trade allowed. There are about
246
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28,000 "Appendix II" species, which can be traded commercially, regulated by
import and export permits. Like many other protective measures in the
environmental and cultural arenas, the good intentions of the Convention have not
been followed up with public education or effective enforcement249 to address
awareness and compliance.

Perhaps it is a reflection of the values of the world's governments that
enforcement and penalties involving endangered species are not conducted by the
same people, and for the same purposes, as the laws involving the introduction of
invasive species.250 Invasive species tend to be regulated mainly for the purpose of
protecting agriculture from imported pests. That is, protection of endangered
species, and control of invasive species are, as a matter of priority, viewed through
the lens of commerce. CITES regulates trade. Department of Agriculture
inspections protect agro-industries.

Since the offences are treated as commercial matters, so are the penalties. In
Canada, the offences are penalized as fines. The fines rarely match the financial
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impact of the ecological damage caused. The courts and the laws have not yet
developed effective yardsticks to measure damage.251

The laws and their enforcement—these acts of will on the part of nation-states and
their governments—have no direct equivalent in addressing endangered languages
and cultures.
Or do they? The real issue is that these actions have the effect of deliberately
undermining protection and conservation measures, and endanger the survival of a
species. Are there criminal, or even regulatory consequences for those who
participate in deliberately undermining measures to protect and conserve
languages and cultures, and thereby endanger the survival of a people? For this
reason, Indigenous cultures and languages should be regarded as an international
'Human Right' and any action, direct or indirect that would negatively impact,
curtail or extinguish languages, should be understood as an affront to a basic
human right of Indigenous peoples. Measures that recognize, protect and conserve
Indigenous languages and cultures need to be seen as also recognizing and
affirming human rights.

International law does have measures that protect cultures and languages. They are
contained in the United Nations Convention on the Prevention and Punishment of
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American Acclimatization Society, of 28 pairs of starlings in New York City, for the purpose of
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most populous bird on the continent? What is the value of the songs of endangered or extinct
songbirds?

171
the Crime of Genocide252. The Convention recognizes that "causing serious bodily
or mental harm to members" of "a national, ethnical, racial or religious" group is a
form of genocide.253

In the 1930s and 1940s, the world was able to ignore Germany's concentration
camps with the excuse that a global pretense could claim that "not knowing" was a
reasonable position, though there is some evidence that all involved did not want
to know. In the 1990s, the world had no excuse for having allowed a preventable
genocide in Rwanda. The world—or at least NATO—did act to stop the genocide
in Bosnia.254 To date, though, it seems that the genocides that prompt international
actions and bring international consequences involve concentration camps, mass
graves, ethnic cleansing and killing fields. These happen frequently enough that in
comparison, linguicide is almost ignored as a moral or social issue and not even as
a minor crime, one for which no one has yet been held accountable. The cultural
ecology of this loss has equivalently been ignored or even accounted for in the
most base arithmetic form.
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Adopted by Resolution 260(111) A of the United Nations General Assembly, December 9,
1948; entered into force January 12,1951 (though the United States and Canada ratified it
considerably later, the U.S. on November 23,1988, subject to "reservations" allowing the United
States to refuse the jurisdiction of international tribunals and decide when the convention applies
to it, and Canada on September 3,1952—without reservations).
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As can be seen in the 2004 debate over the Sudanese government's actions in the Darfur
area, the debate has shifted slightly: sometimes there need not be "genocide" as defined in the
convention for there to have been "crimes against humanity". Sometimes killing thousands of
people and displacing over a million may not meet the technical definition of "genocide", but
may still attract consequences. The issues inhabit that border area, that cultural ecology, between
politics and law, between will and concern.
See: A ProblemfromHell: The United States in an Age of Genocide, Samantha Power, Harper
Collins publishers, New York, 2003. Harper effectively reviews the history and issues around the
development of international law and action on genocide.
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The killing of culture and language, though, is coming to be seen as a form of
genocide. The artist and playwright Alani Apio, writing of the Hawaiian
experience, explained:
Nobody executes us. No one lynches us. No government enslaves our
children or rapes our women. No citizenry chains us up and drags us from
the backs of pickup trucks. No homicidal maniac gassing us. Just 1,000
little cuts to our self-esteem, self-identity, cultural pride—to our souls.
Rather than obliterating the people, like so many Hitlers have tried, simply
obliterate the glue that binds them: culture. Just enough slices to leave
blood on the scene, but no actual bodies.
...1,000 tiny slashes that make us unable to be who our kupuna told us we
are. By the way, my grand-aunt had to wear a sign around her neck in
elementary school that said "Do Not Speak Hawaiian to Me."
Well-intentioned, educated, sympathetic, influential cuts that mask a
greedy, hypocritical, arrogant, decidedly American ideology. American
ideology is to forget the past because America was largely built on land
stolen through government-sponsored genocide against native Americans
and wealth garnered through slavery. While this generation benefits, it
doesn't want any moral responsibility for those atrocities. And, in Hawai'i,
many flat-out deny any connection between the past and present: Hawaiians
aren't suffering now because even if wrongs were committed, "...they were
done to your ancestors, and you've benefited greatly by being American."
In other words, "No dead bodies, so shut up!"
...I hear many local people...believe they've got this "aloha" thing down
and that we've become moot: Hawaiians and Hawaiian culture aren't
necessary for this multicultural society. That, to me, is a big gamble. If
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you're wrong, and we are necessary, then the residents of Hawai'i will have
truly destroyed paradise—both the land and the spirit...255

For the Haudenosaunee, there have been actions taken by the governments of
Canada and the United States—and their provinces and states—that verge on
genocide. The deliberate programs of assimilation pursued on both sides of the
border for over a century made some cultural practices illegal, and also involved
frontal attacks on Haudenosaunee languages.256

A variety of rationalizations (social, legal, religious, political and
economic) arose to engage (in one way or another) all segments of EuroCanadian society in the task of genocide. Some were told (and told
themselves) that their actions arose out of a missionary imperative to bring
the benefits of the One True Belief to savage pagans; others considered
themselves justified in the land theft by declaring that the Aboriginal
Peoples were not putting the land to proper "use," and so on. The creation
of the Indian Residential Schools followed a time-tested method of
obliterating indigenous cultures, and the psychosocial consequences these
schools would have on aboriginal peoples were well understood at the time
of their formation.257

One lesson—and it is the same with respect to international laws about endangered
species as it is about languages—is that international protective measures are
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Alani Apio, A Thousand Little Cuts to Genocide, The Honolulu Advertiser, Hawaii,
February 25,2001.
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The Government of Canada has agreed to settle court cases involving Indian residential
schools where sexual or physical abuse has been proven, but refuses to acknowledge any legal
liability for the children's loss of language or culture.
257
Dr. Roland Chrisjohn (Oneida Nation), speaking in Edmonton, 1998. See also his book
(with Sherry Young), The Circle Game, Theytus Books, Vancouver, 2001—especially the chapter
concerning, why genocide need not involve killing.
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weak, and their enforcement and implementation is even weaker. Except in
extreme cases, effective action means local action.

Another lesson is that international action and protection arrives too late.
Protection comes after the genocide has happened, when the villages have been
destroyed and the dead and disappeared are in the thousands. Genocide comes
when the habitat258 has been damaged or destroyed, and when the species is truly
endangered and near extinction. Effective action necessitates local action.
Even so, there is an international dimension to the protection and conservation of
biocultural resources, and some international bodies have recognized the
connection between the land and its Indigenous People. One form of protection
lies in protecting culture within habitat: in effect, recognizing the vulnerability of
human and ecological islands:

...some communities—so-called indigenous or tribal peoples—remain
isolated because of such factors as physical barriers to communication or
marked differences in social and cultural practices.
The isolation of many such peoples has meant the preservation of a
traditional way of life in close harmony with the natural environment. Their
very survival has depended on their ecological awareness and adaptation.
But their isolation has also meant that few of them have shared in national
economic and social development: this may be reflected in their poor
health, nutrition and education.
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The United Nations Economic, Social and Cultural Organization (UNESCO) has the
authority to designate World Biosphere and World Heritage sites, but there is little real
protection that flows from the designations, or any meaningful support for restoring the
indigenous cultures residing within these sites.
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.. .Growing interaction with the larger world is increasing the vulnerability
of these groups, since they are often left out of the processes of economic
development.... Many groups become dispossessed and marginalized, and
their traditional practices disappear. They become the victims of what could
be described as cultural extinction.
These communities are repositories of vast accumulations of traditional
knowledge and experience that links humanity with its ancient origins.
Their disappearance is a loss for the larger society, which could learn a
great deal from their traditional skills in sustainably managing very
complex ecological systems. It is a terrible irony that as formal
development reaches more deeply into rain forests, deserts, and other
isolated environments, it tends to destroy the only cultures that have proved
to be able to thrive in those environments... Their marginalization is a
symptom of a style of development that tends to neglect both human and
environmental considerations.259

The World Commission on Environment and Development 1987, Commission
Chair GRO Harlem Brundtland, helped to create the "Brundtland Report". The
Report's solution: recognize and protect traditional land rights and recognize the
indigenous peoples' institutions and regulations—in effect, deliver the degree of
control required to sustain and protect ecosystems and cultures together. But Our
Common Future also makes assumptions: that the world is composed of
"resources" to be used and exploited; that systems are "managed"—that cultures
and ecosystems can be approached through the lens of sustainable development
and economics.
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Our Common Future, the Report of the World Commission on Environment and
Development (commonly referred to as the "Brundtland Report"), Oxford University Press, New
York, 1987, pgs. 115-116.
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CITES, UNEP and UNESCO's biosphere designations approach this kind of
protection from the biological perspective: the proposed Convention for the
Protection of Indigenous Peoples, and the existing Convention for the
Safeguarding of the Intangible Cultural Heritage approach it from the cultural
perspective. At times, they meet in the middle, for it is as impossible to separate
culture from habitat from landscape, as it is to separate species from habitat and
landscape.
...Considering the deep-seated interdependence between the intangible
cultural heritage and the tangible cultural and natural heritage...
...Recognizing that communities, in particular indigenous communities,
groups and in some cases, individuals, play an important role in the
production, safeguarding, maintenance and recreation of the intangible
cultural heritage, thus helping enrich cultural diversity and human
creativity...
2.

The "intangible cultural heritage"...is manifested, inter alia, in the
following domains:
(a)
(d)

3.

Oral traditions and expressions, including language as a
vehicle of the intangible cultural heritage;
Knowledge and practices concerning nature and the universe;

"Safeguarding" means measures aimed at ensuring the viability of
the intangible cultural heritage, including the identification,
documentation, research, preservation, protection, promotion,
enhancement, transmission, particularly through formal and nonformal education, as well as the revitalization of the various aspects
of such heritage.

177
Each state party shall:
(a)

Take the necessary measures to ensure the safeguarding of the
intangible cultural heritage present in its territory;

(b)

.. .Identify and define the various elements of the intangible
cultural heritage present in its territory, with the participation
of communities, groups and relevant non-governmental
organizations.260

The Convention requires participating states to adopt policies aimed at protecting
the function of the intangible cultural heritage in society, including as part of the
planning process, creating bodies for safeguarding that heritage, fostering studies
that will help with the safeguarding and adopting appropriate legal, technical,
administrative and financial measures to help transmit and document the
heritage.261 In other words, from a language perspective, the states have a
continuing obligation to protect and maintain the languages and their cultural
vitality.
The Draft Convention on Indigenous Populations is the product of twenty years'
work by people of many Nations.262
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Convention for the Safeguarding of the Intangible Cultural Heritage, UNESCO, Paris, 17
October, 2003, Preamble, Article 2 (Definitions) and Article 11 (Role of state parties).
261
Article 13 includes; "Other measures for safeguarding".
262
During the negotiations, the Government of Canada has displayed only lukewarm
support, sometimes intervening to oppose the use of the word "peoples" (which has special
meaning in international law) and proposing that reference be made to "indigenous people or
indigenous groups" instead, and opposing the use of the word "treaties". The United States has
also opposed the use of the word "peoples", and its possible link to a right to self-determination;
it has also stressed that its view of rights is centred on the individual and not the group. See S.
James Anaya, Superpower Attitudes Toward Indigenous Peoples and Group Rights, Lecture delivered
at the 93rd Annual Meeting of the American Society of International Law, March 24-27,1999,
Washington. D.C. In the September of 2007, the UN voted on the Declaration of the Rights of
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...recognizing also that respect for indigenous knowledge, cultures and
traditional practices contributes to sustainable and equitable development
and proper management of the environment;
Article 14: Indigenous people have the right to revitalize, use, develop and
transmit to future generations their histories, languages, oral traditions,
philosophies, writing systems and literatures, and to designate and retain
their own names for communities, places and persons.
Article 25: Indigenous peoples have the right to maintain and strengthen
their distinctive spiritual and material relationship with the lands,
territories, waters and coastal seas and other resources which they have
traditionally owned or otherwise occupied or used, and to uphold their
responsibilities to future generations in this regard.
Article 28: Indigenous peoples have the right to conservation, restoration
and protection of the total environment and the productive capacity of their
lands, territories and resources, as well as to assistance from States and
through international co-operation.263
An overview of the international instruments demonstrates a common vocabulary,
one that is not just the language of international law. The "bridge" between
protection of cultures and languages and protection of species and habitat is the
environment. To really live, for a language, a culture, a plant, bird, animal, person
or a people must be living in the place where it "lives" and be protected in that
place. The problem with international instruments is their recognition of the rights
Indigenous Peoples, of those opposed were of note: Great Britain, Canada, New Zealand,
Australia and the United States.
263
Draft Convention for the Protection of Indigenous Populations. See also the International
Labour Organization's 1989 Convention on Indigenous and Tribal Peoples, which has been
largely ignored by nation-states. See also The Declaration of the Rights of Indigenous Peoples, (1999)
Clear Light Publishing, Santa Fe, New Mexico. Each international document recognizes the
critical importance of language restoration for ensuring collective identity, connections to the
land, political sovereignty and for cultural continuity.

179
of nation-states to control their own internal affairs, including their territory.
Active international intervention, when a nation-state fails to take adequate
protective measures, has only happened when the failure approaches horrific
levels of genocide. Yet, for many nation-states who knowingly affect indigenous
peoples or species, under the guise of global economic development, intervention
or reconciliation often does not even appear. On a positive note thought, the
international conventions do recognize the link between Indigenous Peoples,
environment, habitat and endangered indigenous species. That recognition is
reassuring. It may even be a useful tool for other purposes.

The recognition of the links is not "intrinsic," though. It is value-based, and the
value is often economic. Even amid the references to people in the natural world
and to responsibility for future generations, the conventions consistently view land
and animals through the lens of global commerce, as economic "resources". The
issue, as they see it, is not whether there should be development, but how
Indigenous Peoples can participate in it fairly.

One finds oneself asking whether the indigenous participants in the creation of the
conventions decided to accentuate the economic value of endangered habitats and
species, and the economic aspects of endangered cultures, because these would be
the values that would secure more support and greater protection—or whether they
were themselves motivated by those values. Did they adopt the vocabulary of the
globalized business world because that is what the powerful nations would
understand and support, or because they themselves were persuaded that economic
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value is an essential element of calculating the value of language, species within
culture and habitat?264

More simply, was it necessary to adopt an economic approach to secure
international protection—have Indigenous Peoples joined their adversaries, and
adopted their values, to get what they needed? The answer may lie in the not so
distant future, as we witness indigenous languages, cultures and natural habitats
continue their struggle for survival. We are yet to see if the result of international
support and assistance has succeeded in protecting indigenous languages, cultures
and lands or whether Indigenous leadership themselves have been coerced,
pacified or appropriated by capitalism.

As human population increases - as communication between people increases, and
as development dissolves boundaries, borders and barriers - cultural and linguistic
diversity declines. There is no scientific formula to measure rates of decline, and
there is not even a hard rule that indicates when and under what conditions there
will be a loss of diversity. We know that it happens, and that it is continuing to
happen.

We find ourselves asking the same question about international conventions that
purport to protect Indigenous People's cultures, languages, and lands, as well as
264

In this context, "ecotourism" would seem to be ideal—it can bring economic
development without much environmental or cultural damage, creating what is consistently
described as a "win-win-win" situation. However, ecotourism is often difficult to do "well", it
supports only a small proportion of an indigenous population and has been seen as
commodifying culture. From an Indigenous Peoples perspective, it exposes the host people to
foreign values and technologies, and can itself inflict ecological and environmental damage. The
question soon becomes, can the enterprise itself be sustainable?
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endangered indigenous species, their habitats and often ecosystems. We ask the
question, what about ecological and species conservation measures and language
protection and revitalization measures: do they work!
The short answer is: no, because there's no long-term proof they work. The real
answer is: that at this point we don't know, because there are no real success
stories.

International law recognizes the connections between peoples and cultures and
habitats, species and ecosystems. These international agencies also recognize the
kinds

of

connections

we

call

"biocultural,"

"eco-cultural"

and

even

"ecolinguistic". They does so ineffectively, though. In similarity to the recent
Kyoto Accord, that without the support and commitment from nation states to
actively engage in "on the ground" implementation of these conventions, both
species at risk and languages at risk, there is little comfort in the fine words of
international conventions.

The condition of 'loss' is a global phenomenon, whether it is languages or species,
cultures or habitats the fact is that it is happening. Understanding that while
international processes are indeed important, in that they do help to provide
worldwide recognition, that to achieve real protection and restoration will demand
local recognition, support and implementation. Indigenous languages and cultures
need to be recognized as a 'human right' and international recognition is
paramount, in order to help recognize and protect these human rights. The actual
implementation of linguistic and cultural protection and restoration needs to be
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approached from a multi-disciplinary perspective, one that creates a multi-pronged
approach to the resolution of this complex and compounded problem.
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5.

Language as an Indicator

And all the various dances of humankind are beautiful
They are enriched by the great songs of our planet
Mazisi Kunene
On the Nature of Truth265

It is instructive to consider how isolate languages resemble isolate biological
populations, and how those who would protect cultural diversity can learn from
the approaches to protecting biological diversity. One of the tools used by
ecologists to measure the state of health of ecosystems is the "indicator species".
A single species is chosen as a measurable, monitored entity that will in effect
reflect the ecosystem itself.

In the same way, one might choose language as an indicator, and subject it to the
same kind of analysis—its changes and difficulties may reflect the state of health
of the human culture of which it is one of the most visible parts. But we need to be
cautious: we should not take 'language as indicator' as a given. Instead, we should
understand the roots and principles of the use of indicator species—and the
dangers and exceptions involved in their use. While indicators are a useful tool,
they are not always reliable. In much the same way that language can also be used
as a tool, to study cultural function, it can also be a keystone to cultural integrity
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Cultural and Spiritual Values of Biodiversity, United Nations Environment Program,
Nairobi 1999, pg. 57.
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and sustainability. The focus should not solely be on the tool alone, but on its
applicability to the general function and overall health of the culture itself. As
tools much of their usefulness depends upon how and why they are chosen.
Choosing the wrong language, an invasive language, may be understood as out of
resonance with the landscape. To speak without reference to Creation and without
talking to Creation, we can only engage in the vicarious exercise of speaking about
and of Creation, let alone the sacred responsibility of speaking for nature, for
Creation or for The Creator. Can secular language ever get back to the sacred?
Can English ever follow the path back to ecolinguistic integrity?

In Silent Spring, Rachel Carson described the danger, not only of pesticides, but
also of the scientific method in addressing ecological challenges. In the laboratory,
scientists determined that DDT266 was an effective insecticide. The scientists had
determined that insect predation was a major cause of crop losses. When DDT was
used extensively, it did indeed kill the insects. It also killed the birds that depended
upon the insects, both directly as a bioaccumulated toxin, and indirectly as it
biomagnified through the food chain. DDT led to reproductive problems,
including the thinning of shells in the eggs of many birds, hawks, falcons and
eagles, and significantly reduced populations of those birds. Interestingly, DDT
also affects human health, but was often regarded as "negligible" and was not
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DDT also known as dichloro-diphenyl-trichloro-ethane, it was first developed in 1884. It
wasn't until later in 1939, that it was discovered to be a broad-spectrum insecticide, by Nobel
Prize winner Paul Muller. It became widely used in the Second World War research laboratories
as a chemical agent for biological warfare.
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stressed or widely communicated. In turn, the eradication of raptors led to an
expansion of rodent populations, with injurious effects on crops.267

The predator and the preyed upon exist not alone, but as part of a vast web
of life, all of which needs to be taken into account.268

The lesson of DDT—a recent lesson, as much ecological scientific thought is
recent—is that one should not release the results of laboratory research into the
environment without careful thought about its consequences. Or understanding
that while the "scientific method isolates: reality complicates."

Monitoring keystone species is another scientific method. Recognizing that
monitoring and measuring an entire ecosystem is too complicated to carry out
effectively, especially with limited human and financial resources, ecologists
sometimes choose a single representative species, and by monitoring that species,
believe they can gather useful information about the state of the ecosystem itself.

The use of indicator and keystone species studies are like the scientific method
itself—artificially choosing a single isolate instead of trying to understand and
take into account the whole complexity of the ecosystem. Ecologists counter that
they are not continuing to make DDT-like mistakes—that the use of indicator and
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There were other unforeseen consequences, such as the development of resistant strains
of the pests and the rampant use of pesticides eventually led to the toxification of crops and
agricultural soils, the loss of beneficial species that kept the pests under control, and increased
soil erosion—as well as the spread of DDT all over the world, through water and air cycles.
268
Rachel Carson, Silent Spring, Houghton Mifflin, Boston 1962, pg. 293.
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keystone species is done with regard to an entire ecosystem, and the place of that
species within that whole ecosystem, constantly in mind.

In a way, a single species is like a miner's canary. If a properly chosen a species
experiences a plummet in population, which can be a warning that the entire
ecosystem is in trouble.

The choice of the study species is crucial. There are several factors in choosing a
specific species, some practical, some scientific, some political or perceptual. The
most practical factor is that the health and size of the population of the species
should be measurable.

The likelihood that a threatened species will live or die depends on the size
of its populations, how widely they are dispersed and exchange individuals,
how much they fluctuate through time, and the longevity and reproductive
rate of the organisms composing them. This is the technique called
Population Viability Analysis, or PVA for short.269

Keeping in mind the critical importance of population viability, on a practical
level, indicator species also tend to be large animals, which is simply because their
visibility makes them easier to count and study. They also tend to be the "top
predators" of the ecosystem.270
269

Edward O. Wilson, The Future of Life, Vintage Books, 2002, pg. 101.
Contaminants tend to bioaccumulate in a top predator and biomagnify throughout their
habitat. Top predators may ingest plants and animals that have been exposed to toxins and
contaminants. Higher levels accumulate in predators, making them excellent indicators of
ecosystem contamination, together with their population analysis is helpful in indicating
ecosystem degradation and hence it's integrity or the efforts and effects of remediation or
restoration.
270
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There are good reasons for choosing an indicator species from the "top" of the
food chain. Selecting indicator species often also means selecting target species
for protection. If one protects the grizzly bear, one must also protect all the
animals, plants and habitat it needs to survive. If one protects the grizzly bear, one
must also protect an area large enough to support a viable grizzly population. By
selecting large, omnivorous indicators for protection, one can collaterally protect
larger areas and broader groups of species that are its food and its co-dependents.
"Top predators" are a crucial part of the ecosystem.

Top predators appear to regulate the abundance of many of their prey in the
Neotropical forest, among them "mesopredators," such as the coati, and
seed and seedling predators, such as the agouti and paca. In the absence of
top predators, these animals increase dramatically in number and begin to
exert indirect effects on the ecosystem: extinction of ground nesting birds
and possibly other small vertebrates in the first case, and altered
recruitment of tree species in the second. In these indirect effects one finds
mechanisms that can account for the extinction of numerous species of
vertebrates and plants. Furthermore, indirect effects may explain the loss of
biodiversity that results from habitat fragmentation, as top predators are
typically the first elements of the fauna to disappear in human-dominated
ecosystems.271

Choosing an indicator species is not merely scientific: it can also be political and
perceptual. One may choose a large, fuzzy, sympathetic species, knowing that
people will want to protect what John Livingston once called "charismatic
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Andrew Dobson, Conservation and Biodiversity, Scientific American Library, New York,
1996, pg. 211.
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megafauna"272 (and therefore collaterally, its habitat, its prey and inter-reliants).
Choosing a game fish as an indicator will attract the attention and most
importantly the support of a significant segment of the population—sports
fishermen—people for whom the snail darter or pygmy stickleback would
otherwise have little meaning or value. Often human perceptions of the value or
attractiveness of an animal make all the difference in the success of efforts to
preserve it.273 Sometimes our choices of indicators tell us as much about ourselves
and the way in which we perceive nature, as they do about the ecosystems we are
trying to measure or protect. Choosing "indicators" involves the same biases as
selecting candidates for rescue and restoration: understanding that we can't save
them all.

Our legal attempts to protect endangered species have often been
confounded by our own ignorance, the fact that we know so little about
most species, and even less about the roles they play in ensuring that
ecosystems function efficiently. Because we lack the knowledge to pick
and choose among species to save, we are presented with a dilemma: we
can either create laws that try to save every possible species, or we can
designate some species that require large areas of habitat as "umbrella
species"—by legislating to protect these species, we will also protect the
multitude of relatively unknown species that share the habitat we have
characterized as essential for the well-being of our umbrella species. The
northern spotted owl has been used in this way to protect the old growth
forest of the northwestern United States.274
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See: John A. Livingston, Rogue Primate: An Exploration of Human Domestication. Key Porter
Publishing, Toronto, 1994. See also, John A. Livingston, Fallacy of Wildlife Conservation,
McClelland and Stewart, Toronto, 1982.
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In Quebec, efforts to protect an endangered fish received a boost when its name was
officially changed from the suggestive suceur rouge to the noble chevalier rouge.
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Dobson, Conservation and Biodiversity, Scientific American Library, New York, 1996, pg. 91
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Protecting an "umbrella species" as a way of protecting its habitat can provide
broad benefits. Our choices become critically important in our efforts to create
these broad benefits, keeping in mind efficiency, effectiveness and cost. It is
unclear whether it is an appropriate technique for deliberate maintenance of
biodiversity.
Because extreme rescue measures are expensive and time-consuming, they
can be used to help only a minute fraction of the thousands of critically
endangered species of plants and animals. These fortunate few are likely to
be the large, the beautiful, and the charismatic, and not all such attempts
using captive populations will succeed.275

The health of an indicator species is not necessarily an indicator of the health of its
ecosystem. If one had chosen Northern Ontario black bears, or southern Ontario
raccoons as indicator species, one might find that they remained healthy and
populous by switching to human garbage as a food source, even as their natural
environments became degraded or "developed". Red-tailed hawk populations
increased with cleared lands. Opossums and other rodent populations are
increasing as they move northward with climate change.

Similarly, the disappearance of an indicator species may not mean that its
ecosystem is in trouble. If North American speckled trout are fished out by people,
and are replaced by the nearly identical European brown trout, this may not mean
that the stream is in trouble—only that a human impact may have assisted in a
single invasion having succeeded.

Edward O. Wilson, The Future of Life, Vintage Books, New York, 2000, pg. 84.
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Choosing a species as an indicator for the purpose of measuring change or damage
often suggests that the species has also been given a rank in terms of the priority
assigned to its protection. This is not necessarily so, yet frequently it is effective to
choose an indicator that is "valuable" as well as visible. As well, economic value
is often the lever for ecological protection arguments.

Priority criteria that rank species according to their ecological value must
presuppose some indicator of that value, and such a presupposition
embodies a substantive value choice. Since the choice among indicators
cannot be resolved merely by reference to facts concerning various species'
effects on ecological processes, and since the choice indirectly implies that
some species will be assigned greater ecological value than others
according to characteristics of individual members of those species,
substantive nonscientific and evaluative judgments can be hidden within
it.276

Indicators are used not only as quantifiers of damage but also, and more
frequently, as tools to measure change. Change is not necessarily damage. Change
may simply be change and can be positive, even restorative.

If choosing an indicator species is a useful, though recent and variable tool in an
ecologist's "ecosystem protection kit" is choosing a cultural indicator—
specifically language—an equally useful tool to help develop strategies to protect
cultural integrity and diversity? Is "a cultural indicator" subject to the same
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political and ethical questions, and to the same limits? Is language the cultural
equivalent of a top predator?

Language is a logical cultural indicator—it is measurable, inextricably linked with
culture, and perceived as being of value because it is the key to unique knowledge
and to the expression of culture—in ceremonial speeches, songs and stories, for
example. Language is the cultural equivalent of the cute and fuzzy koala, baby
gorilla and panda bears.277 It is the easiest aspect of culture to explain. Like
protecting the animal at the top of the food web, protecting a language tends to
protect the things that go with it—ceremonies, worldviews, lifestyles and
traditional forms of government. Language is the medium of many forms of a
culture's expression of itself. Language is also a politically attractive indicator:
Quebec's protection of the French language, for example, became a lightning rod
for Quebecois nationalism.278

In most recent work on biocultural diversity, the diversity of human
languages has been used as the best indicator of human cultural diversity
[e.g. Clay 1993; Durning 1993]. Harmon (1996 b 5) argues that, while no
individual aspect of human life can be taken as a diagnostic indicator of
277

If s probably no coincidence that bears are chosen as indicators and candidates for
preservation. Not just because they are at the top of a web. The bear-human connection is
prevalent in many religions in the northern hemisphere treating bear skulls as significant objects
of power. But today, from the Teddy Bear, Winnie the Pooh and Smokey the Bear through Yogi
Bear, Teddy Ruxpin and the Care Bears, bears are near-human objects of affection. For most
North Americans, their fear and respect have been replaced by the cute and fuzzy. Bears for the
most part, are no longer thought of as predators, a worrisome aspect of cultural ecology. (See also
Barry Sanders and Paul Shepard, The Sacred Paw: The Bear in Nature, Myth and Literature,
Arkana Publishing, New York, 1985)
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"English" Canada, unable to protect itself linguistically from the cultural invasion from
the south, has sought to legislate "Canadian content" rules for television and radio, and to
financially support Canadian theatre, writing, publishing and arts. The Canada Council for the
Arts is as much an anti-assimilationist effort as it is a stand-alone cultural entity.
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cultural distinctiveness, language is the carrier of many cultural differences;
furthermore, using language as a proxy affords us the best chance of
making a comprehensible division of the world's peoples into constituent
cultural groups. A proxy is, admittedly, an imperfect tool. Linguistic
diversity as a proxy for cultural diversity works better on the global scale
than it may work in any individual instances.279

If we think about language as a possible indicator of cultural change or loss, then
we have to understand the role of linguists—the people who describe the rules for
languages, and who measure change and loss. Linguists are generally not
restoration strategists. Often they lack a cultural context themselves: often they are
outsiders.280 To a person who thinks about and works with a culture as a whole, a
linguist and a linguist's work are tools to be used in further thinking and further
work that can become part of the "language and cultural protection and restoration
toolkit."

Language loss can also be an indicator of other kinds of loss. One simple example,
linked directly to language, is that with fewer fluent speakers of the languages,
there are fewer people who can recite the speeches that are the core of the
Ceremonies, as well fewer attendees who will understand their meaning and
significance. More complex, and less measurable, are other losses that are
279

Luisa Maffi, Linguistic Diversity, in Cultural and Spiritual Values of Biodiversity, United
Nations Environment Program, Nairobi, 1999, pg. 24.
280
In fact, much linguistic work has been and is being done to assist in culture change. Jesuit
priests prepared the first Mohawk dictionaries. The Summer Institute of Linguistics is one of the
most active agencies in studying world languages and preparing dictionaries and grammars, and
it is a missionary organization dedicated to spreading the Word of God to all peoples, in every
language. Often the first written literature produce within an endangered or indigenous
language is not the great stories, poetry or the history of that people, but the missionary's tool,
the Bible.
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occurring. Loss of knowledge and understanding of a whole array of culture
foundations; from spiritual integrity including rituals and ceremonies, traditional
foods and medicines; to traditional life-skill techniques and locations of places of
fishing, hunting and gathering, to traditional arts and designs and their unique
cultural meanings—all these and more are happening, and they are happening at
the same time as language loss, though they may not be due solely to language
loss itself. It is fair to say that the people who have retained language most
strongly have also retained other aspects of traditional culture, and the people who
have lost the language have lost most—but there is no scientific study, no formula,
no rule, and no funding to support this research.

Is it possible to have language change without culture change? Probably not.
Language change indicates culture change. To what point of change, total
assimilation or extinction? What of recovery of language by being on the land, and
what of the concept of 'genetic or blood memory'? If language is also a keystoneis it possible to have language loss without culture loss—or culture loss without
language loss? These are difficult questions, because they should be questions of
degree, not absolutes. The objective parameters for answering them have not yet
been developed. We do not know whether one set of parameters could work for
different cultures. We have not even fully understood how to evaluate and
distinguish what is change and what is loss. Or whether arithmetic formulae can
express change better than ecological modeling.

While we can focus on language protection for its own sake, and for the sake of
protecting accompanying cultural, environmental and cosmological knowledge,
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we can also consider language as an indicator as well as a keystone tool to
measure cultural change and cultural integrity. As a tool, ecolinguistic modeling is
subject to the same limitations, variables and criticisms as choosing and using
indicator species in measuring biodiversity and ecosystem integrity and change.

That is, language change/loss is a useful calibration, especially because as
language changes so too do the number of speakers that can be measured
objectively. Experience also teaches us that where the loss of ecological integrity
is found, so too is linguistic mutation and language loss most evident. This
reciprocity is the gingerbread crumb trail that leads into and out of the forest of the
past and the future, while resolving the present as likened to a grammatical tense.
If we accept the spatial relationship between mind and Creation, so too can we
accept temporal context. Digitized, silicon based language revitalization only, has
every possibility of dead-ending as a cul-de-sac. Should language revitalization
lack the experiential encounter it duplicates the colonial hegemony and rather than
renew and restore indigeneity, it would stall in the inability to express the cultural
and spirituality of the reciprocity of language, place and time, We must ensure that
language restoration and revitalization must fully engage and be resonant with
Creation. We must remember, that language is always as it must be, spatial and
temporal and symmetrical with Creation, language and symbol were meant to
describe.

How it fits into the broader matter of cultural protection strategies, and measuring
cultural loss, is a more difficult question. Having a tool doesn't mean we have a
plan. Cultural change, cultural loss—and cultural recovery—are a step beyond

195
language, just as considering the grizzly bear's ecosystem means thinking beyond
the grizzly bear.
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6.

Cultures of Habitat

So far, we have proposed that there are useful analogies in thinking about the loss
of endangered species and the loss of endangered languages. We have proposed
that the theory of island biogeography, in describing the impacts of invasive
species on endemic species and their habitats as well as restoration strategies for
endangered isolate endemic species, can be applied to thinking about indigenous
languages and cultures that are also islands. We have considered the
Haudenosaunee archipelago, unique islands of people and language and culture—
and islands of natural lands, as well. We also understand that all of these elements
are dependent upon a functioning viable environment for their well-being and
sustainability. The question becomes can we develop integrative approaches to
resolving them together?

The Haudenosaunee are not alone in the world: thousands of indigenous languages
are in trouble, and many of the world's cultures face erosion and assimilation into
an amorphous, globalized monoculture. International efforts exist, but they are
small, slow and ineffective, whether they are intended to protect species, habitats
and ecosystems or languages, cultures and peoples. However, international
instruments recognize the link between Indigenous people and the ecosystems they
are part of—and they recognize that protecting the one and the other are also
linked. This international level of insight will help to create a trickle down effect
that will hopefully serve to create a body of collaborative research to assist in
protecting and restoring species, languages and ecosystems. Or it may only serve
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to provide a context for understanding the further erosion of biocultural diversity.
International efforts may offer a broader perspective of the problem, one that seeks
to provide the connections between cultural diversity and biodiversity:
...the phenomenon of language death is strikingly similar—and causally
linked—to the death of biological species. Modern cultures, abetted by new
technologies, are encroaching on once-isolated peoples with drastic effects
on their way of life and on the environment they inhabit. Destruction of
lands and livelihoods; the spread of consumerism, individualism, and other
Western values; pressures of assimilation into dominant cultures—these are
among the factors threatening the world's biodiversity as well as its cultural
and linguistic diversity.281

Finding ways to protect ecosystems and finding ways to protect indigenous
cultures are not merely analogous challenges: they are the same problem, with the
possibility—even the requirement—of an integrated set of solutions. Although
conventional Western conservation approaches have not yet seen it in this way,
only adds to the complexity of the required solutions we need to create.

First of all, we need to see clearly the link between biological and cultural
diversity. We also need to reiterate that, it is no coincidence that the places of
greatest biological diversity in the world are also those of the greatest cultural
diversity. 'Diversity' is only be part of this equation, cultural and biological
'integrity' is a more precise denominator. Human uniqueness and natural
uniqueness develop in the same places, to meet unique demands of local and
unique ecosystems.

281

Crawford (ibid.) pg. 3.
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It is ironic how many conservationists have presumed that biodiversity can
survive where indigenous cultures have been displaced or at least disrupted
from practicing their traditional land management strategies. Ironic because
most biodiversity remaining on earth today occurs in areas where cultural
diversity also persists. Of the nine countries in which 60 per cent of the
world's remaining 6,500 languages are spoken, six of them are also centers
of megadiversity for flora and fauna: Mexico, Brazil, Indonesia, India,
Zaire and Australia. Geographer David Harmon has made lists of the
twenty-five countries harbouring the greatest number of endemic wildlife
species within their boundaries and of the twenty-five countries where the
greatest number of endemic languages are spoken. Those two lists have
sixteen countries in common. It is fair to say that wherever many cultures
have coexisted in the same region, biodiversity has also survived.282

If we use language as an indicator of the state of a culture, and an "indicator
species" as a tool for measuring the state of an ecosystem, we are led inexorably to
the conclusion that a language—at least, an indigenous language, rather than an
amorphous, "domesticated" predator like English—can only exist viably within
culture, as a species can only exist viably within its habitat, and all are dependent
upon the integrity of a specific natural environment. Conversely, one may be led
to ask the questions can "indigenous language and cultures also serve as an
indicator of biodiversity and ecosystem health?" If so, what can be done to
enhance the integrity and sustainability of all simultaneously?

Captive breeding creates or preserves specimens, but in an artificial, ultimately
non-viable way—"taxidermy on the hoof—whether we are talking about
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Nabhan, Gary Paul, Cultures of Habitat, 1997, pg. 37.
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whooping cranes or young students in a "language nest."283 There must be a
functioning habitat, a culture, into which they can be released, and in which they
will not only survive but also grow and flourish.

So far, it sometimes seems that ecologists, conservation biologists and linguists,
language instructors are operating in separate solitudes—facing similar challenges,
using similar approaches and techniques, engaging in similar thinking, but not
communicating with one another. Recognizing the similarities means that we may
be able to foster a dialogue, and to transport strategies and solutions from one field
to the other. Creating the opportunity of conjoining strategies and solutions to
resolve the same issues, thereby overcoming the artificial boundaries created by
isolated non-integrative specialization. Maffi provides this perspective:

We may now begin to examine [questions of loss of linguistic and cultural
diversity] also as posing questions about the future, about the continued
viability of humanity on earth: "any reduction of language diversity
diminishes the adaptational strength of our species because it lowers the
pool of knowledge from which we can draw". (Bernard 1992:82; also
Fishman 1982; Diamond 1993). From this perspective, issues of linguistic
and cultural diversity preservation may be formulated in the same terms as
for biodiversity conservation: as a matter of "keeping options alive" (Reid
and Miller, 1993) and of preventing "monocultures of the mind" (Shiva,
1993).284
283
^ "language nest" is a unique language learning support system. That creates learning
"in situ", were language learners are "nested" into families of speakers, and they become
immersed in the language and the culture simultaneously. This innovative approach has been
recognized for its effectiveness form the Hawaiians and Maoris to North America. The critical
challenge for sustained language restoration is to provide for their new speakers both a
functioning culture inside of a functioning environment, to ensure integrated
language / culture / environmental sustainability.
284
Luisa Maffi; Language and the Environment, in Cultural and Spiritual Values of Biodiversity,
United Nations Environment Program, Nairobi 1999, pg. 25. While Maffi should be credited with
the first internationally published use of the term "ecolinguistics", which links language and
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Creating the dialogue between ecologists and linguists, though, means continuing
to address the situation as if there were separate, separable problems, in which
comparisons are helpful. The dialogue might help a language teacher better
understand the idea of "minimum viable population" or the biologist have a clearer
view of how language nesting may help to conduct an ex situ breeding program,
but the dialogue on its own uses analogies rather than integration. That without
real integrated thinking and direct interaction, these discussions will falls short of
the "Big Picture."

The reality is that, for Indigenous peoples and the ecosystems they live in,
protection of culture and protection of ecosystem are so closely linked that
protecting the one is accomplished by protecting the other. The discussion should
not be about biology, ecology or about linguistics or anthropology: what is
required is the acknowledgement that Indigenous peoples have a culture of
habitat. It should recognize that a culture of habitat is an integral part of the
ecosystem itself, creating a unique biocultural285 perspective that provides an
opportunity for protection, conservation and restoration of these areas of concern.
culture with ecology, many noted authors have enabled the term. See the published works of:
Micheal Halliday, Ecolinguitics; Sean Kane, Wisdom ofthe Mythtellers; Keith Basso, Wisdom Sits in
Place; Julie Cruikshank, Landscape and Language in Southern Yukon; Robert Bringhurst, The Raven
Steals the Light, and The Tree of Meaning and the Work of Ecological Linguistics as examples of other
written texts.
285
Although the binomial "biocultural" 'cultural/biological' is not currently found in either
the Oxford English or Websters American dictionaries, it used extensively from the early 1990's,
to produce research for peer-reviewed journals. Scholars cross boundaries of the social sciences,
to the natural and conservation sciences have enabled the word within their respective discipline.
For the purpose of this work, the attention is primarly on the interdependence between
linguistic/cultural and biological diversity. See Lusia Maffi, On Biocultural Diversity, Linking
language knowledge and the environment; Darrell A. Posey, Biological and Cultural Diversity: The
Inextricable, Linked by Language and Politics; Gray, Paul Nabhan, The Global Source Book on
Biocultural Diversity; Michelle Cocks, Biocultural Diversity: Moving Beyond the Realm of Indigenous
and Local People; as examples of the growing literary base of biocultural discourse.
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In international debates on biodiversity conservation, it is becoming clear
that the link between biological and cultural diversity is an inextricable one,
and that it is necessary to think of preserving the world's biocultural
diversity as an integrated goal.286
Not only is it important, for language and cultural preservation, to protect the
ecosystem in which the people exists—a "bio-cultural" perspective becomes
important in understanding that the culture that lives within that ecosystem
contains the best hopes and ways for protecting its plants, animals and other living
things, with an integrated and sustainable understanding. Each indigenous culture
provides a unique way of living sustainably within it own environment, it is this
"indigenous" knowledge, as Brundtland reports that "must be recognized for its
inherent worth to the future survival of humanity." Indigenous peoples and their
cultures are an integral part of the web, and are entitled to not only participate in
the process but also to assume responsibility for its integrity through leadership
and by living example. The solution then must be indigenous: it must be built
upon the foundations of the indigenous culture(s), knowledge(s) and their
traditional institutions. The United Nations World Commission on Development
understood this, though it was coming at the issue through the door of protecting
the "groups" from a perspective of social justice and sustainable resource and
economic development.
The starting point for a just and humane policy for such groups is the
recognition and protection of their traditional rights to land and the other
resources that sustain their way of life—rights they may define in terms that
do not fit into standard legal systems. These groups' own institutions to
regulate rights and obligations are crucial for maintaining the harmony with
Maffi (supra) pg. 21.
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nature and the environmental awareness characteristic of the traditional way
of life. Hence the recognition of traditional rights must go hand in hand
with measures to protect the local institutions that enforce responsibility in
resource use. And this recognition must also give local communities a
decisive voice in the decisions about resource use in their area.287

International law has been relatively ineffective in biocultural protection. What
seems inescapable is that successes are almost all local, and that they are deeply
dependent on having control—a "decisive voice". Perhaps one of the great
benefits of being a small island is the possibility of control.288 In language terms,
control means having the authority and the ability to enforce cultural values and
language use: to operate schools, set curriculum, erect street signs, set content for
media, radio and television stations. In biological terms, control means being able
to promote diversity, control development, create nature reserves, protect
watersheds, remove the invasives, and prohibit the importation of exotic species
and the export of endangered endemic species. For many Indigenous peoples,
control, decolonization and revitalization go hand in hand. The challenge is not to
focus too much energy and resources on the struggle for control or to be distracted
solely on processes of decolonization, but instead focus our efforts on the power
embedded within revitalization, as this will both serve to restore and resolve these
former issues.

287

World Commission on Environment and Development, Our Common Future (the
"Brundtland Report"), Oxford University Press, New York, 1987, pgs 115-16.
288
While visiting Hawaii in August 2005,1 had the opportunity to rent a Harley Davidson
motorcycle and when I asked the dealer about the security system he said, "Harleys on Maui
don't have security systems". "What about theft?" I asked. He said, "its a small island, man".
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From another perspective, the resistance of many Indigenous peoples to the
exploitation of natural resources on their land is a struggle for control—"a
biocultural struggle."

If biodiversity and ecosystem integrity are critical to salvaging some of the
skin of life on earth, then every successful fight to protect the lands of
indigenous peoples is a victory for all of humanity and other living
things.289

Just as successful ecological restoration strategies depend on assistance and
support, the success of any biocultural strategy will depend upon community will
and community involvement290, based on relations with the land. A successful
strategy that recognizes that conservation has to be more than just conversation.
Respectful partnerships with the people of the land, according proper place to their
knowledge, culture and traditions are required. Western science and technology,
increasingly unable to resolve the problems they have created,291 can no longer be
the dominant partner. They can help provide some of the knowledge, technology
and tools, but tools must not become the plan. Not only is the indigenous
perspective to be valued—within the ecosystem, it is proper and likely to be the
only set of principles that will succeed.

Knudtson, Peter and David Suzuki, Wisdom of the Elders, Stoddart, Toronto, 1995, pg.
xxxiv.
290

One example of local success, combining indigenous knowledge and western science, is
the Tongan community giant clam sanctuaries: see Dr. Chesher, The Clan of the Clam, internet
source www.wadsworth.com / anthropology.
291
David Suzuki has spoken about the tendency of North Americans to expect additional
technology to provide solutions to problems created by technology. Will Rogers, the Cherokee
humorist, asked pointedly: "If stupidity got us into this mess, why can't it get us out?"
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Integrated strategies will at times need to transcend the local, just as many bird
and animal populations are migratory many cultural phenomena are also not
respecters of political boundaries. Proper integrated biocultural strategies will
require effective international co-operation. It is not unreasonable to call for this:
as the threatened loss would impoverish us all. Yet, as Bill Joy has pointed out, "as
a species, our behaviour seems to be not in our favour". In the Brundtland Report,
the call for a "decisive voice" for Indigenous peoples in decisions about the
economy and resource use, this unfortunately still views the natural world as a
"resource" and that development as inevitable, a thinking which unfortunately
continues to limit itself and its capabilities.

Integrated thinking, possibly to Indigenous peoples in general, but certainly to the
Haudenosaunee, means right thinking. Sotsistowah explained:
The Iroquois possessed a tradition of law, and that tradition of law is what
has created them as a people. That part is definitely true, but the Iroquois
tradition is not a tradition of law, exactly. The Iroquois tradition is a
tradition of responsible thinking. It is not something written in paragraphs
and lines because it doesn't matter whether the letter of the thing is right.
The questions that have to be before the people are "What is the thinking?"
and "Is the thinking right? "m

In this context, "right" does not mean only "correct". It means all those things that
in Kanyen'keha we would call it "yoyanere" and the Hawaiians would call this
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Sotsistowah (John Mohawk), The Indian Way is a Thinking Tradition, Indian Roots of
American Democracy, Northeast Indian Quarterly, 1988, p. 16.
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"pono,"

293

and many interpreters and translators of the past century and a half

have rendered as "useful," "good," "beautiful," "upright" and "righteous."

Righteous thinking carries by its nature, a spiritual dimension. That spirituality is
not in conflict with science, but complements it, and works with it in a symbiotic,
reciprocal partnership. In a Haudenosaunee way of understanding this we could
say that in one way, spirituality is the glue that holds everything together, in
another way, it is the essence of everything together.

293

The "State of Hawaii" adopted, as its motto, a proverb of Kamehameha III: Ua mau keeao
ka 'aina I ka pono—translated as "the life of the land is perpetuated in righteousness". It is also the
chorus of Israel Kamakawiwo'ole's Hawaii 78: a lament for "the changes of our land—"Cry for
the gods, cry for the people, cry for the' land that was taken away...".
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7.

Crossing Over: Similar Thinking, Principles and Problems

Natural ecosystems, birds and animals like human beings, languages and cultures
share an ability to recover from non-fatal attacks. They have a built-in resilience.
Where an attack is severe enough, or sustained enough, their ability to recover
fails. At that point, without immediate and effective intervention, they go into a
tailspin. They die.

The thinking around intervention to assist in the recovery of biological populations
and of languages is relatively recent. In the past, there were few interventions:
extinctions were viewed (or rather, accepted) as part of a natural process—whether
the deceased was the saber tooth tiger or the Scythian language.

Thinking about island biogeography is extremely recent—less than fifty years old.
Understanding the interlinked nature of species and ecosystems, as a matter of
"Western science" rather than just for traditional Indigenous environmental
knowledge, is even more recent. Science-based interventions to protect specific
species are just as recent. There is no one single accepted strategy or one perfect
universal technique. The experiments are still in progress. Does intervention
work? The answer is that it is too soon to tell—for either: species or ecosystems,
languages or cultures.

The precursors to human intervention were "preservation and conservation"—
which in the case of birds and animals meant keeping stuffed specimens in
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museums, and in the case of languages meant recording vocabularies, grammars,
songs and stories and keeping them in those same museums.
As Tlingit oral historians Dora Marks Dauenhauer and Richard Dauenhauer
put it, "Preservation is what we do to berries in jam jars and salmon in
cans...Books and recordings can preserve languages, but only people and
communities can keep them alive."294

From "preservation" and "reservations" we moved to another form of
"protection". For birds and animals, it meant maintaining captive populations in
parks or zoos. For languages, it meant in some cases that anthropologists became
the recognized custodians and so-called "experts" of the language, as the people
themselves died off or abandoned their tongue. In some cases, surviving speakers
have been taken into institutions so that their languages could be studied and
"protected" (Ishi, "last of his tribe" lived in a California museum for a while,
preferring his diorama to the conditions of urban Berkeley, California).

Modern restorative interventions are recent and therefore no heritage of success to
draw upon—whether the object of protection is a Condor or the Hawaiian
language. There is no established science, no clear single all encompassing
protection method. But, as the record of these interventions grows there may be an
opportunity to judge the effectiveness of methodologies, from the dismissal of
failed and wrongheaded methods. The jury is still out on most interventions: as it
is not clear that any have "succeeded" in the long term.
294

Andrew Dobson, Conservation and Biodiversity, Scientific American Library, New York,
1996, pg. 40.
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The necessary step beyond intervention, preservation and conservation is
"restoration," keeping in mind we need to focus on both ecological integrity as
well as, sustainability. Understood here as recovering the right of recovery, selfreplication and perpetuation—recognizing that the endangered or restored plant,
reptile, fish, bird, animal or language, to survive, must have a viable functioning
and sustainable ecosystem or habitat, biological and cultural that does not
perpetuate degradation. Understanding recovery, from its capacity to restore loss
of integrity and the crafting of restoration protocols from both sides, as between
those assisting in the recovery and those elements recovering within a culture or
an ecosystem, must be supported by both bio-cultural and ecological integrity and
sustainability.

The fact that biological interventions are recent means that their science is largely
unproven. There are significant

unknowns and uncertainties.

Successful

experiments are so recent that it is not known whether the "success" can be
sustained. Likewise language recoveries can also be sometimes only "temporary".
In the case of both languages and biological populations, unforeseen external
factors can invalidate experiments and their methods or cause populations to crash.
I am saying these things because, as a non-biologist and non-linguist, I am taking a
general overview of two fields that I believe are related. I do not want to get
distracted by details, semantics or disciplines. I do not want to argue the validity of
techniques, but only to point out that in general, the issues, approaches and
analyses are often the same in dealing with endangered biological populations and
endangered languages. As right-thinking human beings we have a responsibility to
help protect and restore indigenous species, peoples and ecosystems to ensure that
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our thinking is all encompassing and focused on long-term ecological integrity and
sustainability, not just on short-term recovery.

a.

Tortoises and Mohawks: Reconnection

Lets look at a comparison here. The eastern Galapagos tortoise was in steep
decline, for numerous reasons. Less than thirty specimens were known to exist,
and virtually all of them were elderly. They were a distinct subspecies, and the
writing was on the wall for them. The decision was made to interbreed them with
the subspecies from a nearby island. The new generation would not be quite the
same as the eastern Galapagos tortoise, but it would be close, and at least there
would be a viable tortoise population on the eastern island. Purists and ethicists
can argue about whether what was done was proper: the point is that the choice
before them was between no tortoises at all, or a somewhat different tortoise.

Comparably, Six Nations Grand River Kanyenkeha' is a slight yet distinct dialect,
probably descended from the Mohawk spoken at Canajoharie in the Mohawk
Valley around the 1700s. As an example, it has more often a pronounced "R"
sound, compared to the Kanien'keha spoken today in the eastern Mohawk
communities of Akwesasne, Kanesatake and Kahnawake (where the same word
may be pronounced with more of an "L" sound). There are other differences, as
well—differences in the names of things, in usage or meaning of similar words,
and the kinds of local idioms that develop over time in relative isolation. It might
be said that, as language taxonomy goes, Six Nations Grand River Kanyen'keha
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may be a subspecies of Akwesasne Kanien'keha (or visa versa, as both emerged
from the Mohawk Valley prior to their relocation). It might also be said that, by
1995, Six Nations Grand River Kanyen'keha was in serious trouble: there were
fewer than fifty fluent speakers, and almost all of them were well over fifty years
of age. Then a concerned group of parents, unhappy with the "language courses"
taught in the schools administered by the Department of Indian Affairs and
Northern Development, started Kawenni:io/Gaweni:yo Immersion School, which
eventually took over the Kanyen'keha language immersion program for both
primary and high schools. Kawenni:io is a private school. It immediately faced a
challenge of finding enough qualified, fluent local teachers. The Board decided to
hire teachers from Akwesasne and Kahnawake, when fluent Grand River teachers
were not readily available. They recognized that the children would emerge
speaking a slightly different kind of Kanien'keha than their grandparents did—but
it would still be Kanyen'keha.295 Let us explore the legitimacy and depth of this
reality and what it means for language survival and adaptation.

There will still be Mohawk spoken at the Grand River Territory, just as there will
still be tortoises on the eastern Galapagos Island. The intervention, in each case,
involved a difficult choice. The choice was between allowing a local variant to die
295

The Kawenni:io school worked well to help revitalize the language for children and
youth, which left the question of building language capacity in adult learners. This endeavour
was taken on by Owenna'tekha (Brian Maracle) and is wife Yehnekiyohstha (Audrey Bomberry),
who worked together with Kanatawakhon (David Maracle) to create the Onkwawenna Kentyohkwa
Kanyen'keha:ka Aetewatati Language Program, which is one of the most successful adult
indigenous language learning programs in the entire Confederacy territory, it may be even across
the entire country. Onkwawenna Kentyohkwa is also working to preserve and strengthen the
Grand River dialect, while its sister program Tsi Tyonnheht ne Onkwawenna the Tyendinaga
dialect. It does so by taking into consideration in teaching, both the Akwesasne/Kahnawake
dialect differences and then uses them to reinforce the Grand River /Tyendinaga dialect, they are
in effect accomplishing dual goals.
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out, or taking risky steps hoping to preserve the local variant, or taking stronger,
safer steps that would change the local variant, and of a form of authenticity, but
to ultimately ensure the survival of "a population" with aspects of the original
local variant. The issue is not whether these decisions were "right" or "wrong" but
rather that the analysis, the thinking, was similar in both cases. It would have been
too easy to not make a difficult choice, or to continue to argue over what is right or
what is wrong, in these both cases it is so easy to become divided and ultimately
conquered. It was that human will and dedication to the larger vision took
precedent that created success. Just as the scientist made a critical decision to
move ahead and promote the continuation of the tortoises, is the same decision
that teachers and speakers with the will, determination and sincerity to learn, that
Kanyenkeha is still being spoken.

For the "virtual islands" of the mainland, and for indigenous communities that
maintain communications, and creating "corridors" represents opportunities for
cross-fertilization and for sustaining linguistic and biocultural integrity:

The McArthur-Wilson theory, as interpreted latterly by conservation
biologists, implies that a habitat patch can retain its full complement of
species if it continues to receive immigrants (wandering individuals) from
other patches. How can such immigration be fostered? One possible way is
with habitat corridors. These corridors may be narrow, encompassing no
great amount of area, but as long as they provide travel routes for restless
animals and dispersing plant seeds, they can accomplish a disproportional
amount of good. So says one school of thought, anyway. An opposing
school notes that the same corridors might have negative consequences that
outweigh any positive ones, such as facilitating the spread of diseases, fires
or other forms of catastrophe that might wipe out a population of creatures.
And whether the corridors would be cost-effective, in terms of the financial
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and political capital required to establish them, is also a much-argued
question.296

Many conservation biologists maintain that habitat corridors are an effective
means of protection for insularized populations.297 Is there a linguistic equivalent?
Where a population of speakers is too small to sustain itself is it possible to keep
the language viable through a "rescue effect" by having speakers and teachers
come from other "islands" or to have student exchanges to support language
retention and use?

Mainland isolated areas can have "corridors" for the animals to travel. Islands
have a more difficult time—but the practice of helping one endangered population
by bringing in species of a closely related sub-species, or the same species, from a
nearby island, is called "the rescue effect" (whether the rescue occurs by natural
means or as more often the case, through human intervention). The result in nature
may be revitalizing a moribund species by adding the genes of a closely related
relative—and the theory is that it may be better to have a living hybrid than an
extinct purebred.

The most obvious demonstration that this rescue strategy is currently being used in
Haudenosaunee country is in the schools. Teachers from Oneida, Ontario, are
teaching in Oneida schools in Wisconsin and New York. Mohawk teachers from
296

David Quammen, Wild ThoughtsfromWild Places, Simon & Schuster, New York, 1999,

pg. 60.
See El Paseo de la Pantera—a wildlife corridor running from the United States through
Central America, designed to promote the survival of the cougar. Or the western Rocky
Mountain corridor, that helps to preserve a large territory for Grizzly Bear populations.
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Akwesasne and Kahnawake are working in Grand River Territory. Perhaps less
obvious was the impact of Haudenosaunee Elders and traditional teachers: Ernie
Benedict, Tom Porter, Jake and Judy Swamp and the late Jake Thomas, on another
isolate population—which included myself as one of the Haudenosaunee students
at Trent University, during their visits in the 1970s and 1980s. Many students,
inspired by these great teachers, from Trent and many other universities went on to
make significant contributions back to their communities and to Indigenous
Peoples in general. Not only did this address the strategy of rescue but evolved to
create and act of restoration and sustainability, as today many of those students are
now leaders, cultural educators and teachers.

How important a factor is size of territory and geographic isolation? All other
things being equal, does a language have a better chance of surviving in a large
single reserve, as a species may? Or is the geographic size of the territory a very
minor factor compared to the size and dynamic of the human population?

A single, strong standardized language has a better chance of survival than several
small threatened dialects, in theory, because it can then support language curricula,
communications media, written literature, a broader base of speakers, and easier
transferral of speakers and teachers from one community to another, to help
support language acquisition and transmission. What may become lost in dialects
is gained in the chances of the language itself surviving, or may be regained once a
certain degree of initial fluency is achieved. Similarly, moving individuals from
one community of a biological species to another may militate against
preservation of local genetic or variant characteristics, but may dramatically
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increase the chances of survival as a whole. Issues confronting language
standardization and dialect preservation are still ongoing.
Jared Diamond's seminal 1974 article—The Island Dilemma: Lessons of Modern
Biogeographic Studies for the Design of Natural Reserves—ironically298 set out
several ideas that can be transposed into language/cultural survival strategies. The
"design principles" he proposes include:

•

A large reserve can hold more species at equilibrium than a small
reserve.
• A reserve located close to other reserves can hold more species than a
remote reserve.
• A group of reserves that are tenuously connected to—or at least
clustered near—each other will support more species than a group of
reserves that are disjunct or arrayed in a line.
• A round reserve will hold more species than an elongated one.

The controversy over whether several small—but nearby—nature reserves were
better than a single large one raged among biogeographers during the 1970s and
1980s. How does this question get transposed to the Haudenosaunee archipelago
and its languages?

A single large community, for purposes of language and culture, permits
economies of scale. A concentrated population can support a unilingual
298

Ironic because of his use of the word "reserves"—the same word used in Canada to
describe the remaining islands of Aboriginal lands. The imperial governments' intent was to
'protect' Indigenous peoples from the settlers, while seeking to marginalize the people so that
they could be more easily controlled and assimilated. The government never planned for the
continuance of both; Indigenous peoples or the reserves that housed them, and to a large degree
the government's paternalistic thinking and acting still remains evident.
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newspaper,

radio station, television

station, high

school, college, and

administrative structures. Small communities, or scattered communities, have
great difficulty or may simply cannot. The Dine (Navajo), with more than 250,000
people in one large reserve, relatively geographically isolated from other peoples,
one may argue have experienced less linguistic and cultural erosion than peoples
with smaller populations and scattered reserves. Part of the debate about the
preservation of Haudenosaunee languages is like the SLOSS debate in
conservation biology. In biological conservation, that debate involved natural
parks and conservation reserves. Is one better off with a single large area (SL) or
with several small ones (SS)? The large area permits a higher critical mass but is
more vulnerable to disaster or disease. The main argument in favour of smaller
reserves is protection against a catastrophe—disease, predator attack, natural
calamity—that would wipe out the entire small population. In human terms, this
argument is less convincing. The larger the single population, the more viable will
be its internal society and economy, and the less dependent its members on the
need to interact with outsiders.299 In linguistic terms, a single large area can mean
having institutions that will protect language and culture—newspapers, radio
stations, television stations, primary, high schools and universities—that smaller
communities just would not be able to support. The challenge may them become
how best to link and support each community as it's functions relate towards the
whole, again a greater question of the "dynamics of human will."
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Haudenosaunee communities today lack viable, self-sustaining economies. People leave
every day to go to work, to buy groceries, to receive professional services or to pay bills. A
decrease in economic self-sufficiency (from the days when people sustained themselves by
farming, for example) means an increase in interaction with the English-speaking world. It is not
just that English has crept in; it is also that the people need English when they venture out.
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"Standardization" of a language that has many dialects and especially several
orthographies is an important preservation and restoration tactic. While literacy is
relatively recent, and even Shakespeare felt no shame in spelling words
inconsistently and imaginatively, if books are going to be an important part of a
revitalization strategy, it helps to have a single orthography300. Language
standardization can also be an element of political unification—as demonstrated
by Cardinal Richelieu's strategy in 17th century France, imposing the dialect of
Paris on a diverse people with many dialects, with detrimental impacts on Breton,
Provencal and Catalan.301 Whatever the case most indigenous North American
languages have only begun to write their languages only recently - a process that
will necessitate an evolution in thinking and methodology over time.

b.

Basques. Bretons and Kites: Interventions

On Wake Island, in the North Pacific,302 the kite, a smallish predatory bird, was in
serious trouble. Biologists decided to intervene. The intervention was deliberate,
systematic, and, because they were dealing with a relatively small island and even
smaller kite populations, conditions were well controlled. One of the issues the
scientists faced was determining how to measure the "success" of the intervention.
That is, when would they be able to stop their program of artificial maintenance?
300

For an attempt to standardize Mohawk, see www.edu.gov.on.ca/eng/training/literacy/
mohawk/html. The entire discussion of standardization is a dissertation onto itself. It is a very
necessary discussion and an important research question to be answered, for the revitalization of
any Indigenous language. See Mkadebinesikwe Tessa Reed, The Process of Coming to a Common
Anishinaabemowin Writing System, unpublished doctoral thesis, Trent University, 2008.
301
For further reference - s e e footnote #323.
302
Wake Island is an atoll with a coastline of 19.3 kilometres, located two-thirds of the way
between Hawaii and the northern Mariana Islands.
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In this case, the scientists decided that several factors would indicate to them that
they could discontinue active intervention (while continuing monitoring): the most
important of the factors was determining that there was a "critical mass"—a
minimum population of kites, combined with the appropriate age profiles (to
ensure that there were enough birds of breeding age)—that would ensure viability
and long-term sustainability.

Minimum viable population size—linked to minimum habitat size—is a crucial
concept for the maintenance of a threatened species:

The concept of minimum viable population size was first defined in 1982
by Mark Shaffer in a study of grizzly bears in the greater Yellowstone
ecosystem. Shaffer formally defined a minimum viable population for any
given species as the smallest isolated population having a 99 per cent
chance of remaining in existence for 1000 years. Unfortunately, the
population sizes required to attain this ideal goal are usually in the
thousands and unlikely to be characteristic of an endangered species, which
in many cases will number in the hundreds.303
When the habitat of any group-living species starts to disappear or become
fragmented, then the group in any patch may dwindle in number to the
point where it has difficulty locating sources of food or defending itself
against predators. Thus there is a threshold below which the local
population will decline rapidly to extinction. The tendency for a group that
is too small to shrink away altogether is known as an Allee effect in honor
of the ecologist W.C. Allee who proposed its existence in the early
1930s.304
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The same thinking—about "critical mass"—has engaged the people struggling to
protect languages, as in the examples of Basque and Breton.
In 1996, of 2,846,000 people living in the Basque country,305 23% spoke Basque
fluently, 14% were "almost Basque-speaking"306 (a total of about 650,000)—and
63% spoke no meaningful amount of Basque. Basque has become "co-official"
with Spanish in the southern Basque country, but is not recognized in the part of
the territory in France. Leaving our thinking with the idea that with the language
having apparently healthy numbers, and some degree of "official" recognition
would ensure its vitality, but it remains threatened by its isolation. Basque, like the
Haudenosaunee languages, is not related closely to any other languages: it can
draw its teachers and literature from nowhere but within its own territory.

Breton was the majority language of Brittany, a region in the northwest Atlantic
coast of France, until World War I. It is a Celtic language, in contrast to the Latinbased language of the rest of the country. In 1950, there were 1.1 million Breton
speakers. Today, there are 240,000 "active" speakers and 370,000 "passive"
speakers (people who understand the language but don't speak it). Only 20,000
people assert that they read and write Breton easily: it is mainly a language spoken
at home. These figures are apparently healthy—but this is also a "flashing red
light". Less than 70,000 people speak Breton every day. Two-thirds of the active
speakers are over 60 years old. There are less than 15,000 speakers under 40 years
305

The Basque country is divided between France and Spain as the Haudenosaunee are
straddled between Canada and the United States. There is not just a national border—the Basque
land is also separated by the Pyrenees Mountains.
306
People who understand the language but do not speak it. Source: EKB:
www.geocities.com / Athens/ 9479 /basque.html#4.
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old. 80% of Breton speakers live in communities that are losing population ("en
perte de vitesse ou a faible vitalite demographique").307 There are four dialects,
and efforts to standardize the writing systems for the language are encountering
difficulties because of competing orthographies. France is not a welcoming
environment for regional languages:308 in 1992, the constitution of the state was
amended to proclaim that "French is the language of the Republic"—a statement
intended as a warning not only to the growing Arab population, but also to Breton,
Catalan, Basque and other regional languages. Breton reflects the problems that
face non-dominant languages the world over: an aging speaker base with a
diminishing recruitment of young speakers, and a national government that
opposes the language or at least refuses to recognize and support it.

Both Basque and Breton languages had been subjected to sustained attack and
invasion, Breton from French, Basque from both French and Spanish. Throughout
their history both languages had virtually been outlawed; they had been culturally
marginalized; they had been identified with poverty and crudity. The population of
speakers of Breton and Basque was a fraction of the total Basque and Breton
peoples, and a significant proportion of the people were either "passive" speakers
(that is, they could understand but would or could not speak the language) or
isolated speakers (people who were fluent but had no one to speak with, or lacked
the real capacity to pass the language on). In both cases, the people who planned
the recovery efforts—which are still ongoing—included in their strategies an
307

Source: F. Brodic: TMO Regions survey, 1999.
France, as a nation-state, is a relatively recent creation: Cardinal Richelieu in the 1600s led
efforts to create an "official" French language—the dialect of the He de France, the region of Paris.
His Academie Francaise became the legal arbiter of what was French and what was not. Dialects
(or languages) such as Provencal were discouraged, with the discouragement intensifying over
time.
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evaluation of what they called "critical mass". That is, they believed it was
necessary, for the language to be sustainable without heroic measures, for there to
exist a stable population of speakers, including entire families that could interact,
and including children who were learning to speak fluently.309
The recovery of Wake Island kites continues to be monitored. The recovery of
Basque and Breton is equally uncertain. The point is that the analysis of the
intervention in both cases, and the development of the strategy, included the belief
that a "critical mass" is ascertainable and is relevant to assessing or evaluating the
"success" of the intervention. Once again, the thinking is similar enough that there
is a bridge between island biogeography and "islandized" languages.

While some scientists seek to clarify the ideas of "minimum viable population"
and "critical mass," others argue that this is not a terribly useful concept. For one
thing, this number almost certainly varies from species to species. For another, it
can be profoundly misleading: it can lead planners to abandon some species as
hopeless, and to assume that other species are "safe" when in fact they are in
desperate need of protection. Against "minimum viable population," some
scientists answer that there are "no hopeless cases, only people without hope and
expensive cases". One might say the same about language.
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Ironically, globalization has helped the Basque language, as national governments
become less important in a united Europe, and regional governments take on more authority. As
well, the passing of the European Charter of Minority Languages (ratified by France in 1999 after
Breton demonstrations) has provided at least, limited legal protection.

221
c.

California Condors and Language Nests

In some extreme cases, to preserve a species, it has been deemed necessary to
capture remaining wild specimens and protect them in captivity, creating a
program of captive breeding. In a protected environment, free of predators, the
condors are incubated, hatched and raised. The creators of the programs were
honest about their ignorance of what would happen once the birds reached
adulthood. They were unsure of what would be required for the birds to survive in
the wild. In most locations, the DDT that was one of the causes of their
endangerment was fading from the natural environment, but there were other
factors, especially loss of habitat, that would imperil the young birds' chances of
survival. Nevertheless, some of the young remained in captivity, while some were
released into the wild, with electronic and other monitoring techniques.

Removing an endangered species to a safe environment elsewhere is called ex situ
preservation, as distinguished from effort to protect the species in its natural
habitat, in situ preservation.

Ex situ preservation programs are sometimes used as part of a multi-pronged
approach to protection, but usually it is a response to an emergency, a situation in
which the numbers of a species have fallen below a sustainable population, the
species' natural habitat may have become unsustainable, or thriving populations of
predators have overrun the remaining natural population. Whatever the cause, ex
situ preservation is nearly a last ditch effort to save a doomed species.
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Zoos, which it is argued began as monarchs' shows of power (as early as the
Pharaohs) and as colonial menageries, became places of amusement, and have
now evolved into centres of ex situ preservation programs. In some cases, this has
been a deliberate, scientific follow-through of the zoos' own programs of research.
In some cases, it has happened almost by accident, when the zoos realized that
their captive populations of a species outnumbered the remaining wild ones.

In the long run, zoos are not the answer. "Extinction in the wild" with breeding
populations in zoos, means chances of reintroduction are low compared to
restoring a "natural" population. And without adequate natural habitat, a
population, even reintroduced, will not be viable or sustainable. Reintroduction
into the same threatened and degraded ecosystem that led to endangerment will
surely fail.

After many years and several generations in captivity, a species may fail to
survive its reintroduction into the wild unless it has managed to retain
several biological attributes that are crucial to its environment. In particular,
the captive breeding program must alter the genetic composition of the
species and its behavioral repertoire as little as possible. Unfortunately,
these two goals are sometimes very hard to meet.310
Once a captive population is producing significant numbers of new
individuals, and if the forces that caused its decline have been removed or
modified, it is sensible to begin thinking about reintroducing its members
back into the wild.311

Dobson, Conservation & Biodiversity, Scientific American Library, New York, 1996, pg. 143
Ibid pg. 153
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There is no doubt that in some situations ex-situ preservation is an emergency
measure, perhaps the only viable emergency measure to prevent a species from
disappearing completely. In wars, in droughts, or in situations of complete
destruction of habitat, it is the only solution. In the long term, though, the species
without its ecological context is doomed. A few forlorn specimens sitting in zoos
present a picture of virtual extinction. Zoos recognize this: the most advanced (and
well-funded) ones are engaged in selective breeding programs, reintroduction and
restoration programs that combine the protection and restoration of species and
their habitat with the release of zoo-raised species back into their natural
environment.

Governments and private groups are also engaged in reintroduction programs, and
some of these involve a combination of ex situ and in situ strategies. Elk and
caribou, hunted into extinction in eastern North America, are being brought back
by alliances of naturalists, sportsmen and governments. Wild turkeys, also hunted
to extinction in parts of their original range in Ontario, have been successfully
reintroduced. The bald eagle, nearly destroyed by pesticide concentrations, is
coming back, with the support of deliberate protection and restoration programs.

Ex situ programs only, are in the long run, unsustainable: they produce exemplars
of the species out of its natural context, in the same way as the production of
speakers of a language out of their cultural context are effectively "habitat-less".
To "succeed" (and it must be remembered that we have not defined "success"), the
species habitat and the language's culture must both continue to exist and remain
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vitally intact and functioning—or there will be nothing to reintroduce them to, and
any restoration or reintroduction effort will be doomed.

There is a very close parallel between [the preservation of languages
through extensive documentation] and ex-situ conservation in biology:
while both serve an important function, in both cases the ecological context
is ignored. Just as seed banks cannot preserve a plant's ecology, ex-situ
linguistic documentation cannot preserve a language's linguistic ecology:
its relationships with people, places and other languages.
...In recent times, and mostly due to indigenous and minority peoples
taking up the organization of language support activities on their own, a
different trend has emerged, one that places these activities squarely in the
hands of linguistic communities and sees them as intrinsically linked to
cultural revival and environmental restoration (as well as to land and
resource rights and linguistic and other human rights). Again, a close
parallel can be drawn with the emergence of a newer trend in conservation
biology that promotes biocultural conservation models, the in-situ
interdependent conservation of both biological and cultural resources (Zent,
1999).312

Similar thinking—the need for a protected, controlled environment—led to the
creation of deliberate language programs in isolation. It was 1992, in Mohawk
country that several families from Akwesasne, as both a fulfillment of a dream and
of a prophecy and with the support of the Mohawk Nation Council, were led back
to the ancient homelands by Mohawk leader and Elder, Sakokwenionkwas (Tom
Porter). They worked together to re-establish a Mohawk community on an ancient
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Australia.
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Bear Clan village site in the Mohawk Valley, known as Kanatsiohareke (The Place
of the Clean Pot). Located in mid-New York state, the nearly 400-acre community
is nestled in the hills of the Mohawk Valley surrounded by wooded hills and
farmland. The goals of Kanatsiohareke are to establish a sustainable community
built upon the traditional practices and cultural philosophies, modern conservation
and organic horticultural and sustainable farming practices. The community also
incorporated economic enterprises featuring a traditional craft shop, a bed and
breakfast business and a cultural education centre.

Sakokwenionkwas (Tom Porter), a Mohawk Nation leader and cultural teacher,
worked with others to help create a community built upon the premise of
maintaining and promoting Kanyen'keha language and Haudenosaunee cultural
teachings and traditional practices. To begin the process, Tom began building a
cultural resource and learning centre by working with language instructors to
create innovative learning opportunities for students—and entire families—to
attend residential Kanyen'keha language learning programs at Kanatsiohareke for
several weeks at a time.

In both cases, the people seeking to learn the language are in a place where they
hear little or no English, and where language learning is accelerated and in some
ways through an artificially structured language learning process including writing
and reading, its intent is to immerse the students in language. Many emerge
understanding and speaking the language to varying degrees, but in most cases
often return back into an environment where there are few other people to speak it
with, and were they still continue to receive most of their information in English.
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Even though they have made the effort to learn, and with the understanding that
language restoration is trans-generational, there is no guarantee that their children
will learn the language, or will want to. This necessitated his thinking in making
language learning a family oriented endeavour.

This reality became part of the challenge addressed by Tom Porter's creation of
the concept of the "Elsilrac" education process. He created the idea that he calls a
"residential school in reverse."313 The concept would be to have entire families
that would come to learn language, cultural traditions, as well as traditional lifeskills living within a sustainable cultural community. The objective would be to
ensure that this inter-generational opportunity would be fully utilized, and that
new generations of speakers and cultural resource people would be produced to go
back into communities to live, share and teach. The concept is still being
developed and necessary financial and human resources are still be sought, but the
idea is sound and the process can work, if support from the people, the
communities, the Nation as well from friends continues.

In Hawaii, the small island of Niihau has become, in a way, a protected "island" of
the Hawaiian language. The language of the roughly 200 people of the small
313

Sakokwenionkwas created this learning program "Elsilrac" after the first and one of the
most infamous Indian residential schools "Carlisle" Indian Residential School, as a reversal of
both the name Carlisle, but more importantly to reverse the devastating effects of residential
school. His intent is for families to come to live in a traditional community for a period of 5 years,
where they could learn, or re-learn their language and culture, in direct opposition to the
residential school experience - as "a place where children had their language and culture beaten
out of them" this would a place that would teach students how to be Onkwehonwe (Real Human
Beings), to understand what it means to become "real" mothers and fathers, uncles, aunts,
grandparents, Chiefs and Clan Mothers, to help make "real" citizens of the Haudenosaunee. This
is a formidable endeavour undertaken by an indefatigable man of great vision and wisdom,
Sakokwenionkwas.
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settlement on the island is Hawaiian, and few non-Hawaiians are permitted access
to the place. Niihau is not an institutionalized "language place" with formal
courses of study. It is a real, nearly self-sufficient community that provides a
model, similar to the Kanatsiohareke dream of in situ language learning within a
unique living cultural context.

For the people who learn Hawaiian at Niihau, or Kanyen'keha at Kanatsiohareke,
the issue of "release into the wild" is as problematic as for those who raise the
whooping crane and condor chicks. The protected environment may create a new
generation of carriers of the endangered language or genes. But in the absence of a
change in the factors that caused the endangerment, there is no guarantee of
sustainability. Recognizing that without taking the strategic and necessary steps to
promote and ensure national language fluency or restoration of sufficient natural
habitat, we may have only put off the inevitable, human will and concerted effort
are necessary to ensure success.

Today, despite the years of funding and classes, it is quite rare to find
people who have become fluent speakers as a result of these efforts. Fluent
speakers often point out that the person must first make a serious commitment to the goal of fluency. Secondly, teaching must include the full variety
of methods, incorporating writing, tapes, stories and classes. Thirdly, fluent
speakers unanimously say the key to really learning was establishing a
relationship with an elder who would speak with them. This is difficult
because it takes time and commitment. The few who have become fluent
have had to convince the elders of their dedication and sincerity. The fourth
vital key to learning indigenous languages is, understanding how the
culture and language intertwine. For example, in learning the Oneida
language the student learns the culturally specific Oneida values or
philosophy in the Thanksgiving or Opening Address, which contains the
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philosophy and worldview or the culture and many of the words used in
daily communication and language.314

The first vital key to learning a language is will: "a serious commitment to
fluency". For that to exist, there has to be a serious reason to desire it, and for most
people that means sufficient resources both financial and learning to help create
practical applications and a place to use it. An ex situ preservation effort, one that
leaves the speaker with no one to speak with when they returns home, and no
everyday reason to use the language or place to use it, inhibits the desired results,
will also attract few people with commitment, or may have limited the capacity to
create real fluency.315

There is another form of ex situ preservation of languages, an all-too-common
process, involving programs of full documentation of a language—literature,
tapes, songs, videos and other media—that are intended to preserve the language
after its natural death so that perhaps one day it can come back. Rosemarie Ostler
points out that languages "have an advantage over biological species because they
can be revived even after they have died."316 Science is catching up to linguistics:
it has already cloned a gaur (a recently extinct Asian ox) and experiments around
314
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As Carol Cornelius points out (if one reads between the lines), some "owners" of
endangered languages are virtually making restoration efforts even more difficult by demanding
that those who want to learn "convince them of their dedication and sincerity". The few, who
really want to learn, may sometimes have difficulty finding and convincing the even fewer who
really want to teach. This situation may continue to escalate as more and more students approach
fewer and fewer fluent speakers. To help resolve this, greater support for speakers and students
is urgently needed, to fully support and create innovative long-term language learning and
teaching opportunities.
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the world are seeking to clone other extinct species.317 Other experiments involve
"recovering" breeds of animals by selective breeding of their mixed
descendants.318 Similar to biological species, language speakers cannot survive
merely on having genetics or grammar syntax alone, both need functioning culture
and habitat to become fully restored and sustainable.

d.

Whooping Cranes and Irishmen: Shifting Challenges

A population of a bird species comes under attack. The attack may be chemical—
DDT in the ecosystem causes the birds near the top of the food chain to
bioaccumulate the toxin, affects reproduction and reduces their birth rates. It may
be human—over hunting or habit destruction from development. As a result of this
intervention, (in a perfect world) perhaps in the form of changes in regulatory
protection, the attacks abate or stop: the pesticides are banned, or the hunting
pressure is reduced, or the development halted when the species is declared
threatened, endangered and protected. Meanwhile, for the species protection, a
317

The gaur was cloned by implanting preserved gaur genes into an ovum of a related
species. If one would follow this scientific line of thinking, it may not be illogical to suggest that
the best hope for the revival of languages may be to "implant" them with speakers of the
language or with non-endangered similar languages. The problem with this idea, though, is that
for many languages that have become extinct they have few relatives that are not also in trouble.
Our imaginations of creating test tube language implants may be similar to an abhorrent concept
as in "Biosphere Two's" built as a model to duplicate the natural environment. True language
revitalization without a cultural relationship to land is the absence of authenticity and spirit. This
connection with land also means that language becomes an environmental issue and
environmental issues should be lingustic issues. The only language under a glass may be like the
language of academe, which could serve as the indicator species of the arrival of a totally indoor
unnatural language disconnected from place or with the natural world.
318
The concept of "mixing and implanting" in language learning has worked extremely well
as mentioned earlier with the case of "language nests" in Hawaii and New Zealand - a process
now being used by many of the language learning facilities, programs and by dedicated
individuals and families themselves.
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captive breeding program has been initiated and has had success in producing a
new generation of strong young specimens for reintroduction back into their
protected functioning environment.

The people who initiated the captive breeding program soon recognize that
releasing the young into their natural environment is problematic for a new reason,
a different reason. While they were concentrating on reducing the number of
hunters, or on reducing the amount of toxins and contaminants in the environment,
and on protective breeding of the remaining specimens, the species habitat has
been reduced. For example, the wetlands the whooping cranes bred in may have
been mostly drained for agricultural or degraded from the effects of climate
change. There is not enough "wild or natural" to successfully reintroduce the
species back into. Or its natural prey and predators have been reduced below
levels that would sustain a viable population. Before the captives can be released,
there is a need for a new and broader intervention—or for a recognition that the
situation may be beyond intervention, or the realization that a broader spectrum of
support strategies will also need to be in place, to help ensure species success.

The growing concern about climate change is creating a broad somewhat
unexpected attack, consuming habitat and impacting or changing entire
ecosystems, including species or the things they live on and with. An unexpected
change is one of the many assaults that can endanger and eventually extinguish
species, but for species that are enveloped by rapid change, their own "rarity" may
contribute to their downfall.
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The causes of extinction are usually multiple and linked to one another in
complicated synergy. But the precondition to extinction can be put in a
single word: rarity. Obviously, common species become rare as a prelude to
vanishing totally; and species that are naturally rare carry an extra, inherent
jeopardy of extinction. This dictum—that rarity leads to extinction—might
sound like a truism, but the truism has content...
To be rare is to have a lower threshold of collective catastrophe. Any
misfortune, even one that would seem small by an absolute standard, is
liable to be a total misfortune. A modest-sized disaster can push a rare
species immodestly close to oblivion.319

The first challenge in any restoration program, whether of an endangered species
or an endangered language, is to try to diminish the rareness.320 Securing more
speakers, more individual members of the species spread over a larger habitat to
help sustain them—however the fluency or breeding is achieved, and wherever—
is a desperate first remedy. While this is happening, the attacks continue, and they
tend to multiply, compound and shift.

With languages, the problem of broad and shifting attacks also exists. A language
that was in trouble because it was banned, excluded from schools, and
319

David Quammen, The Song of the Dodo, Simon & Schuster, New York, pgs. 274-75. Note,
though, that in the case of the passenger pigeon, a bird so numerous that its flocks could "blot out
the sun", it is likely that extinction was triggered in part because the sheer numbers were part of
a complex survival strategy—so that reduction below that threshold was fatal. The extinction—
almost certainly due to over hunting and habitat destruction—is unusual because it was a
mainland species that was extremely numerous. But generally, rarity is perilous—and having a
small population of members (or speakers) is rarity and enhances the risk of vulnerability.
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In a Haudenosaunee treatment strategy, likewise, the first step is to address the
immediate symptoms, as a condition precedent to moving on to directly address the cause. In this
case, as an example: to create more speakers, means supporting both the teachers and students, to
also provide them with better resources and enhanced cultural context. This achieves the goals of
supporting both cultural traditions and traditional government, the end result being to ensure
both Haudenosaunee sovereignty and sustainability.
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marginalized as the talk of "peasants," "primitive" or "uneducated" people, has
these pressures removed. To create a new generation of speakers, special, vigorous
programs are introduced in the school system, including "language immersion"
schools. If nothing else had changed, the language would be well on the way to
recovery: the pressures from a colonial regime would have been removed. But
while the intervention addressed the damage done by the original attack, language
erosion is taking new forms.

The Irish government, once it threw off the English yoke, immediately sought to
restore Irish as the language of the nation. As a nation-state, Ireland could exert
the control over territory and people necessary to implement a language strategy.
Irish Gaelic became a mandatory subject in school. Irish students could not
graduate high school without Gaelic language credits. Bilingualism was a
requirement for any civil service job. The government promoted Irish literature
and Irish pride. The impact of years of suppression was being addressed.

Ireland has the advantage of being an island, and the disadvantage of being near
England and having been colonized for four centuries by the English, speakers of
the world's language of business, commerce and entertainment. There had been a
steady erosion of Irish under British colonial rule.321 There was a determined effort
to re-establish the language once Eire gained independence from Britain in 1919.
321

Colonial rule and occupation imposes the colonizer's language. English remains an
official language of India, though it is not a language native to the area. It is also the language of
commerce law and government in places like Ghana, Nigeria and South Africa, even after
colonial rule ended. In such places, English became a common language, one that allows no
individual people to claim linguistic superiority over another, but enabled diverse languages to
communicate with one another through English. In Ireland and Scotland (and North America),
unlike India and Nigeria, there were deliberate programs and institutions to eradicate the local
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Ireland was an Irish-speaking nation in the sixteenth century, but with the
establishment of the English system of land tenure, an English-speaking
upper class emerged. In many cases, the Irish turned to the English
language to improve their social-economic position. When the national
school system was established in 1831, the Irish-speaking communities
were seriously undermined because the system was structured to favour the
superiority of English.
Death and emigration as a result of the great Famine of 1845-49 robbed the
nation of a huge proportion of its Irish-speakers and the official census of
1851 recorded that the native language was spoken by only one-quarter of
the population; by 1911, this had fallen to one-eighth.
The survival of the language emerged as an integral facet of State policy in
1921, and in 1925 the Gaeltacht Commission was appointed to study
conditions in Irish-speaking areas. It was clear then that the survival of the
language depended on the survival of the Gaeltacht.322

The Irish-speaking region of the island—the Gaeltacht—lies along the western
coastline of Eire, the region farthest from Britain. It is primarily rural, in contrast
to the eastern population centres of Dublin and Cork. It is economically poorer
than the rest of the island, as well. Having a region where the language is
healthy—about 71% of the people in the Gaeltacht claim fluency in Irish,
compared to less than half that in the rest of the island—undoubtedly serves as a
well to which Eire's policy-makers can turn for advisors, teachers and writers.323

language and to replace it with English. Mere colonial or military occupation injures language
but does not break it. Perhaps those who would study language revitalization and restoration
should also consider a study of deliberate programs of language destruction and cultural
genocide...
www.crannog.ie/gaeltacht.html.
323
One might say that the Irish beat the English at their own game by consistently
outperforming competitors in the language of poetry, prose and oratory. The cost of that victory
however, must be weighed against the nearly complete loss of traditional Irish beliefs, that once
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Determination to re-establish the language—and optimistic statistics—may not be
enough, even when the state makes the language both available and almost
obligatory. Canada's Official Languages Support Branch offered the following
analysis of the Irish experience, in which it is suggested that making it possible for
people to speak and use the minority language (a "supply-side" approach) may be
a set of necessary conditions for language survival, but may not of themselves be
sufficient to ensure survival:
Irish is an important, often compulsory school subject; public signs make a
considerable use of Irish; officially, it must always be possible to address
civil servants in Irish; Irish-language literary production is encouraged by
the state. However, more than seventy years after the independence, the
position of Irish is far from secure. Even if the total number of speakers is,
according to official statistics, well over one million, it is common
knowledge that only a fraction of this has notable competence in the
language. The Irish case suggests that an emphasis on supply-side does not
guarantee success. On the other hand, there is no doubt that the demise of
many languages has been accelerated by cutting off supply, namely,
banning the language from schools, public signs, civil service, etc. Hence, it
is probably safe to conclude that adequate supply may be a necessary
condition for survival, even if it is not a sufficient one. Identifying a set of
necessary and sufficient conditions for minority-language survival, though,
calls for some consideration of the demand side.
Demand-side policy measures are less common in language planning. This
may be due to the fact that they are difficult to design and implement.
Overlooking demand-side measures, however, is tantamount to taking
demand for granted, that is, assuming that the (re)creation of given
linguistic surroundings will suffice to ensure that a language will bloom, be
used by native speakers and possibly even be learned by non-native

archived has eluded return in spoken language. Orality without the oral tradition is unauthentic,
unsustainable and surely on a path to its own extinction.
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speakers. This requires a considerable faith in speakers' desire to use the
minority language.324

Adrian Kelly's book suggests that the state's efforts to revive the Irish language in
the period from the 1950s to the 1970s may have actually damaged the language
as well as undermined the entire Irish system of education.325 The Irish Times
review of the book explained:

...[the] attempt to build a uniquely Gaelic society was not to be waged by
adults, but children.
However, much to the disappointment of the policy-makers the children
(and it continues to this day) appeared to be peculiarly unmoved by this
attempt at a cultural revolution.
Maybe, as the book suggests, this was because many of their teachers could
not speak Irish themselves. Or perhaps it was because their textbooks were
archaic and badly produced or because, once they walked out of the school
gates in the evening, nobody was there to converse with them in Irish.
It is hard for today's students to appreciate just how intense the attempt to
revive Irish was. There were three parts: Irish was a compulsory part of the
curriculum; a pass in the subject was needed to pass your examinations
overall; and you needed Irish for entry to the Civil Service.
Nowadays this could be described as a "triple whammy," but the particular
association between Irish and exams was to prove the most damaging
324

Supply and Demand as Analytical Tools in Language Policy; Department of Canadian
Heritage, Ottawa, 2001. The idea of using one branch of learning—in this case economics—to
measure and design strategies in another field—language—is an interesting example of the
dissolution of barriers and the building of bridges between disciplines. This aids in integrating
technologies and approaches to better understand and resolve common problems and issues.
325
Adrian Kelly, Compulsory Irish—Language and Education in Ireland, Irish Academic Press,
Dublin, 2002.
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because people who didn't do well in exams, rightly or wrongly, tended to
blame Irish and harbour resentment against it for many years.
...Irish is now competing for its status on the school curriculum, and the
NCCA, the Government's advisory body on education reform, is reviewing
its future at post-primary level. The brief of this review is to find ways to
"support" the language, but with many parents pushing for greater
emphasis on French, German and other languages, there is no doubt the
previously assured position of the subject in schools could be under threat.
Against this background, the future may be more about survival than
revival.326

Today, English is the language of business in Ireland. It is not the language of a
colonial power imposing its will on the Irish people, but rather the language of a
global economy of which Ireland is a part. Irish language, to some, is
unfortunately seen as an impediment rather than a source of knowledge and
pride—the computer technician who feels that the time he was forced to spend
learning Irish instead of computer science in high school has cost him a job, since
he is competing against people from all over the newly united Europe, an
economic entity that places no value on knowing Irish. The movement to remove
Irish from the mandatory curriculum is economic, not cultural327 and important
lesson to remember.
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Irish Times, February 3,2002.
Perhaps a lesson is revealed about the necessity of scale and locale in language
restoration. If ecology is the epistemology and ontology of an embedded language then
resonance with the natural environment will again revitalize language. This may be why Kaska
Dene, Elder Art John, of the Ross River, Yukon Territory, remarked about language loss as those
who want to know language need only find it again by living on the land the old way.
327
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The globalization takes other forms: young Irish speakers have (and crave) access
to media in English—music, video and cinema.328 Access to and by this "invasion"
is easier than ever. Television arrives not only by local antenna but also by
satellite and cable, and the Internet provides another avenue. Producing quality
media in a "small" language may be simply not economically feasible. The Irish
have stopped one form of attack, only to be faced with a multiplicity of others.

In ecological terms, this problem of shifting forms of attack has been characterized
as "complex" and "compounded". Identifying the nature of the enemy is a first
step in war; preparing defences and survival strategies is the second; developing
strategies to counter or stop the attacks is the natural third and the final is to
rebuild and restore in order to create and maintain peace, so the attacks won't
happen again. So far, we are busy naming the enemy, and we now need to begin to
think about how to "manage" it.

Globalization will be sustainable depending, in part, on how well each of us
manages the filters needed to protect our cultures and environments, while
getting the best out of everyone else's.. .If it turns out to be a confederation
of distinct cultures and not a homogenization of them, and if it promotes a
more culturally diverse universe, rather than a soulless, standardized globe,
it will be sustainable.329

We must add to this that to have a future at all, we must understand all sources of
knowledge to include prophecies. These instruct human beings to maintain their duties
328

Popular culture or as identified by the Maori as "metropolitan" culture as it remains a
global consumeristic phenomenon, not just limited to "media".
Thomas L. Friedman, The Lexus and the Olive Tree, Anchor Books, New York, 1999, pg.
305.
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and responsibilities, both in terms of how we live and to have regard for the continuance
of ancient ceremonies. Prophecies provide the Haudenosaunee with the optimism to
maintain, strengthen and promote a culturally integrated ecologically sustainable future
for the benefit of all life and the coming generations.

e. Wolverines - Kickapoos. Amish and Israelis: Degrees of Engagement

Faced with an invasive predator, the survival strategy of some species and some
peoples or cultures has been withdrawal. The withdrawal can be geographic. It can
also be social and bio-cultural. As a form of resistance to assimilation or
destruction, it is one of the few strategies that have proved effective. Generally,
the withdrawal requires a high degree of control over people and territory, and the
recognition that the strategy, to succeed, must involve multiple levels of cultural,
linguistic, ecological and technological thinking. Just as the Hawaiians recognized
and then worked to resolve the triple loss in their plans to rebuild the ocean-going
canoes, so an effective withdrawal strategy involves dealing with each kind of
attack. Addressing a single kind of loss is simplistic, insufficient and often
suicidal.

The same thinking applies to species survival strategies: the most effective
combine protected habitat, breeding programs, predator control and long-term
strategic planning with sustainability in mind.

It is worth examining the human withdrawal/engagement strategies first, to
consider their elements and their effectiveness. Perhaps the most extreme human
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withdrawal strategy, in terms of space and time, has been that of the Kickapoos.
Before the arrival of Europeans, they were living in northwest Ohio and southern
Michigan. In 1667, through their relationship with the Attiwandaron, the
Haudenosaunee and the Odawas, they were living in southern Wisconsin when
they met their first European. In the 1760s, they were living in the Wabash area of
Illinois; the Kickapoos joined a short war that has been called "the Pontiac
Rebellion". In the early 1800s, they were in the forefront of armed resistance to
the United States. In 1820, they agreed to move to Missouri.330

By 1834, one group of Kickapoo settled in Kansas, and since then became settled
and began to be "acculturated" to the dominant United States culture that
surrounds them. "Several bands wandered south and west until the Kickapoo were
spread across Oklahoma and Texas all the way to the Mexican border (and
beyond)".331 Mexican authorities hoped to use them as a buffer against expansion
by the United States. By 1839, the Kickapoos had left Texas for either the "Indian
Territory" of Oklahoma or northern Mexico. The settlement in Oklahoma, in a
small corner of the Sac and Fox reservation, was less than satisfactory, and in
1894 many of the Oklahoma Kickapoos sold their land and moved to El
Nacimiento, Mexico, to join their relatives there. Eventually many of these people
regained their allotments in Oklahoma in the 1920s and many moved back (the
"Mexican Kickapoos" asserted that those that relocated had been too contaminated
by white culture).
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At this point, their population was about 2,000—"the last time the Kickapoo stood still
long enough to be counted". Lee Sultzman, Kickapoo History, www.tolatsga.org.
331
Lee Sultzman, Kickapoo History, www.tolatsga.org.

240

Today, the approximately 650 Kickapoos in El Nacimiento have retained their
traditional culture: "from religion to home construction to language and education,
the coherent Kickapoo way of life has survived, even if somewhat modified by a
veneer of Western civilization332". The success of the Kickapoo resistance can be
measured in ethnic terms (a higher percentage of "full-bloods" than other tribes in
the United States) and linguistic terms (more language fluency and retention,
including among children), as well as in terms of control of territory (Mexican
Kickapoos generally do not welcome visitors) and economic activity (if the
Mexican Kickapoos join the "mainstream economy" they do so as migrant farm
workers, without permanent jobs, without permanent status, and with the ability to
move on without attachment: until relatively recently, the Mexican settlement was
self-sufficient).

To a large degree the persistence of Kickapoo cultural forms is related to
the continuing importance of the extended family as the basic unit of
society. The Kickapoos take kinship obligations and communal
responsibilities very seriously and are reluctant to act in ways contrary to
tradition. Consequently, though marriage outside the group is possible, it
remains rare, and most Kickapoos prefer to marry within the tribe. A selfcontained social structure is also revealed by the Kickapoos' continuing
resistance to introduce formal education among them. Since they believe
that exposure to outside ways will result in rapid disintegration of their
culture, Kickapoo adults respond by keeping their children away from
government schools and have, on occasion, destroyed school buildings. The
tribe's migratory life also hampers attempts to enforce attendance.
Therefore, education is frequently carried on in the traditional fashion, by
tribal elders, and most Kickapoos remain illiterate in English and Spanish.
332

See Arrell M. Gibson, The Kickapoos, Lords of the Middle Border; University of Oklahoma
Press, Norman OK, 1963; and Felipe A. and Dolores Latorre, The Mexican Kickapoo Indians;
University of Texas Press, Austin 1976; Robert Ritzenthaler and Frederick Peterson, The Mexican
Kickapoo Indians, Milwaukee Public Museum, WI. 1956.
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Yet there are some signs of change. In 1937 the Mexican Codigo Agrario
forced the tribe to adopt an elective governmental system, the ejido. This
system, which requires the Indians to elect a president, secretary and
treasurer while providing for a tribal police force, has coexisted with the
traditional system of hereditary chief and tribal council. The ejido,
however, has become more important Tribal government changed again in
1984 when Public Law 97-429 placed the Mexican group under the
auspices of the Oklahoma tribe. Also, the Kickapoos' hostility to formal
education abated somewhat as they acquired televisions and as some of
them began to look outside the community for employment. Nevertheless,
the Kickapoos remain among the most traditional of all North American
Indian groups.333
The most distinctive characteristic of the Kickapoo was their stubborn
resistance to acculturization, and it is difficult to think of any other tribe,
which has gone to such lengths to avoid this.334

The deliberate, dramatic withdrawal strategy of the Kickapoos is mirrored, to a
less dramatic extent, in the survival strategies of the Amish. Originating in
Switzerland in 1525, the Amish placed the Atlantic Ocean between them and the
people who were trying to exterminate335 or acculturate them. William Penn
granted them a haven in North America, in Pennsylvania.

To this day they endure as a distinctive folk group because they have
preserved a mentality of separation from the world and the sentiments of
persecuted strangers in the land.336

M. Christopher Nunley, First Nations Issues of Consequence, www.dickshovel.com.
Sultzman, ibid.
Amish martyrs were prosecuted, often put in sacks and thrown into rivers in Europe.
Meet the Amish, www.anabaptists.org.
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Some aspects of the Amish survival strategy are the same as those of the
Kickapoos: a conscious effort to resist acculturation; a reluctance to marry
outsiders; stressing the importance of kinship and community; avoiding
technologies that could lead to separation within the community; and a strong
desire to maintain their self-sufficiency. Where the Mexican Kickapoos expelled
the Kansas Kickapoos they considered too acculturated, the Amish have a practice
of "shunning" errant church members. Strict Amish goals of self-reliance reduce
economic dependency on "the English" as they call all outsiders. The Budget, a
weekly newspaper, reports to a continent-wide readership on events in Amish
communities. While internally, it is the strictness of the "Ordnung" or rules that
guides or keeps individual Amish from acculturation, Amish clothing and
deliberate "simplicity" is the most obvious outward manifestation of the
community's withdrawal from the rest of society. It is useful to consider that the
Amish were persecuted refugees first, and later deliberately withdrew themselves.
That is, first "society" removed them, and then they removed themselves, so that
today North American society would say that it has no barriers against Amish
assimilation but the Amish people and their own rules.

Amish government is small-scale family or community government. It does not
present an organized challenge to municipal, state or national governments. Amish
language is spoken privately, and does not present a challenge to public use of
English. The Amish are not physically different in appearance from their
neighbours. That is, they are of Caucasian and European descent, and they could
"blend in" if they wanted to. Instead, their distinctiveness is deliberate: beards for
the men, plain bun hairdos for the women, plain clothing (without buttons in the
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most conservative settlements). What holds the Amish together is their religion—
their complex of spiritual beliefs.

The language spoken by the Amish is a Franconian dialect of High German.

Pennsylvania German can be said to be dying in at least two ways. First,
while it was once used as an everyday language in many parts of
southeastern Pennsylvania, today it is not. There are still many among the
older generations who speak Pennsylvania German; however, their
grandchildren know only English. Second, the Amish who do speak the
language every day use many English words in their Pennsylvania German.
Because of this transformation, there is a fear among some that the Amish
are gradually losing the language as they slowly replace Pennsylvania
German words with English ones. Another concern is that this process may
be quickened as land in many Amish communities becomes scarce, which
will force more Amish to look for jobs outside of farming and in factories
where they may be exposed to English much more than before.
...However, there is no sign that the Old Order Amish...who still use the
language are about to give it up. In these cultures, the language is a sign of
Demut or humility, and the language serves as a barrier against the outside
world. Furthermore, with the high birth rate in Amish communities, the
possibility is great that the language will survive at least in the short
term.337

For the Amish and the Kickapoos, deliberate withdrawal and deliberate resistence
are important political aspects of a communal survival strategy that extends into
economics (Amish concentration on activities that take place within the
community, from farm products to quilts to furniture; Kickapoo insistence on selfsufficiency in food), technology (Amish deliberately avoid television and radio;
Pennsylvania German Language, en.wikipedia.org.
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the Kickapoo do so either deliberately or because they lack electricity as a result of
their economic poverty), and to into the control of their own education.
Here are two thoughts, unproven and tentative: the less aggressive and threatening
a distinct society-within-a-society is, the less pressure there will be to assimilate
that society. The more distinct its members are, physically, the less likely that the
larger society will seek to assimilate them, and instead they either marginalize or
dominate them if they are small and weak; or destroy them if they are numerous
and powerful.

In the case of both the Kickapoo and the Amish, the withdrawal has been a long
defensive strategy. In both cases, what began, as a refugee journey became a
deliberate and systematic strategy, in which the legacy of persecution formed an
important cultural ecology.

For both Amish and Kickapoo, one fundamental aspect of cultural conservation
has been the sense of kinship. The sense of "family" holds their society together.
This understanding appears in positive obligations and support systems, as well as
in admonitions (like discouraging "marrying out" or "not speaking the language").
The same strong sense of kinship or "relationality" has protected Haudenosaunee
identity over the past three centuries:

If locality served as the tangible focus for Onondaga culture, then kinship
bonds were the glue that held it together. Kinship operated at several
levels—family, clan, moiety, and village—and provided the definition of a
person's roles and responsibilities. Taken together, these formed a social
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structure that was both flexible and resilient, one that was able to replenish
itself through adoption and assimilation. As long as the structure of kinship
was retained, Onondaga culture could (and did) accommodate a great deal
of biological, ethnic, linguistic, and even material diversity and still remain
coherent and functional.338

In its truest sense "relationality" or kinship relations, for the Haudenosaunee goes
far past those identified by Bradley as family to village, past human relations to
include elements of the natural environment and the cosmos. Thinking this way
serves to transcend time and space, it involves a connection to Ancestors as well
as the Coming Generations, from the physical world around us to the entire
universe, all in the same thought. Relationality also serves to maintain the integrity
of the physical and spiritual worlds as one reality, through the use of language and
the cultural practice of ceremonies and traditional life ways. To the Haudenosaunee
worldview, everything is predicated upon the concept of "family" to again
illustrate the relationship of 'embedded' vs. 'disembedded.'

The extended family is a protection mechanism for endangered languages and
cultures—just as modern society's concept of the nuclear family, with its mobility
and interchangeability, is a vehicle for homogenization and standardization.339 The
advent of the nuclear family as a basic building block of Western society came
with industrialization. Extended families are more adapted to long-term relations
with particular landscapes, while nuclear families can move easily when the
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breadwinner is transferred from one job to another. Loyalty to family, Clan and
community shifts into loyalty to employer, brand name product and corporate
institution.
Ironically, economic poverty is also associated with language retention. People
who are economically poor are often marginalized and isolated, and therefore have
less exposure to the invasive culture and language, either by choice or by lack of
opportunity. Thus, the Mexican Kickapoo, without electricity, also have little
access to television. The Scots of industrial, cosmopolitan Edinburgh were
conversing in English and French by the late Middle Ages while the Highlanders,
impoverished rural farmers, maintained Gaelic. In much the same way as many of
the more northern First Nation communities that have a higher percentage of
fluent speakers than most southern First Nation communities that are closer to
cities and urban development. Economic poverty also tends to tie the people to the
land, through the need for increased self-resilience and dependency upon the land
for sustenance and resources. The lack of mobility and urbanization also tends to
protect an embedded language.

In Provence, children who spoke Provencal in school, in the first half of the 20th
century, were forced to carry a picture of a cow around their necks—a sign that
their language was that of an uncultured and poor peasantry. Language retention in
Ireland coincides with both poverty and agriculture. In Haudenosaunee territory,
the people who leave the reserves are also the ones who most often lose their
languages, and whose children, while "better" educated than their on-reserve
cousins, grow up without hearing their language spoken or seeing their culture
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practiced. In North America, most Indigenous lands are non-industrialized islands
of economic poverty, but their isolation has also been a form of cultural
protection.340

Unfortunately for some of the Haudenosaunee, it seems as though embracing
economic prosperity and development has gone hand in hand with relinquishment
of language, culture and values. One can effectively argue, that there is a
correlation between economic prosperity and language/cultural loss for Indigenous
peoples across Canada and even worldwide. For the Haudenosaunee, at no other
time have we as a people, been more materially and economically wealthy, and at
no other time in our history have we been more linguistically and culturally
destitute. One may say the same about our physical health, our moral and social
well-being, our political integrity and our general practice of spirituality, we can
say in all facets of our society we are facing near-bankruptcy.

The adoption of Western economic ideals led to our own assimilation, just as it
influenced our lives since the fur trade: we have traded our health, family, society,
spirituality, as well as our language and culture, because of our nearly insatiable
desire for monetary and material wealth. One irony has been that recent
Haudenosaunee economic prosperity has often resulted from an adoption of the
very worst money-makers in the surrounding cultures—economic opportunity
(often enterprises which are licensed by provincial and federal governments)
340

Unfortunately, there are times when people become misinformed and are convinced that
the trappings of poverty are also traditional aspects of their culture. For example, some of the
Haudenosaunee have adopted the cheapest cuts of pork for corn soup, and fried bread as a
traditional dish, in defiance of true traditional food values of venison for corn soup and white
corn bread, and the present day epidemic of diabetes is the result of that substitution.
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feeding off their neighbours' addictions to tobacco, liquor, gambling, gasoline and
at times even drugs. This in turn has led the "prosperous" to adopt the conspicuous
consumption that shows that consumer culture at its least sustainable—mansions,
limousines and luxury sports-utility vehicles, big-screen television, and addictions
to the same drugs, tobacco, liquor and gambling that they are facilitating.

Accepting North America's views of what constitutes "success" has led to a
further erosion of traditional values, and a further marginalization of the people
who continue to adhere to them.341 This is not to say for the majority of
Haudenosaunee, to be "traditional" or to maintain the culture, one has to live in
poverty: on the contrary. But it does mean that one is required to "think right" or
"think responsibly" of the consequences of one's actions, and live a simple,
spiritually rich life without many of the materialistic "wants or needs" of the larger
society's socio-economic trappings. One could say that without thinking this
process through, the adoption of Western economic prosperity has cost us a lot
more than our labour. It has cost us our very survival as a distinct and sovereign
people. How, one asks? The reality is we've traded our language, culture and land
for short-sighted economic opportunity (just like we did before in the fur-trade), as
most Indigenous peoples around the world have done or are doing. So if not, then
show me an economically "rich" community where language and culture are
vibrant? Or show me a materially wealthy family embedded in daily use of
341

While many Indigenous communities do not have either a commercial or industrialized
economy, most have developed an extensive governmental and social service industry to serve
the economic and social needs of their community. While some community members have
become seduced and coerced to service the lucrative vices of the larger society to foster their own
personal economic self-interests, often at the expense of both the community's and the Nation's
collective rights and public integrity, threatening our national sovereignty and hence our
continued existence.
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language and culture? Again, this is not to say that economic prosperity in and of
itself is bad: it is questioning the current thinking and actions behind it as
"inappropriate". What is necessary is for the community itself to reconstruct and
redirect an appropriate culturally based, economic system that is of benefit all of
the people, to Creation and the future generations.

The Kickapoo and Amish have succeeded in holding off assimilation and
acculturization through deliberate strategies, and even though it has served them
for a long time it is unclear whether this strategy alone will work in the long run.
The history of the Jewish people, and of the State of Israel over the past 55 years,
is a demonstration of a strategic effort, culminating in a remarkable, complex
survival strategy, with one of the few truly successful language restoration
experiences in history.

Jews, too, have a long history of persecution. If the Kickapoos began their journey
in the mid-1600s, and the Amish at about the same time, the Jewish diaspora
began with the destruction of the Temple 2,000 years ago (unless one looks to the
Egyptian captivity and the forty years of wandering in the desert in Moses' time).
Persecution in Europe took the form of restrictions on Jews owning land or
engaging in various trades and in some places it led to the creation of ghettoes. In
the Spanish Inquisition, thousands of Jews were forcibly converted to Catholicism.
Ironically, the ghettoes and the restrictions had the effect of isolating the Jews and
preventing their assimilation into the society around them, much as "Indian
reservations" did in North America centuries later. Throughout their scattering,
Jews maintained their identity through religion and spirituality—the combination
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of being a persecuted people and being "God's chosen people" kept them together.
They were also not totally disconnected from their land: they are a people whose
most sacred ceremony ends with the promise of "next year in Jerusalem,"342 whose
dreams connect deeply with a Promised Land.

The Second World War was transformative for the Jews. The Holocaust taught
them a multiplicity of lessons, and convinced them that multiple small habitats
alone (the ghettoes) were unsustainable and unprotectable, and that a single large
territory (Israel) would be better suited for their survival as a people. That the new
state combined cultural roots with spiritual ones made it even more desirable.

The new state needed a single language—and it needed it urgently. The people of
Israel were a spontaneous collection of Jews from all over Europe, America and
North Africa. They spoke at least twenty different languages. They were
surrounded by nations committed to their destruction and expulsion. A single
language for the Israeli military was an immediate requirement for the survival of
the people. There was only one shared language—Hebrew, a ceremonial language
that, beyond its spiritual use, had been moribund for nearly two thousand years.

Perhaps, if we can understand the Jewish language revival, we can share its
secret with others. To be sure, sheer determination played a part. When
Eliezer and Dorah Ben-Yehudah settled in Israel in 1881, they resolved to
speak only Hebrew, even though nobody else did; and they forced their first
son, Ben-Zion, to become the first Hebrew-speaking child since antiquity.
A whole new generation took up the cause with a determination as fierce as
their will to build a new nation.
Sheridan, Joseph. Personal communication, January 2005.
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But no one can duplicate the special confluence of events that fostered the
use of Hebrew. The British decision in 1919, for example, to give Hebrew
equal status with English and Arabic under the Mandate, contributed
heavily. The adoption of Hebrew as the language of the Israeli armed forces
was also an important factor.
Furthermore, Hebrew never needed much reviving. By virtue of constant
religious study and extensive scholarly correspondence, Hebrew remained
vibrant down through the ages. In fact, together with Yiddish, it served as a
strong unifying force through almost two thousand years of exile and
persecution. When the historical opportunity to return to the land came
about, the language was ready for adaptation to a modern idiom.
From the point of view of Jewish tradition, however, the survival of
Hebrew is a matter of prophetic promise...Hebrew was the clear language
of Creation...the secret of the survival of Hebrew cannot be shared with
anyone else. For the survival of Hebrew alone is guaranteed by the Creator
of all language, for the sake of all peoples.343
In relation to the Kickapoos and Amish, Israel emerges from centuries of persecution as an "integral" island—a territory in which the people seeking to preserve
their identity have real political control, nation-state status, and the protection of
powerful sponsors and allies. Control is a crucial factor in cultural survival.
Determination is, too: every Israeli is, in a sense, a Holocaust survivor, and the
words "never again" burn brightly in the national psyche. Dedicated Jews around
the world are personally and spiritually committed to Israel's survival.
343

Rabbi Yisrael Rutman, Survival of the Clearest, February 8,2002, www.e-geress.org. Being
the Chosen People—having God's own language—creates a certain dynamism or determination.
In contrast somewhat to, the Karihwiyo which contains a very different perspective on prophecy:
that the people will lose their language, and with it their ability to communicate with the
Creator, if they chose to lose it-by adopting a western way of life and forsaking the traditional
ways of living. The other thinking is that the language can be maintained and strengthened by
living and being faithful to the traditions and Ceremonies. The prophecies within the Karihwi:yo
serve as a warning to inform choice and the consequences of one's choice.
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The Israeli military is both effective and nuclear-equipped: the Kickapoo and
Amish military is nonexistent. Israeli efforts over four decades can be called
"nation-building," where the Amish and Kickapoos' efforts

are mainly

"maintaining" and "surviving". As well, with over three million citizens and no
threat of assimilation from their neighbours, the Israelis can easily claim to have
the "critical mass" or "minimum viable population" to sustain their language.
Even so, the Israeli stance is often defensive. Israel is constantly reminded that it is
an island, a small Jewish island in a hostile Middle East. There is no other Jewish

"Control" for our purposes, is the authority and ability to enforce cultural values
and language use. This would be the linguistic equivalent of having or taking
physical control over the ecosystem to maximize sustainability and at the same
time minimize, or suppress the attacks on the endangered species.345 One clear
result of having political control is that there is no "majority" that can repress a
language and culture by legal means. This would seem that the greater the political
autonomy or authority of a language community, the greater its ability to require
the use of the language in commerce, education, politics and social services.

344

There is Israeli immigration—most recently, of large numbers of Russian Jews. But there
is also Israeli emigration, as individuals seek both better jobs and more safety in Europe and the
United States.
345
An example of the consequences of political control on language protection is the Quebec
experience. Two laws effectively established French as the language of signs, schools and
business in Quebec, and created the Office de la Langue Francaise, a "language police", to enforce
the law. Negative political control used to suppress rather than protect languages can be seen in
the residential schools of North America and Australia. There is little doubt that Kurdish political
control over northern Iraq will lead to a renaissance of the Kurdish language, with spill-over
effects in Kurdish areas of neighbouring countries.
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There are two forms of control, then, occupying opposite ends of the spectrum.
One, the Israeli end, involves real, active, positive control—the government and
nation-state model. The other, the Kickapoo and Amish end, involves resistance
through withdrawal, leaving the nation-state to control its own society, and hoping
that one can maintain a deliberate and somewhat isolated island. One problem
with the Kickapoo and Amish islands is their small size, and therefore their
vulnerability. Another is that in the tide of development, they cannot remain
islands forever. They are in a state of constant invasion and erosion, constantly
reactive and on the defensive, just to ensure their continued existence. Eventually,
they will have to plan further withdrawals—but with over six billion people on
this small blue planet, we are all running out of room. Which leads to the question:
where can significant numbers of people withdraw to without coming into conflict
with the people who are already there?

The Amish and Kickapoo have also survived by subscribing to a societal policy of
determined relinquishment. They have deliberately chosen not to embrace the
comforts and conveniences of society's modern technology. Again, on a cultural
rather than linguistic level, the question is of the utmost importance. At what point
should a society relinquish its quest for new, faster, or even better technology?

Bill Joy addressed this issue in his seminal article; Why the Future Doesn't Need
Us. He warned that experimentation with nanotechnology, robotics and genetic
engineering could easily lead to the destruction of human life. He suggested that it
is time to let go of the urge to experiment—that certain doors should remain
closed, and locked.
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The philosopher John Leslie has studied this question [of the extinction risk
from new technologies] and concluded that the risk of human extinction is
at least thirty percent, while Ray Kurzweil believes we have "a better than
even chance of making it through," with the caveat that he has "always
been accused of being an optimist."...
The only realistic alternative I see is relinquishment: to limit development
of the technologies that are too dangerous, by limiting our pursuit of certain
kinds of knowledge...
If we could agree, as a species, what we wanted, where we were headed,
and why,346 then we would make our future much less dangerous—then we
might understand what we can and should relinquish...
I believe that we all wish our course could be determined by our collective
values, ethics and morals. If we had gained more collective wisdom over
the past few thousand years, then a dialogue to that end would be more
practical, and the incredible powers we are about to unleash would not be
nearly so troubling.
One would think we might be driven to such a dialogue by our instinct for
self-preservation. Individuals clearly have this desire, yet as a species our
behavior seems to be not in our favor.347

Making deliberate technological and societal choices is not simply an issue for
those living a traditional lifestyle or just for Indigenous Peoples: the issue faces all
of humanity, every nation, every community and every individual.

346

Joy is, perhaps unconsciously, echoing the words of Gauguin's Tahitian painting: "Who
are we? Where do we come from? Where are we going?"— The fundamental questions of all
humanity, "The (modern) Great Mystery."
347
Bill Joy, Why the Future Doesn't Need Us, in The Best American Science Writing, 2001, E.O.
Wilson, Editor, Houghton Mifflin, New York, 2001, pg. 116-118.
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These questions are becoming more urgent just as two things are happening at the
same time. First, the pace of research and development is increasing. Second, the
ability of governments to control either research or development is decreasing. If a
government bans research on human embryos, researchers simply move to a place
where the work is not banned. If a government imposes strict environmental
standards on forestry, fisheries, mining, oil and gas, the industry may move to a
country where the standards are lower—eventually, the loss of jobs and the
closing of the mills and the softening of environmental standards will bring the
first country back into the market.
A generation ago, the "villains" were multinational corporations. Without
allegiances, able to move from country to country, and with tremendous capital, it
was becoming clear that national governments would have a difficult time
maintaining economic, environmental or cultural control. Today, "globalization"
has taken deeper root. The combination of reduced costs of transportation and
increased communication has meant that capital and trade are flowing increasingly
freely around the world. Capital is no longer a matter of a few large
corporations—it has become more amorphous, and even harder to regulate
transnational global entities. Nation-states are becoming powerless to regulate
trade, or to effectively manage the impacts of development on their environment,
or the invasion of their respective cultures and the loss of their language, that
globalized trade brings. -~-~~...~-~~~~—

Money talks.
And more and more, it speaks English.
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Moving toward a globalized economy, means reducing barriers to free trade and
business. One barrier is language, and another is different cultural practices and
assumptions. The solution is seen as a single language of business, and a single
business culture—in effect, a monoculture. In this reduction of natural
complexities toward a singular simplicity that provides scientists, economists and
industrialists with the ability to predict, manage and eventually control global
outcomes. Complexity, the product of diversity, on the other hand creates and
demand choice.

The bottom line is that it takes a deliberate series of societal choices, not just
individual choices, to maintain cultural and linguistic integrity and diversity.
Withdrawal, in the long run, may not work. Ex situ programs address short-term
emergencies, or lead to dead ends. Positive steps, on multiple levels and in a
variety of Ways, are what will work. No human society has been able to put this
together yet. We can find examples of this kind of multi-tiered thinking in
biological conservation, but there are few success stories, in terms of "long-term"
sustainability, in that field, either. Once again, emphasizing, "our behaviour is not
in our favour." Yet providing us with a valuable lesson in the importance of the
asking the question, what is the necessary "thinking?"

With so few success stories, one is inevitably drawn to the next logical question:
why bother?
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f.

Grizziy Bears and Haudenosaunee: The Great Debate

Given the dramatic steps that have to be taken to sustain a remnant population of
an endangered species or an endangered language, the debate inevitably shifts into
why expensive, uncertain interventions should be attempted at all. If we can
maintain a few specimens in zoos, if we can preserve the grammar and recordings
of the language in a museum—why is it necessary to attempt to "save" the grizzly
bear or the Kanyenkeha:ka language? On the one hand, for decision makers the
expense and effort and allocation of resources yield precious little return, in
economic terms. Bears take up a lot of land. A small language, to be kept viable,
requires investment of time and money that some would argue, could be better
spent on health care or economic development and job training. Science and much
of the larger society raise the question of; why not recognize that evolution is a
natural process; that things die off naturally; that modern reality doesn't have
room any more for these remnants of the past?

From society's perspective the debate inevitably moves into one about utility.
What is the use of a grizzly bear, or of speaking Kanyen'keha? Inevitably, too, the
debate moves into one about economic utility. The resources consumed, or kept
out of consumption (as in the case of oil and gas development in the Alaska
Wildlife Refuge) are out of proportion to the economic benefits that the
conservation measures might bring and that resources for language may be better
spent elsewhere for a better return on expenditure.
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Grounding pro-conservation arguments in economics is a losing battle, for both
biological and cultural issues. The world is much more than the economic
imperative, and island biogeography provides us with an important part of the
picture of the world.

Speciation proceeds more rapidly under island conditions, it's true. Mature
species arrive by all forms of dispersal, evolution progresses, and the
luckiest of the pioneers adapt to their new habitats. They colonize. They
specialize. They succeed. They become more sedentary than they were
when they arrived—because the most restless individuals among them are
constantly taking their genes elsewhere, flying off to escape or else to die
trying. The others stay and stay. If they are birds or insects, very possibly
they may lose the power of flight, like the dodos of Mauritius, the moas of
New Zealand, the elephant birds of Madagascar. It is no coincidence that
those extinct, flightless species all came to their end on islands. Hard to
reach but still harder to escape, an island is generally the last stop. Once a
species has landed, and settled in, and transformed itself in response to the
local requirements, it has nowhere to go but extinct.
...to rescue them now, temporarily, is only to say no to the inevitable.
Which is precisely why it's worth doing, of course.
A coldly pragmatic standard of measure is exactly the wrong sort, in this
case as in so many others, to apply. Practicalities are not the issue. Two
flickering candles of life are the issue. Dylan Thomas would understand:
rage, rage against the dying of the light. So would Karl Wallenda and Harry
Houdini and Ed Abbey. Saying no to the inevitable is one of the few
precious ways our own species redeems itself from oblivion—or at least
tries to. For mortal creatures, on a slow-dying planet, in the ocean of space,
there's really no other option.348
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David Quammen, Island Getaway in The Flight of the Iguana (Touchstone Books, New York,
1998) pgs. 112-113.
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It has been suggested that the picture of the earth floating in space—the one taken
in 1970 by the lunar expedition—has been a turning point in human perception of
our planet. For the first time, we could see visually what we had only understood
intellectually—that the home we share is a small blue planet, lonely in space,
fragile and beautiful and worth protecting. The dark ocean of space makes our
planet an island, with all the vulnerabilities of islands. Recognizing the Earth as an
island of interdependence brings industrialized societies full-circle: the knowledge
that the Earth is limited and fragile brings them face-to-face with responsibility.
That responsibility, in turn, forces them to choose: to accept it (even in the limited
way set out in the Kyoto Accord) or reject it (as in U.S. Vice President Cheney's
statement that Americans are unwilling to give up their consumptive lifestyle).
Those who accept responsibility also embrace the duty to protect diversity349 and
to sustain the ecological integrity life. This must mean both biological diversity as
well as cultural diversity; it is precisely that richness of knowledge and life that
has made the world we know today.

Some commentators answer the question of why it is worth protecting indigenous
languages in human, ethical, almost philosophical terms. James Crawford rejects
the idea that linguistic and cultural diversity is linked to biological diversity,
though he agrees that "saving" endangered languages is worthwhile in terms of
social justice, that is illustrated in this rather long but insightful quote which helps
to provide both the substance and reasoning why:

349

Diversity is "most simply, the species richness of a community or area". Allaby, M. The
Oxford Concise Dictionary of Ecology, Oxford University Press, Toronto, Ontario, pg. 123.
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Why concern ourselves with the problem of endangered Native American
languages, to the extent of investing the considerable time, effort and
resources that would be needed to save even a handful of them? Posing the
question in this way may seem callous, considering the shameful history of
cultural genocide practiced against indigenous peoples in this country. But,
for many non-Indians, who tend to view linguistic diversity as a liability
rather than an asset, the value of these languages is not self-evident.
Knowledge about Native American issues in general is limited. Meanwhile,
assimilationist biases remain strong; hence the symbolic opposition these
days to any kind of public expenditure aimed at preserving "ethnic"
cultures...Until such attitudes are changed—by effectively answering the
question," Why should we care about preserving Native American
languages?"—there will be limited progress in conservation and renewal.350

Crawford goes on to examine the prevalent thinking within the Euro-American
society, which can be equally applied to both the American and Canadian context
as well. He provides insight into the much larger questions of how the larger
society sees itself in relations to others. By examining the following points
Crawford illustrates, not only the context of the discussion but more importantly
the parameters and priorities of the larger society.

Advocates have advanced a variety of answers. Let us consider them on
their scientific merits and on their political appeal.
1.
Linguists, who are increasingly vocal on this issue, have warned that
the death of any natural language represents an incalculable loss to their
science. "Suppose English were the only language available as a basis for
the study of general human grammatical competence," writes Hale. While
"we could learn a great deal...we also know enough about linguistic
350

James Crawford, "Endangered Native American Languages: What is to be done, and why", in
Bilingual Research Journal, National Association for Bilingual Education, Washington, DC, 1995,
Winter Issue 19(1) pg. 17.
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diversity to know that we would miss an enormous amount". No doubt few
who are acquainted with this problem would disagree: from a scientific
standpoint, the destruction of data is always regrettable. Losing a language
means losing a rare window on the human mind. But from the perspective
of the public and policymakers, this argument smacks of professional selfinterest; it is hardly a compelling justification for new spending in times of
fiscal austerity.
2.
Others have argued that the loss of linguistic diversity represents a
loss of intellectual diversity. Each language is a unique tool for analyzing
and synthesizing the world, incorporating the knowledge and values of a
speech community. Linguistic "categories [including] number, gender,
case, tense, mode, voice, 'aspect' and a host of others...are not so much
discovered in experience as imposed upon it...Thus to lose such a tool is to
"forget" a way of constructing reality, to blot out a perspective evolved
over many generations. The less variety in languages, the less variety in
ideas. Again a Darwinian analogy:
Evolutionary biologists recognize the great advantage held by
species that maintain the greatest possible diversity. Disasters occur
when only one strain of Wheat or corn, a "monoculture" is planted
everywhere. With no variation, there is no potential to meet
changing conditions. In the development of new scientific concepts,
a 'monolanguage' holds the same dangers as a monoculture.
Because languages partition reality differently, they offer different
models of how the world works. There is absolutely no reason why
the metaphors provided in English are superior to those of other
languages [Schrock, 1986].
Theoretically, this sounds plausible; yet such effects are impossible to
quantify. Who can say whether a concept that evolved in one language
would never have evolved in another? The extreme version of the SapirWhorf hypothesis—that perception and cognition are determined by the
structure of whatever language one happens to speak—has been demolished
by Chomskyan linguistics (see, e.g. Pinker 1994). Its more flexible version,
"linguistic relativity," is another matter. Few would dispute that culture,
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influenced by language, influences thought. Yet the impact remains too
elusive, too speculative, to rally public concern about language loss.
3.
Then there is the cultural pluralist approach: language loss is "part of
the more general loss being suffered by the world, the loss of diversity in
all things" (Hale, 1992, p. 3). While this argument is politically potent—
with lots of cosmopolitan appeal—it is scientifically dubious. For at least
one linguist working to save endangered languages, "such statements are
appeals to our emotions, not to our reason" (Ladefoged, 1992, p. 810).
Again the biological analogy breaks down. From the loss of natural species
scientists are continually documenting ripple effects that harm our global
ecosystem. No such evidence is available for the loss of linguistic species,
which are not physically interdependent and which "evolve" in very
different ways. No doubt it would be interesting to know more about
extinct languages like Sumerian, Hittite, Etruscan and even Anglo-Saxon.
But how can we regard their disappearance as a global "catastrophe"? As
for the threat to human diversity in general, "the world is remarkably
resilient...different cultures are always dying while new ones arise"
(Ladefoged, 1992, p. 810). Indeed, this resilience is the basis of linguistic
diversity itself.
4.
A final—and, in my view, the most effective—line of argument
appeals to the nation's broader interests in social justice. We should care
about preventing the extinction of languages because of the human costs to
those most directly affected. "The destruction of a language is the
destruction of a rooted identity" (Fishman, 1991, p. 4) for both groups and
individuals. Along with the accompanying loss of culture, language loss
can destroy a sense of self-worth, limiting human potential and
complicating efforts to solve other problems, such as poverty, family
breakdown, school failure, and substance abuse. After all, language death
does not happen in privileged communities. It happens to the dispossessed
and disempowered, peoples who most need their cultural resources to
survive.351

351

James Crawford, Seven Hypotheses on Language Loss, in Stabilizing Indigenous Languages,
Northern Arizona University Press, Flagstaff 1996, pgs. 34-35.
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In this context, indigenous language renewal takes on an added significance. It
becomes something of value not merely to academic researchers, and to
indigenous speakers themselves, but to society in general. The argument is a
"social justice" one, but it verges on the economic—"the human costs" listed are
actually costs not only to the victims but also to the larger society. In other words,
Crawford is saying that one should help prevent language loss because the
alternative is a drain on society's finances, the taxpayer's pockets. As with probiodiversity arguments (remembering E.O. Wilson's calculation of the benefits of
intact ecosystems), since the people who make the decisions are usually only
concerned with the allocation of scarce financial resources, the pitch is designed to
make sense in their terms. It is therefore not important to me whether Crawford's
arguments are right or wrong. He is entitled to his opinions, as a reflection of
where he is in his current thinking. What is important is that he has helped to
identify yet another critical reason why indigenous languages/cultures should be
saved, as to the cost of society in general if they are not. One of benefits of
integrative thinking, is that "bridging" enables one to respect differences and to
look for commonalities to build upon and to move ahead, instead of arguing who
is right or wrong.

An important point to highlight is that even though Crawford presents a broad list
for language conservation he fails to connect loss of language and culture with
loss of independence, economy and land. He recognizes that cultural and linguistic
loss "complicates efforts to solve other problems"—but, probably because he is
living in the United States, where peoples whose languages are endangered do get
social assistance and criminal justice. He does not see that linguistic and cultural
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losses amount to genocide. Nor does he connect the people and their culture to the
ecosystem and its own survival—in rejecting the link between linguistic and
biological diversity as "scientifically dubious," he dismisses the possible impact of
the bio-cultural loss for the social costs of loss. The end result still speaks to the
need to save Indigenous languages and more specifically Indigenous cultures.
Whether the rationale is social costs or bio-cultural costs the results still recognize
the need to save them. We need not think of Crawford's opinions, or his findings
recognizing the issue as one of social justice as right or wrong headed. But instead,
see them as another tactic in a multi-pronged approach to Indigenous bio-cultural
survival, that's one of the benefits of "bridging" thinking, it make connections and
moves on toward resolution to the problem itself.

Thomas Homer-Dixon is not a linguist but a political thinker. He insists that the
link between cultural and biological diversity is not only real, but is the primary
reason for protecting cultures and languages in this seminal statement he provides
the following thoughts on the loss of diversity both biological and cultural:

Why be concerned about the loss of this diversity? Maybe it doesn't matter
much to the rest of the world if one language and its culture are lost, or two
languages, or even a dozen. But if we lose half the languages on the
planet—even if most of them are only small, marginal languages, spoken
by people in faraway places—we will compromise the health of human
society more generally.
The reason is straightforward: complex systems, systems with lots of
internal diversity, tend to be more resilient than simple ones. They tend to
be better at absorbing and coping with unexpected surprises and external
shocks, because their diversity represents a reservoir of information,
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adaptive strategies and alternative behaviours that's available if dominant
strategies and behaviours suddenly don't work for some reason.
Some of the best work on this issue has been done in the field of ecology,
which deals with relations between the Earth's myriad organisms and their
natural environments. For ecologists, a complex ecosystem (say, an
expanse of wide prairie grassland) is one that has a wide variety of species
performing many different functions and linked by many types of causal
relations. These species range from bacteria in the soil that take the
atmosphere's nitrogen and turn it into a form usable by plants, to birds that
feed on insects. A complex grassland will also encompass different kinds of
plants, such as various grains, woody shrubs, tubers and succulents,
mingled together in chaotic profusion.
Ecologists have long studied the relationship between such ecosystem
complexity, on the one hand, and ecosystem resilience, on the other. Until
the 1990s, mathematical models had convinced most ecologists that greater
complexity increased the risks of sharp, sudden changes in ecosystem
behaviour—say, the sudden disappearance of certain types of bird or plant.
But more recent field research has shown that, the greater the diversity of
species in an ecosystem, the greater the system's productivity, stability and
resilience. And better mathematical models have reinforced this conclusion
that complexity stabilizes ecosystems.
For us, the problem with such complex systems is that they are difficult to
manage in a way that produces the maximum amount of things we need.
We want our grasslands to produce food in large, constant amounts. So we
bring out our plows and convert our grasslands into fields growing a single
kind of grain. With their neat furrows and long, orderly lines of plants
marching across the land in lockstep, these agricultural systems are simpler,
more transparent, and so more easily "managed" in an engineering sense352.
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In the 1998 Ontario provincial election campaign, the winning Conservatives ran an
advertisement in which Premier Mike Harris displayed a dark, complex interweave of wires, and
then announced that his government would make things simpler—moving to a wall on which
there were only two sets of connected wires. And then, to prove his simple system would work
better, he threw the switch... The simplification of government in Ontario has begun to show that
complex systems may require complex but integrated approaches, and that reducing government
controls and standards may result in undesirable results (like the e. coli outbreak in Walkerton,
Ontario's water system) and resolving their horrendous aftermath.
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But they are also often less resilient when they encounter an external shock:
a new blight or pest can sweep like wildfire through fields planted with the
same crop.
Human beings have ordered the landscapes and simplified their ecosystems
around them since time immemorial, but today our huge populations and
extraordinary rates of resource consumption are reducing ecosystem
redundancy and diversity as never before. We are, in fact, homogenizing
our ecosystems on planetary scale, turning forests and prairies into
monocrops of trees and grain, paving across wetlands for subdivisions and
malls, and replacing our depleted fisheries with aquaculture pens.353

Homer-Dixon illustrates a dim view for Western culture and those peoples that are
under its trance. The applications of Western thinking to resource development
and its impacts upon ecosystems, finds an easy duplication upon indigenous
cultures and languages. The necessary thinking appeals to human self-interest in
survival. He continues:

We're doing the same thing with our languages and cultures. Linguistic and
cultural differences are barriers to trade and profit; global capitalism needs
a simpler, more transparent, and more manageable environment for its
business. And people around the planet—from remote, rural villages to the
world's great megalopolises—want to participate in this global economic
system and share its fruits. So, from the top down and the bottom up,
people are working to dismantle the barriers between them. Two of the
main tools for this dismantling process are English354 and the Western
culture English carries with it.
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Thomas Homer-Dixon, Director of The Peace and Conflict Studies Program at the
University of Toronto, in the Toronto Globe and Mail, Toronto, July 7th, 2001, pg. 7.
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"How amazing that the language of a few thousand savages living on a fog-encrusted
island in the North Sea should become the language of the world": Norman St. John Stevas (Lord
Fawlsey) British Member of Parliament, a quote by Jack Valenti, New York Times, July 10,1984.
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But as we relentlessly homogenize the cultures on the planet, we risk
creating a global monoculture. As just as a blight or a pest can sweep in a
flash across fields of genetically identical corn or wheat, so can a political
or social blight, such as a virulent form of nationalism or bigotry, sweep
through the global monoculture.355 Also, a simplified, uniform global
culture will inevitably have less diversity of ideas and ingenuity that can
help us cope with the great challenges we're facing, such as climate change
and widening gaps between rich and poor people around the world.
Maybe Ken Wiwa's Ogoni people along the Nigerian coast have developed
and nurtured, through countless generations of life and labour, a way of
looking at the world, or a set of values, that can help the rest of us
understand ourselves and solve our problems better. Or maybe the values
and outlooks of indigenous peoples in general can tell us something
important. I despair for a world in which the culture and knowledge of
indigenous peoples is lost, just as I despair for a world in which much of
the genetic information contained in Earth's diverse ecosystems is lost.
We should be concerned about the loss of the world's cultural diversity for
the same practical reasons that we're concerned about the loss of the
world's biodiversity. Our global society will be less resilient and more
vulnerable without them.356

The loss of linguistic diversity is an aspect of the loss of cultural diversity. The
loss of individual species is an aspect of the loss of overall biological and
ecological diversity; each speaks to the loss of integrity and overall resiliency. As
we slide toward an almost inevitable monoculture, in both cultural and biological
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A pandemic could easily sweep through a human population of singular uniform
genetics, the use of indigenous knowledge regarding a traditional medicine could be used to help
treat a pandemic, it could also provide a drought resistant heritage seed to provide food in
response to climate change...extinguishing Indigenous languages and cultures through
acculturation will extinguish the opportunity for human and ecological resilience.
356
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terms, we mourn the loss of diversity, but seem unable (or unwilling) to prevent it,
as we are consumed by the material wealth we consume.

The juggernaut of technology-based capitalism will not be stopped. Its
momentum is reinforced by the billions of people in developing countries
anxious to participate in order to share the material wealth of the
industrialized nations. But its direction can be changed by a mandate of a
generally-shared environmental ethic. The choice is clear: the juggernaut
will very soon either chew up what remains of the natural world, or it will
be redirected to save it.357
The seduction of Western culture is that it creates for itself (and those who support
it) the constant search for a "utopia" (the promise of a better, more perfect world),
which requires the application of its resources to goals that are not sustainable nor
realistically even attainable. The money spent on arms in a single day would buy
food to feed all the starving people of the world for a year. E.O. Wilson, no doubt
trying to speak the language of the decision-makers, cited the economic benefits
given to humanity by ecosystems at $33 trillion a year, nearly twice the world
gross product.358 The cost of protecting those ecosystems would be a fraction of
that. A one-time "investment of $28 billion is needed to maintain at least a
representative sample of Earth's ecosystems, land and sea, pole to pole."359 A reinvestment back in the earth's "natural capital" to help ensure biological and
ecological integrity would seem to make good sense, yet, as Bill Joy continues to
357

E.O. Wilson, The Future of Life, Vintage Books, New York, 2002, pg. 156. Wilson
distinguishes between the people of developing countries who are seeking participation,
"reinforcing" capitalism, and the people of developed countries, who are riding the juggernaut.
He suggests that both sets of peoples must join in the "redirection."
358
E.O. Wilson, Ibid, pg. 105. These include regulation of the atmosphere and climate, water
purification and retention, soil formation and enrichment, crop pollination, natural resources
both non-renewable, such as mining and fossil fuels. As well, this includes the renewable
resources such as the production of lumber, bio-fuels and foods.
359
E.O. Wilson, Ibid, pg. 177.
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reminds us, "as a species our behavior seems to be not in our favor." We are led
yet again to question our "thinking."
Industrial resource development through the exploitation of: fisheries, forestry,
agriculture, mining, gas or oil extraction, is not natural, is not sustainable, and is
not scientific (even if the technology it employs and funds, is the result of
scientific innovation). Traditional indigenous cultures are the keepers of
alternatives to non-sustainable resource exploitation ultimately this may be the
first step to understanding the lessons of sustainability, before those very cultures
disappear and to take the necessary steps to ensure these cultures do not disappear.

During the past century, a diversity of resource management systems all
over the world has been replaced by a monolithic Western resource
management science, while many traditional approaches have disappeared.
Until only a few years ago, the spread of modern, rational scientific
resource management was considered a part of "natural progress". The
problem is that Western scientific resource management, despite all its
power, seems unable to halt the depletion of resources and the degradation
of the environment. Part of the reason for this paradox may be that Western
resource management, and reductionist science in general, developed in the
service of a utilitarian, exploitive, dominion-over-nature worldview of
colonists and industrial developers...Utilitarian sciences were best geared
for the efficient use of resources as if they were limitless, consistent with
the laissez-faire doctrine still alive in today's neoclassical economic
theory...But utilitarianism is ill-suited for sustainability, which requires a
new philosophy that recognizes ecological limits and strives to satisfy
social as well as economic needs.
Perhaps the most fundamental lesson of traditional ecological knowledge is
that worldviews and beliefs do matter. Almost all traditional ecological
knowledge systems may be characterized as a complex of knowledge,
practice and belief. Almost universally, one encounters an ethic of
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nondominant, respectful human-nature relationship, a sacred ecology, as
part of the belief component of traditional ecological knowledge.360

A key element to add to our understanding is the widely publicized documentary
An Inconvenient Truth by Al Gore. In his presentation he creates the equation
regarding the environmental impacts of with respect to global climate change
something similar to:
Old thinking + old technology = environmental degradation

He then adds to the equation the reality of current times, as:
Old thinking + new technology = increased environmental degradation

The point I would add is that the degradation would be (and is) exponential. It is
bordering, in my opinion, on catastrophe. Gore then begins to discuss what is
needed, is new thinking, which would be as:
New thinking + new technology = improved environmental conditions

While we all would agree that Gore is on to something, I would add that part of
this new thinking has to be predicated upon the principles embedded within the
"ancient thinking" of Indigenous peoples from around the world. I would even
change the equation slightly to achieve another outcome:

360

Fikret Berkes, Sacred Ecology: Traditional Ecological Knowledge and Resource Management,
Taylor & Francis, Philadelphia, PA, 1999 pg. 163.
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Right thinking + appropriate technology = bio-cultural revitalization +
restoration of ecological integrity
I would also further suggest that with right thinking and appropriate technology,
bio-cultural revitalization and the restoration of ecological integrity could be and
should be exponential.

In the early 1990's Henry Lickers first coined the concept of "Naturalized
Knowledge Systems"; "naturalized" because it has evolved with and in nature, and
has become the physical and spiritual manifestation of knowledge within a
specific landscape, "knowledge" that has been accumulated and has been "tried,
tested and true," which has enabled its bearers to sustain themselves, and to
flourish for thousands of generations. It is a "system" because the knowledge must
also be shared and transferred between individuals, between communities, and
even between the generations.361 When a people have become the people of a
place, they are a culture of habitat, they have accepted responsibility to live
sustainably within that place, their language, culture and life practices become, as
a matter of necessity-a living reflection of that responsibility. A wise Elder from
one of the indigenous nations of the West Coast of Canada summed it up
succinctly: "live like you're planning to stay."

We have identified a serious threat to human life on earth. We have concluded that
isolate species and isolate languages are the most endangered aspects of

Henry Lickers, personal communication, visit to Trent University, February 1995.
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biocultural diversity. We have concluded that they have much in common—that
the thinking about each, and the techniques of protecting each, are similar. We
have concluded that both are valuable, as well, and that their loss would
impoverish all Life. We have seen that the efforts to protect both are feeble,
generally late and, in the long term, yet to be proven successful. If our increasingly
global society continues along its present path toward environmental catastrophe,
precipitated by unsustainable development and monoculture, the future for
diversity—linguistic, cultural, biocultural, ecological and biological—looks grim.

We have also seen that some protection, preservation and restoration strategies
work. They work because of a combination of gritty determination or will,
frequent doses of luck, and a careful application of resources provided by longterm commitment and support. The ones that work are rare, and perhaps
temporary, compared to the ones that struggle or fail. David Suzuki wrote:
Environmental and Indigenous victories have much in common: they
are most often short lived and will need to be repeated, as the fight is
never truly over.362
The Haudenosaunee do have a sense of will or determination. This is evident in
our surviving over three hundred years of continuous attempts at colonization and
assimilation. This determination has sometimes been called a sense of "mission," a
sense of responsibility that is embedded within Haudenosaunee cultural
knowledge including; the Creation Teachings, the Original Instructions, The Four
Sacred Ceremonies, The Thanksgiving Address, The Great Law of Peace, and The
362

David Suzuki, personal communication, a presentation at the Islamic Centre of Toronto,
January 2005.
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Good Message...to maintain the Creation and the Ceremonies, to always use a
Good Mind, to help and share with one another, and work together to help nourish
"Ohstonteri'tsherako.wa" (the Great White Pine-the Tree of Peace) and its Great
White Roots, that Peace may spread:
The legend [of the founding of the Confederacy] is important...both for the
core of truth contained in it and for the influence it exerted in its elaborated
form upon subsequent Iroquois history. ...The legend itself, with its wisdom
and its poetry, seized the imagination of the Iroquois people, who took to
heart the message it conveyed and derived from it a sense of national
mission: to make the Tree of Peace prevail.363

Paul Wallace nearly had it right: but the mission is not just to have the Tree
prevail, but also to have the Roots prevail—for together they hold together the
earth and the sky above, the physical and spiritual worlds together. It is the roots
that spread and establish the Peace that creates and sustains the connections and
relationships and helps to create and sustain the web of relations of human life, as
well as, the web of relations of all Life. This is the true nature of the Great Peace
for Haudenosaunee government and law, society and culture as a living example
of that "sacred ecology."

If we agree on the importance and need for "right" or "responsible" thinking, how
do we begin a process of restoring and rebuilding "right thinking" are there
models for restoring our thinking to be "right, proper or responsible?"

363

Paul A. Wallace, The Iroquois: A Brief Outline of their History, in The Livingston Indian
Records, Edited by Lawrence H. Leder, Pennsylvania Historical Society, Gettysbury, PA., 1956, pg.
17.
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8.

Haudenosaunee Condolence and Reconciliation:
She:kon ken'en Kanonhso:te 'The House Still Stands Here"

As an Indigenous people, a "culture of habitat" people, the story of the
Haudenosaunee is connected to and related to the land as an integration of a
physical and spiritual landscape. Haudenosaunee identity is so land/place connected

that

when

you

ask

someone

"where

are

you

from?"

"Ohnisa'onhwentsyo'ten" (what kind of earth are you from) the thinking is similar
to "what Clan are you from," which is to really ask a person "Ohnisen'taro:ten"
(what clay are you made of)? From the opening, to the closing with the
Thanksgiving Address—and if there is any text that embodies the nature of the
people, it is the Ohemton Karihwatehkwen (The Words That Come Before All
Else)—the people see themselves as part of a web of Creation, with purpose,
responsibilities and relationships to what English calls "the nature world" and
beyond. The relationships are familial: Our Relations the Birds and Animals, Our
Elder Brother the Sun; Our Grandmother Moon; Our Mother the Earth; Our
Grandfathers the Thunderers etc. Within Haudenosaunee society, it is all about
relationships. The relationships encompass both the physical and the spiritual into
one world, which provides for the continuation of Life. The reciprocity of these
relationships gives rise to the obligations of human beings to assist in
strengthening and sustaining the Creation.

The Onkwehomwe (The Real Human Beings) having been given an understanding
of the sacred world around us (through Traditional Teachings), have unfortunately
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not always remembered how we as the human beings are suppose to live with one
another and with Creation. In a time immemorial, the Haudenosaunee had
forgotten those responsibilities and the relationships we have, and for a time lived
in a very dark period in our history. The "Haudenosaunee" (They Who Build the
Longhouse-Of One Family) originated from this time as a distinct people, finding
a way out of a cycle of chaos, hatred, fear and revenge into a path of order,
balance and peace, by accepting a law and a government in which family symbols,
family relationships, and family feelings fostered love, respect, happiness and
Peace. The "Rotiyanershon" (Men Leaders) in Council are our "uncles"; the Head
Women who choose them are "Yotiyanershon" (Clan Mothers) are our "aunties";
people of the same clan are relatives are "brothers and sisters". To the
Haudenosaunee, people from other clans are "ronarase:'a" (they are cousins), no
matter what their Nation; the Haudenosaunee themselves are a people of a single
extended house, the Longhouse of One Family. The concept extends to encompass
Creation, as we are all a part of the Great Family of Life.
The Kayenere'ko:wa, Karihwi:yo, Kanonhsesne niyorihwa:ke,364 and the social
system weave a web of relationships that maintain order, ensures harmony and
creates Peace. They foster respect, harmony and unity to promote balance, mutual
benefit and aid. This is not accidental, and it was not created without its
364

The Great Law of Peace, The Teachings of Handsome Lake and the annual cycle of
Longhouse Ceremonies are some of the foundations of Haudenosaunee knowledge and lifeways.
The Peacemaker provided the people with Three Great Principles within the Kayenere'ko:wa
(The Great Law of Peace): Skemnen (Peace), Ka'shatstenhsera (Power, Unity or Strength) and
Ka'nikonhri:yo (A Good Mind). Embedded into these Three Great Principles, are the concepts of:
Peace, Well-being, Health, Strength, Unity, Equality, Justice, Respect, Gratitude, Happiness and
Love. The Great Law of Peace is a truly remarkable work. Its philosophies, concepts and practices
are one of the greatest treasures of human history, I believe. Unfortunately for the purpose of this
dissertation we are unable to discuss more fully. It takes 10-12 days to recite it in its complete
form.
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foundations based upon the natural world. Indeed, we are constantly reminded that
our human relationships are to be mirrors of the harmony and interdependence to
the natural world.

From the Three

Sisters: "0:nenhste"

(corn), "Ohsahe:ta"

(beans)

and

"Onon'onsera" (squash), we call "Tyonnhehkwen" (our sustenance-the Life
Sustainers-we depend upon them), to the symbiotic relationship between Okwaho
(the wolf) and Ohskennonto (the deer), we see the natural world that all things are
related, interconnected and interdependent, and that they are all part of a great
continuum.. .the Web of Life.

We are taught that the web is so complex and beautiful that no human can fully
understand it or recreate it: we can only strive to live in balance and harmony
within it and to always be thankful. The security and dignity felt by traditional
Haudenosaunee comes from the knowledge that we are part of something much
greater than we are individually, and that as humans we have a responsibility to
fulfill as an important part of the Web of Life.

Restoring "Right. Proper. Responsible" Thinking:

When the web of family is torn by loss through the death of a loved one, people's
minds can become clouded by grief, anger and pain. With clouded minds
sometimes people may act inappropriately and irrationally. They have to deal with
loss and the impacts of that loss, as it affects their own lives. Their behaviours
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may become unreasonable to the point that the people affected by grief, can
become destructive to themselves, to others and to the world around them. The
Kayanere'ko:wa contains a way of addressing that loss and restoring harmony—
the Ceremony of Condolence.
It is said that when a person dies, the Haudenosaunee world is divided into two
kinds of people: the ones who suffer the loss, who are grieving, and troubledminded, and those who have not and remain clear-minded. The clear-minded
people allow time for the other side (most often Clan, immediate and extended
family of the deceased) to grieve, and then they (the other Clans) come forward to
raise up and restore the minds of those who have suffered loss and whose minds
have been cast down by grief and sorrow.

One way to think about the Condolence—and for the purpose of considering the
loss of language and culture, and I believe is the proper way—is to consider
Condolence as a process of restoring and healing the relationships that address
one's balance and place in the world-to re-establish the connections to others and
to all of Creation. Step by step and piece by piece, the world and the web of
relationships into which the grieving people fit are put back in order—their minds,
hearts, bodies and spirits are restored and reconnected to the World, in both the
physical and the spiritual. To help reconnect those who are grieving, whose minds
are cast down, they are shown that the sun, moon and sky; the people and their
institutions—are in their proper places. For the grieving people, the Condolence
restores, reaffirms and reconnects the web of their relationships. Where a Roya:ne
has died and a new one is installed in his place, the new man is put into the web of
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relationships and family that is the Council, to sit with Tehotate'ken:a (his
brothers), to be accountable to his Yakoya:ne and responsible for Ro'ta:ra (his
clan family), to continually direct his thoughts to welfare of the People, the
Mother Earth and Creation and to his children's children, the generations of
Coming Faces.

The Condolence re-integrates the bereaved family into society, and into the web of
life itself. The thinking necessary to address these complex problems should focus
on the restoration of the individual to beyond Creation to restore harmony and
balance in the world.

The conceptual "thinking" within the Condolence, may be able to serve as a
template, a model, an instruction kit—for the Haudenosaunee—for addressing the
loss of language and culture, and most importantly, for its restoration and
revitalization. That is, the Ceremony is a particular people's way of dealing with
loss and grief that has worked for that people for unknown centuries. The
Ceremony of Condolence is specifically adapted to our culture and the way of
thinking.

What is the origin of the Condolence? It is the story of the Peacemaker's way of
restoring Ka'nikonhri:yo (A Good Mind),365 to Ayonhwatha and for the other
365

A Good Mind is considered to be and essential part of being human, it is that part of the
human mind, that tradition tells us, Shonkwaya'tison (The Creator) took part of His mind and
placed inside the minds of the first human beings. It is, in short, the pre-eminent qualities of the
human existence it is: love, respect, honesty, caring, compassion, sharing, happiness, health,
peace, love and more. It is these vital qualities of mind that are to be exemplified through one's
behaviour in the world, as a living example of how Shonkwaya'tison intended for us to be
human.
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leaders and their families, who were burdened with the unresolved grief from the
many losses that they and their families had suffered. When the Peacemaker
encountered Ayonhwatha, He met a man whose mind had been so overcome with
the grief of the loss of his entire family, that he had left his own people to live
alone wandering through the woods. Ayonhwatha was sick of the violence, hatred
and death. His mind was so troubled that he could not "raise it up" again to
function normally. He needed the help of another person to be restored.
The entire story of the making of the Great Peace366 can be seen as a succession of
episodes in which the Peacemaker encounters people who are not behaving
rationally, or properly, and restores them to Ka'nikonhri:yo. There is an important
idea here: that when one meets a person who is behaving irrationally, one must
determine whether this person is permanently irrational, or whether it is only his
behaviour, due to some circumstances, that is irrational. If he is permanently
irrational, then one must prepare to effectively deal with him, because eventually
that person will disrupt the peace. If it is the person's behaviour that is irrational,
and the person is capable of reason, then one has an obligation to address the cause
of the behaviour, and the responsibility to bring that person back to a Good Mind.

To deal with the cannibal (who some refer to as Tekariho:ken), the Peacemaker
resorted to a trick to jar the man into a moment of clarity, and then reasoned with
366

There are several written versions of the oral tradition of the Kayenere'ko:wa. Perhaps
the most authoritative are the one dictated by Skaniatariio (John Arthur Gibson), Kanonsyonikeha
Concerning the League, Algonquian and Iroquoian Linguistics, Winnipeg, 1992; and the "Chiefs'
Version", by the Confederacy Committee and the Seth Newhouse version, contained in The
Constitution of the Five Nations, or Iroquois Book of the Great Law, written by Arthur C. Parker
(Gowasowane), 1916; Iroqrafts reprint, Ohsweken, 1991. Also see, The Great Laws of Peace Recitals,
Chief Jacob Thomas, The Jake Thomas Learning Centre, Ohsweken, video versions of oral
recitations in English, produced in 1992,1994 and 1996.
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him. To deal with the warmongering woman Tsikonsase, the Peacemaker worked
with persuasion. To deal with the great evil power of the wizard Thatotarho, the
Peacemaker had to combine the spiritual efforts and power of all the people367 to
bring him physically, mentally and spiritually back to being a human again. Each
of these episodes demonstrates an approach to addressing irrational behaviour and
restoring Kanikonhri:yo, to establish Unity and Peace.

However, the Peacemaker's work with Ayonhwatha is most important, because
the words and the thinking that He used to restore that man's mind, heart, body
and spirit have become a permanent, frequently repeated part of the ways and laws
of the Haudenosaunee. The Condolence is only part of the Kayanere'ko:wa368 and
it is intact and still remains—a way of addressing loss that is integral to the
Haudenosaunee Way,369 in restoring "right" thinking of Kanikonhri:yo - The
Good Mind.

The use of the English word "address" is deliberate and significant. It has been
used by ethnologists and anthropologists, and by the Haudenosaunee themselves,
367

Thatotarho brought to goodness and clarity of mind, became a central figure as the key
hereditary Roya:ner title holders and remains responsible as the Confederacy's Firekeeper for the
Onondaga Nation.
368
Most of the institutions and processes created by the Peacemaker were created after the
Rotiyanershon had been brought together in council. The Condolence, in contrast, was created as
part of the process of peace making, not peace maintaining. Much can be learned from examining
the processes the Peacemaker used to address the human condition and to create Unity and
establish Peace, throughout the entire story of the Kayanere'ko:wa.
369
"Way", in this context, is an English word that evokes multiple deliberate meanings. In
Mohawk, the root -oyama can mean a path or a way. That is, it can mean a physical pathway but
neha as a suffix can mean "the way of" or "doing things in the manner of". In this, it is similar to
the Chinese Tao, which is also full of spiritual meaning. The Kanyenkeha' word then expands to
the root word yaner, or "good" or "beautiful", in this sense there is a proper or right way or path
of doing things, as the suffix ko:wa is used to denote the concept of "great" or "greatness". From
there it expands into the: Kayanere'ko:wa. the Great Law of Peace, can be more accurately
translated as "the way good great" or "The Great Good Way".

281
to signify specific speech events in which a select number of speakers speak on
behalf of either all the people, or for a specific part of the people, or to specific
aspects of the natural world, or to Shonkwaya'tison or His Helpers. The first
important aspect of the meaning of "address" is that the words are directed
specifically to someone, a group, or a thing, or group(s) of things. It is spoken in
reconfirming "relation" of self to others and of others to self, simultaneously as in:
(me/us) to (it/them) or (it/them) to (me/us), for example Yethihsotha Ahsonthenkha
Karahkwa (us/your grandchildren to you all/our grandmother) - The Night-time
Light - The Moon).

The second aspect to remember is that "addressing" something is not merely
speaking to it and acknowledging it, but also dealing with it. That is, speaking the
words is a form of action or interaction. As Haudenosaunee languages are "active"
languages, in which one cannot speak only in passive nouns, but it enables one to
speak in active verbs, so an "address" is not only speech but also an act of
engagement, it is the act of doing something.

The third aspect of "addresses" is that they are also about locations, places. As a
noun, a person's "address" is that person's place, the place where one can be
reached. A spoken "address" speaks to things in their proper places, and in many
instances it either reaffirms those places (as in Ohemton Karihwatehkwen) or
helps to restore them back into their proper places (as in the Condolence, or a
Funeral Address). A "proper place" is that thing's place not only in relation to
humans, but in relation to and with, the rest of Creation. This action also serves to
re-affirm its particular duty and responsibility to the proper functioning of
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Creation and its specific role in helping to sustain Life. By speaking to and
acknowledging each part of the natural world and beyond, in a specific order, the
Ohen.ton Karihwatehkwen (the Thanksgiving Address) restates, and therefore
renews, reaffirms, restores and empowers a familial relation with those things in a
physical, spiritual as well as spatial and temporal sense. This Address speaks to
them where they "belong" and reminds370 us of our kinship and responsibility with
and to them and them to us. It reminds us that we are all "one big family" working
together to sustain Life.

When the Peacemaker met Ayonhwatha, He met a man whose sense of loss, had
overcome him to the point that he had removed himself from people and was
wandering about. His mind was so full of grief, sorrow and anger that in a sense, it
was gone, cast down.371 Some accounts state that Ayonhwatha had begun making
short strings of sumac and basswood, of feather or porcupine quills, or even of
pieces of shells, seeking to use these as a means of organizing his thoughts in ways
that could help restore his mind and address his grief and loss. But Ayonhwatha
could not console or condole himself. To raise up his mind again, the help of
another person was needed. The Peacemaker was this person. The Peacemaker
understood, also, that for Ayonhwatha to assist with the work of bringing The
Great Peace, it would require Ayonhwatha's mind to be clear, functional, restored

370

This word is important: "takwehyahkwen" (you re-mind me)-is to restore or put
something back into my mind.
371
The mind is a constant throughout Haudenosaunee culture, and can be seen in the
process of law and lawmaking. The concept of one mind in the language can be stated as:
Skahne titewahwe'non:nis ne onkwa'nikon:ra (we put our minds together) in this case, can be
used to refer to the beginning and end of every Council when the people's minds are brought
together through the Thanksgiving Address; and whenever a decision is made the Chiefs indicate
that they are of "ska'nikon:ra" (one mind).
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to rationality and goodness. The Peacemaker explained before he began to console
Ayonhwatha:

My younger brother, it has now become very plain to my eyes that your
sorrow must be removed. Your grief and (sorrow) have been great. I shall
now undertake to remove your sorrow so that your mind may be rested.
And afterward:
.. .your mind being cleared and you being competent to judge, we shall now
make our laws and when all are made we shall call the organization we
have formed the Great Peace. It shall be the power to abolish war and
robbery between brothers and bring peace and quietness.372

This process is also an active demonstration of not only the duality of the
Haudenosaunee way of thinking but also the relationship between the two sides of
any people, council or issue. The two-sidedness is not a way to resolve through
confrontation or opposition,373 but rather a structure that helps people help one
another as in the word - "tehontatyenawa:ses" (they help each other-habitually).
The process requires the clear-minded ones to allow a respectful time for
mourning, and then to come forward and help to remove the grief and to raise up

372

Gawasowane (Arthur C. Parker) The Constitution of the Five Nations, Dayodekane (Seth
Newhouse) version, 1916, pg. 25.
373
The space between the government benches and the Opposition in Parliament is
traditionally two sword-lengths so that the two sides cannot do each other physical injury. The
idea that institutionalized opposition to government proposals tests and refines the ideas, but
that in the end a majority will carry the proposal through, imposing its will on the minority, is
fundamental to the British, Canadian and American systems of government. Yet in practice,
government and opposition, despite the system, help one another to create laws. The
Haudenosaunee way removes the spirit of opposition and imposes the obligation of mutual aid,
based on mutual responsibility. The goal is "consensus"-—feeling, thinking and acting together.
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their minds, so that once again, they can resume their lives and their
responsibilities to all Life.
The full Ceremony of Condolence consists of fifteen matters or "words".374 It
begins by the speaker for the clear-minded ones addressing the physical
manifestations of a grief-stricken or troubled people, and then moves to putting
things back into their proper places, and from there to restoring the people's minds
and spirits, and then to reminding them to resume their responsibilities and
obligations, and to carry on with life. It also reminds the people of their
relationships, and therefore of their proper place in the human, natural and
spiritual world.375 It is a ceremony of deep compassion and sympathy, respect and
power.

374

From the perspective of language, it is meaningful that these are "words", thoughts or
matters to be used to address—this is the recognition of the power of orality, the oral tradition
and active, verbal communications. In the Ceremony, each concept or "word" is symbolized by a
string of wampum beads.
375
Though I have named three aspects of the world, it is critical to remember that they are
simply parts of one interrelated world, not three separable planes.
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Condolence reaffirms and recreates the connection of the people with themselves,
with one another, with their spirit as a people, and with the world that sustains
them. It does so after a disconnection caused by death, grief and loss. Condolence
repairs the web, through a ceremony that restores, reaffirms and reconnects
relationships.

Most effective ceremonies create, affirm and maintain connections. At the most
essential level, that is why Canadian society gathers to perform public
ceremonies—from laying a wreath on Remembrance Day to celebrating Mass
Communion376 reaffirms the connection between the celebrant and Jesus, and
between Jesus, the Spirit and God, and between the physical world and the
spiritual worlds. Haudenosaunee Ceremonies gather the minds and spirits of the
people together, but their purpose is to reaffirm the connection between the people
and elements within the natural world and beyond to The Creator: that is, the
Ceremonies acknowledge, maintain and support the Maple, the Strawberries, the
Green Corn, the Thunderers, the Sun, the Moon, and so on, each at their proper
time and in their proper place. They also reaffirm the personal—family—
relationship between our Ancestors, the people and the elements of the world that
sustains us. Thus, it is not simply acknowledging the Thunderers, but addressing
them as "Yethiso'tho:kon Ratiwe:ras" (Our Grandfathers the Thunderers), and by
the duality of the prefix yethi it reaffirms that they are grandfathers to us-and we
are grandchildren to them. The Ceremonies affirm, and by affirming create,

376

Again, the root word in "communion" reaffirms the holding in common, and therefore
"community" involvement.
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maintain, the greater familial connection and kinship377 to all Life and The
Creator. They are multi-dimensional as they acknowledge, express collective
gratitude, honour, as they restore, renew and sustain Life.
A Funeral Address not only speaks to the event, but also deals with it and restores
vital matters to their place. The speaker reminds those in attendance that the
person has fulfilled their time on earth and that their body has been placed where it
now belongs, that their spirit is going where it belongs, and that matters have been
put into their proper places, in part by the people coming together, and in part by
the words that have been properly spoken. Things are following the "way" they
are supposed to. The minds of the people, cast down by the death, whose hearts,
minds and spirits having been scattered, have been in part restored by the words of
the speaker, and the people gathering together having used this ceremony (and its
lengthy preparations) to reconnect, restore and renew their lives.

The things we call "Addresses" are most often, generally part of Ceremonies. By
their nature and their effect and their purposes, they renew, reaffirm, restore,
replace, revitalize, and remind. They do this for the people and Creation, together.

The structure and words of Condolence contain each of these elements in a
deliberate, effective order. When the time comes to consider the restoration of

377

E.O. Wilson proposes that biophilia leads to the same sense of kinship and need for
reaffirmation: "We must rediscover our kin, the other animals and plants with whom we share
this planet. We are related to them through our DNA and evolution. To know our kin is to come
to love and cherish them" (in Knudtson and Suzuki, Wisdom of the Elders, Stoddart Press, 1992, pg.
xxiv).
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language, culture and environment these conceptual ideas can be a precedent for a
purposeful, orderly strategy.

This brief description that looks at just one "word or matter" follows a process that
is similar to the oversimplified description below. In this process, the clear-minded
people acknowledge and identify the cause, identify the symptom, remove the
immediate effect by dealing with the symptom, and then focus on the cause and
resolve it, and finally begin the process of restoration, reconnection and renewal.

First, there is an identification, as both a recognition and a description of the loss:

You have suffered a death.

Second, there is an acknowledgment of the impact of the loss on the person:

Your grief has caused you to be constantly shedding tears.

Third, this impact has consequences:

The constant shedding of tears has meant that you cannot see clearly the
faces of your relatives, those that care for you or the world around you.

The consequences affect the person's ability to see and to understand what
surrounds them (their relatives) and Creation, and therefore this condition
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contributes to the clouding of the person's mind.378 The clear-minded people
therefore remove the immediate effect, the symptom caused by grief:
We take the purest white deerskin from the sky above and we carefully wipe
away your tears.

Addressing the symptoms with proper care and affection is a way of beginning to
heal the root cause:

So that you need no longer continue to shed tears

This permits a restoration of the ability to function; to permit understanding the
need for communication and reconnection:

So that now you can once again see clearly, the faces of your relatives and
the world that surrounds you. That being restored your sight, you are now
enabled to look toward the future.

Once the physical symptoms the most obvious aspects of the grief, have been
addressed, the ceremony then deals with the most obvious reminders of the cause
of the grief, the death of a loved one:

378

This helps us to understand that left untreated or unaddressed grief, sorrow, despair and
anger influences a person's health and in particular one's behaviours: toward themselves, others
and to the world around them. Is it possible that through the hundreds of years of unresolved
grief, sorrow and anger that have affected western culture, could this possibly be the reason to
have caused the society to act so destructively to themselves, to others and to the world around
them?
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We now cover the body, and wrap him in the arms of Our Mother the
Earth, as it is intended, and now his spirit may return back to the place
where The Creator lives, and your minds may now rest knowing that this is
the Way for all human beings, and that his promise has been fulfilled. We
cover the grave, so that these things will no longer be on your mind, and
they will be buried along with your sorrow and grief.

Then the speaker can address ways of restoration and reconnection back into the
world.

We put the Sun back in the sky, so that once again you can feel its warmth,
and see the great beauty that surrounds you, that Our Creator has made.
We re-light your fire once again for your comfort, happiness and peace.

We put the mat back in its place so you can once again sit comfortably, and
we ask you to turn your mind back to the duties and responsibilities that
Our Creator has given to you, while you continue to remain on earth.

The reconnection then proceeds systematically and deliberately from the
individuals to the family, Clan, Nation and all the people. The speaker not only
describes the restored relationships among the grieving family, but also speaks of
renewing the relationship between the grieving people, whose minds had been cast
down and their clear-minded relatives.
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In separate "words" the speaker restores the women, the men, and then to the
people with special functions in society and government: the Ronaterihonte (the
Faithkeepers), Yotiyanershon (the Clanmothers) and the Rotiyanershon (the
Chiefs).
Once Peace of mind, body and spirit has been restored, and the people's minds and
perceptions of the world are back in their proper places, in the formal Ceremony
of Condolence, it would be time to raise up a new Roya:ne to stand in the place of,
and assume the title and responsibilities of the one who has passed on. This is the
final act of restoration in the Condolence.

This deliberate act of "revitalization" or "requickening" has placed a new, living,
vigorous person in the place of the one who has passed. As a result the entire
family and people have reasserted their own aliveness.379 The words of the
Condolence "Enhowa'nikonhketsko" (they raise up the minds), enables the spirits
of the people to soar once again, to rise up from sorrow and grief to the high
purpose of the Great Law, the Great Peace and to fulfill The Creator's purpose to
ensure the continuance of Life.

The Condolence ends with a series of reminders—that we as people must not
forget our responsibilities, our relationships with one another, to the natural world
and to The Creator; that we must work to maintain our institutions, that it is our
379

The Haudenosaunee are not unique in this. From the Egyptian ceremonies of the
revitalization of Osiris and the Nile, through the pre-Christian European cycles of death and
rebirth of the Fisher King, through the death and resurrection of Jesus as a reaffirmation of life, to
the coronation ceremonies of kings and queens ("the king is dead; long live the king"), peoples all
over the world have—and probably need—ceremonies of continuity and confirmation of the life
of the people.
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duty to continue to restore

and maintain the Peace, Power and Righteousness

that is the Good Mind and the Way of Life.381

In another sense, the death of a leader can also be seen as the death of a part of the
connection with the land.382 What is renewed in the Condolence is spirit, not
merely office or position. In reality it serves to reconnect the entire family, Clan,
Nation and Confederacy back to the land and to the natural world that sustains us.
In effect one may also say that this restorative consciousness also condoles Life
and Land. It is a deliberated act that reconnects and then reaffirms our
relationships and continued responsibilities to Life and Creation. For the
Haudenosaunee and other indigenous peoples, the "inner horizon" between the
spiritual and the physical is less pronounced than for peoples with a greater
disconnection from the land.383

For the Haudenosaunee, this way of understanding and addressing loss in general
can be used as a template or pattern for addressing culture and language loss. Its
structure of recognition or identification, removal of symptoms or obstacles,
replacement of losses, restoration of things to their proper places, recognition and
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In its restoration of peace and balance, similarly to some of the Dine (Navajo) ceremonies:
when a man has been to war, for example, he returns full of the anger caused by inharmonious
feelings and dangers, the Dine have an Enemy Way Ceremony to restore hozho, harmony. The
Condolence, for the Haudenosaunee, serves to restore harmony and balance after grief and loss.
381
The summary of the Condolence provided here is incomplete, brief and very over
simplified, the purpose here is only intended to provide a basic understanding of the process,
without substantive details and respecting cultural protocols.
382
See Lafitau, Customs of the American Indians, Paris, 1724, Champlain Society, Toronto,
1974: the chiefs are referred to as part of the land. Renewing them, by giving a new person the
dead person's name, is a way of reaffirming and renewing the connection to the land.
383
Wade Davis, Shadows in the Sun, Shearwater Press, Washington DC, 1992.
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restoration of relationships, and deliberate revitalization can be used as an
approach to recovery of language, culture and environment.
The family is an essential building-block, or more precisely the foundation of
Haudenosaunee society, and that addressing individuals as part of a family is
necessary to deal with loss and grief. Any language recovery-restorationrevitalization should also understand that it is families and not just individuals
alone that need to be addressed if the languages are to be sustained. Creating a
generation of fluent-speaking children who are not able to communicate in the
language with their parents or grandparents (or aunts, uncles, cousins or siblings)
is not in the immediate or longer term sustainable.

Sotsistowah has suggested that one reason that Haudenosaunee orators were so
esteemed was not just by the words they spoke but the thinking that they
portrayed, that entire elements of their speeches were already set out for them
within the culture and by tradition. It meant that they didn't have to create
everything they said: they already knew not only the necessary parts of what they
were going to say, why they were saying it as well as the most effective ways of
saying it. This idea provides Haudenosaunee with the understanding of the
completeness of the thinking embedded within the culture and Creation.

In the same way, the Haudenosaunee may not have to invent an entire system of
addressing language loss: elements of a way of recovery are contained in the
thinking of the Condolence, as are useful principles, practices and approaches.
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A grieving person cannot condole himself, and a non-speaker cannot teach himself
the language. He needs help from clear-minded people, as he needs people to
speak with. In the world of language recovery, people who already speak the
language fluently are the equivalent of the clear-minded, while those who do not
have the language, or have lost it or speak it only a little, are like those whose
minds are cast down or clouded. The speakers therefore become one side of the
"fire" and they bear the obligation of helping their relatives. In that sense,
language teachers are performing the equivalent of condoling their students as it
succeeds in uplifting and restoring the minds of the students.384 As "language
nests" provide comfort and support for those seeking the consolation of language
learning. Language serves to reconnect the individual to the culture and
environment in an act of revitalization, a binding self within Creation.

Just as grief causes a loss of the physical and mental ability to communicate
properly, as well as to understand properly—it impedes one's ability to see
because of the tears; to hear because of the blockage of the ears; to speak because
of grief's lump in one's throat—but also to think, behave and act properly because
of the grief and sorrow—so loss of language causes an impairment of the same
ability. A loss of language causes a turning inward, an isolation and loneliness that
384

More than just Words: As a current language learner, the Kanienke'ha language has
opened for me, a whole new reality, a new way to understand and be in the world. It has
provided me with a deep philosophical thinking based upon a re-connection to all of Creation
and beyond, something that English has never been able to provide. To describe it as though
learning language has enabled me to see with both eyes-while English provided only a one-eyed
perspective on the world.
While this discussion has focused upon cognitive processes affected by grief and loss, it is critical
to remember that emotional distress affects behaviour. That when emotional distress is addressed
properly-ones behaviour will of necessity also become proper. For me, learning and
understanding language and culture actually changed my behaviour - in relation to how I
understood and came to know myself, how I act and relate to others, towards Creation and in
doing so deepening my understanding of and relationship to Shonkwaya'tison.
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can turn to despair, that many of us feel daily which is much akin to the suffering
of grieving.385

In both the funeral address and in the Condolence, a person or a family is told that
the troubledness of their minds, and of the physical and spiritual loss they have
suffered, results in their inability to see, hear and communicate properly. In
addressing language loss, one might say the reverse: people have suffered a
spiritual and physical loss as a result of their inability to communicate properly.386

The first step is to remove the symptoms that constitute obstacles to perception,
understanding and communication—wiping the tears from the eyes, clearing the
passages of the ears, and removing the lump from people's throats. In addressing
language loss, one of the first steps to take would be the removal of obstacles to
recovery. For example, the six Haudenosaunee languages each have their own
orthography387 because each of the languages, historically, was virtually taken
hostage by different linguists. None of the ways of writing the languages lend
themselves to standard typing on a computer keyboard—each requires distinct
385

As a young woman at a Kanien'keha Language Conference at Akwesasne, some years
ago, so aptly stated "Our grandmothers used to be made to feel ashamed of speaking our
language, but today we are ashamed because we cannot" portrays a generational burden of
shame and guilt, which can exhibit itself in inappropriate behaviours and social conditions if left
unresolved. For Indigenous peoples everywhere, language and cultural education are both a
revitalization and a restoration of the human spirit.
386
What does "properly" mean in this context? It means that they cannot express
themselves in an appropriate way—but "proper" is also derived from the French "propre"
meaning "belonging to them" they cannot express themselves using their own language and in
their own way—and once again the use of the word "way" is significant.
387
Kanyenkeha' (Mohawk language), despite its "standardization project", has at least three
distinct orthographies alone, while most of the other languages have a single or multiple
orthographies, each is distinct and distant from the others inside the particular language and also
across the languages. The multiplicities, in ways of writing (of approximately 35 distinct
orthographies) the language(s) continue to be problematic for the Haudenosaunee at large.
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fonts. Each language is subjected to multiple ways of writing inhibits students
from learning a single method of writing. The creation of multiple orthographic
curricula inhibits many students from learning and using language resources from
the other Nations, because they may be unable to read the orthographies that
divide and complicate language learning. Without first having to spend much of
their time, learning a multitude of separate orthographies.

Another obstacle to recovery has been the deep trans-generational and
psychologically destructive impressions fostered by missionaries, that indigenous
languages are "heathen" and "primitive" and therefore should not be learned by
good Christians; or the idea, enforced by residential schools, that the knowledge
and use of a "backward" language is an impediment to learning and using English,
the language of "getting ahead". Over a century of explicit Canadian government
assimilation policies, in which the goal of education was to remove the "Indian"
from the child388 has created many victims with feelings of shame that their native
languages are inferior, socially or qualitatively. A third example of an obstacle to
be removed is the lack of resources or applied resources: most community schools
do not make the time for real language acquisition; they often do not have
adequate resources or the budgets for curriculum development. Many reserve
schools receiving federal funding are forced to follow the provincial curricula;
therefore they cannot and do not grant languages a priority and thus prohibit real
language learning needed for true fluency through dedicated teaching and
recovery.

388

Jean Barman, Don McCaskill, Yvonne Hebert, Eds. Indian Education in Canada, Vol. 2,
University of British Columbia Press, Vancouver, B.C., 1987.
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A strategic and holistic Haudenosaunee language recovery program would spread
its impact from the individual learner to the family and into the community. A
children who learn a language in school that they does not hear at home may
believe that their parents do not value or share the language; the children will
benefit from hearing the language spoken at all times, from home to school to
daily community life.

The thinking within Condolence is about recognition, revitalization and
restoration. It recognizes loss; it removes obstacles; it restores the people's ability
to connect; it revitalizes their fire. But it also restores the people's connection to
the natural world and beyond: it reminds them that the Sun is still in his place; that
he continues to fulfill his responsibilities; that the world continues as it was meant
to be. In Kanyen'keha, the word kahwa:tsire "a family" (the root being hwatsir)
has in it a root, meaning related to both "family" and otsire "fire". Rekindling the
fire in the Condolence is rekindling the life of the individual, the family and the
Nation. Rekindling cultural learning through language is also about rekindling the
great family of All Life.

Without the restoration of connections, we become isolated, and as disconnected
individuals—as Ayonhwatha was, living alone—we can become dysfunctional,
wandering about lost and without purpose, at least in terms of Haudenosaunee
society and worldview. For a people whose language is impossible to speak
without constant reference to relations and relationships to the entire universe, an
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unconnected individual loses identity, purpose and meaning.389 By requiring
constant thinking about expressing the relationship between the things described in
its words, a Haudenosaunee language embeds thinking about human (and more
than human) relations, not just about individuals but as a collective cosmological
consciousness. In European terms, "language" refers to the "tongue"390—the
physical means of speaking. In Haudenosaunee terms, onkwawenna refers to "the
words or voices of all of us"—the way in which language directly connects the
people together with the World is the epitome of the concept of "relationship".

The damage done to Haudenosaunee society over the past three centuries has
injured every part of the web. Traditional Haudenosaunee government, society and
economies were intimate with the land; loss of land and loss of control over
economic, societal, political and spiritual matters are closely interconnected, and
the loss of language is an indicator and a symptom of all of these. Whether the
policies of Britain, Canada or the United States were aimed at the marginalization,
assimilation or integration of the Haudenosaunee or to their actual destruction as a
people or simply moving them off desirable land. Many of the aims and results
were a disconnection between the people and the land, and a severing of critical
relationships, vital to the way Haudenosaunee society worked. Forced removals
severed relations with specific landscape and altered traditional lifestyles.
Government policies restricted movement, prohibited cultural traditions and
389

What if you were, like Ishi, the "last of your tribe"? You would have nobody with whom
to speak your language, no one to talk, laugh or communicate with-you would be terribly alone.
But you would also continue to speak your language—with your land, and with your ancestors.
Ishi's physical disconnection from his people, his ancestors and his land multiplied his anomie.
390
In English, "speaking in tongues" is a leftover of the use of "tongue" for "language", but
in Spanish lengua, Italian lingua and French langue, are the words for language and the words for
tongue that are the same. English most often disconnects the word language from the word
tongue.
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traditional practices. Residential schools severed or eroded family relations and
traditional education. Foreign religions severely impacted family relations,
spiritual connections and Ceremonies. Individual allotment of land severed Clan
relations. Federally initiated elected band council systems imposed upon the
authority of traditional government. Communities remain inundated by invasive
foreign influences in: communications and media, in economic, education, health,
social and political bureaucratic systems and institutions.

Invasive and aggressive "modern" Euro-American societies tend to focus more on
individual rights, economic enterprise and profits, on small nuclear families at the
expense of community cohesion. Modern society encourages increased isolation
through cutting off relations with the natural world, save exploitive resource
extraction and management. Deliberately or inadvertently, Euro-American
societies seek to integrate and assimilate the Haudenosaunee into the dominant
value systems. The consequence has been language loss and cultural erosion
resulting in the severance of relations. This is connected with the deterioration in
the health of individuals, families and communities and the degradation of the
natural environment.

The thinking illustrated in the Condolence is useful not only because it is an
orderly restoration of relations, but also because it is a complete one. It covers
everything. It leaves nothing unsaid or unrestored. It reminds us that too many of
our restoration efforts are piecemeal. It tells us that we need the right thinking to
be able to see the entire web—the big picture. It provides the thinking necessary to
develop a strategic systematic way of reconnecting the vital elements within the
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Haudenosaunee, to revitalize the "indigineity" of our islands again, to restore the
"nativeness" back into our island ecosystems. Restoration to ensure the connection
of our peoples, communities and Creation remain together.
An example of a piecemeal biological restoration effort is captive breeding. It is
desperate and legitimate—the alternative would be extinction. Science is now
realizing that captive breeding of the a'lala—the Hawaiian Crow—without an
intact habitat to reintroduce it to, without security from the invasive mongoose
predator or the destruction of its food supply—is ultimately frustrating and
doomed. One does not have Hawaiian crows—one has specimens of the species.
There is a deep difference between "specimens" and "species". In the same way,
language restoration is doomed to fail if we produce speakers without a reason or
place to speak the language. It is in trouble if the speakers are released into an
environment that is hostile to or disconnected from the language, or will not use,
support or promote it. Language restoration on its own is not enough: the
Condolence teaches us that Peace and Strength, and the Good Mind come from
restoring the whole web.

The death of a Roya:ne—the reason for the Condolence Ceremony—is in a way
like the loss of an ability to speak to others, for the Roya:ne is the voice of a Clan
family and a Nation in Haudenosaunee Councils. The loss of language also calls
for the steps that a Condolence takes, for the same reasons. It calls for restoration
and revitalization, but also a recognition that the language exists in a context, a
habitat, in a web of relationships. If the Condolence is the essential prelude to the
Kayanere'ko:wa it is because it reflects the nature of the people as well as their
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ideals. Like any constitution, it expresses hopes and dreams and provides a
structure, or path to achieve them.
The Kayanere'korwa encourages the Rotiyanershon to cast their thoughts to the
future, to consider the impact of their decisions on the Creation, the Peace and on
the Coming Generations. They are the mentors of the people, carrying the burden
of concern and welfare. As our Hawaiian brother Ke'eamoku Kapu said, "Every
day we as Kanaka have to be concerned about our future; we cannot coast like
everybody else. We need to worry every day."391 We are a people whose culture is
under constant attack and erosion, but we are also a people armed with knowledge
and a specific responsibility for the land, the natural and spiritual world. Within
the language and culture is the "right" thinking and the tools necessary to pick up
our responsibilities. We have to understand the thinking, apply it and make it all
work-to help sustain Creation.

One goal of the Condolence is to restore the capacity of the people to think
properly, to be of Ka'nikonhri:yo (a Good Mind). This good-mindedness, which is
both thinking in a morally good way and thinking effectively, is vital to any
recovery and revitalization. In the context of Haudenosaunee language and culture,
this "right thinking" leads directly to an understanding that language, culture,
"nature" and habitat are all integral parts of a single interdependent web, and that a
righteous strategy must also be an integrated one. For Western society the thinking
in Condolence provides a path for clearer vision, which speaks to good minded

391

Ke'eamoku Kapu, personal communication, Lahaina village site, Maui, Hawaiian
Islands. August 20, 2004.
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thinking, to develop a new approach from conservation through condolence
toward restoration. That with our minds and actions embedded in restoration, we
become part of the whole, with a new understanding of being - based upon a sense
of responsibility, belonging and place.

Is the thinking within the Condolence a template only for the Haudenosaunee, or
can it be for all of humanity? As great teachers like Hubert Buck, Jake Thomas,
Harvey Longboat, John Mohawk, Ernie Benedict, Jake Swamp, Tom Porter, Rick
Hill and Oren Lyons all profess-the Great White Roots of the Tree of Peace were
intended to spread to the four corners of the World. The message of Peace and of
respect for life and for the natural world, as stated by Sotsistowah, is indeed a
"basic call to consciousness". In addressing this question of language, though, it
may not be necessary or appropriate to consider the Condolence a template for the
restoration and protection of all endangered languages and cultures. In its basic
lessons and thinking, it can be a template for the Haudenosaunee, a model for
other Indigenous peoples and a necessary addition to the "right, proper and
responsible" way of thinking for humanity itself.

This dissertation tells us that producing speakers without the web of culture to
support them is like captive breeding programs: desperate and often insufficient to
ensure survival. We have come to understand that a deliberate, structured,
complete strategy for restoring language within the culture as an integral part of a
great web of relations is needed. We need an integrated, long-range strategic
vision. A clear-minded vision:
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It is often assumed that indigenous peoples have only two options: to return
to an ancient and "primitive" way of life, or to abandon traditional beliefs
and practices and become assimilated into the dominant society.
Increasingly, indigenous groups have been expressing preference for a third
option: to retain culturally significant elements of a traditional way of life,
combining the old and the new in ways that maintain and enhance their
identity while allowing their society and economy to evolve. Traditional
knowledge has become a symbol for indigenous groups in many parts of
the world to regain control over their own cultural information, and
reclaiming this knowledge has become a major strategy for revitalization
movements.
Indigenous peoples across North America, Latin America, Northern
Europe, South Asia and Southeast Asia are making similar claims: the right
to control their lands and resources; the right to self-determination and selfgovernment; and the right to represent themselves through their own
political organizations. All of these claims have their basis in indigenous
peoples' knowledge of and attachment to the land, their traditional
knowledge and management systems, and their local institutions.392

The duty of revitalizing languages, cultures and ecosystems is an Indigenous
people's responsibility, but will need help, in order to do so. As these are often
shared problems there needs to be a shared understanding of the impact of things
that affect all of us. As human beings sharing this island, we need to understand
the nature of the solutions we need so that sharing knowledge can become our new
reality. Mary Howard, a student in the Indigenous Environmental Studies Program
at Trent University wrote in her final term paper:

I think that right now is a critical moment in history when we need to admit
that, yes we do need help in solving the environmental crisis. What better
Firkret Berkes, Sacred Ecology: Taylor & Francis, Philadelphia, PA, pg. 170.
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place to find answers than in the cultures that have lived within nature for
millennia, and have built a culture around a view that, above all else,
promotes living within its delicate balance.393

The power to create dynamic change is in the sharing of knowledge and
developing integrated planning approaches: that language and culture, species and
habitat, all within functioning ecosystems, need to be thought about and acted
upon.

393

Howard, Mary. Introduction to Indigenous Environmental Studies, IES 260 term paper,
used with permission, March 22, 2006.
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9.

Conclusion: Bringing the Pieces Together.
Ethohtsi tyohtkon aesa'nikonriyohake
*You should always (have/be of) a Good Mind'

I have concluded that not only do the thinking and approaches to protecting
endangered species assist in thinking about and protecting endangered languages,
but especially endangered indigenous languages and cultures within their
ecosystems, and the endangered species and their habitats within those same
ecosystems. What follows is that integrated planning and thought about language,
culture, species, habitats and ecosystem is likely to be the most effective approach
for protecting and restoring any and all of them.

I have described the nature and state of the languages and culture of the
Haudenosaunee as inhabitants of a virtual archipelago - since much of the
thinking about the peculiar vulnerability of island biogeographies also applies to
peoples whose languages and cultures are threatened by displacement and
extinction by invasives. Not just in a biological sense but more systemically
speaking - by, non-indigenous languages and cultures. The chapters that followed
described conceptual bridges between ways of protecting or restoring endangered
species and doing the same for endangered languages. These bridges have served
to connect the commonalities between existing approaches and led to conclusions
that integrated thinking - skahne titewahwe'nomnis ne onkwa'nikomra - "putting
our minds together" is crucial if either languages and culture or species and
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habitats within an ecosystem are to survive. The final thought being that if
complexities stabilize, then the greater diversity in languages/species or
cultures/habitats - serves to create great beauty and a greater capacity for
resiliency, which we will need to survive the imminent environmental catastrophe
we face.

Carrying those conclusions, I return to the Haudenosaunee archipelago, hoping to
apply some of the principles of "right thinking" as needed for effective protection
and restoration strategies, but also able to identify existing efforts that reflect those
principles. We have used islands as a metaphor, and sought to build a "bridge" ahskwa- "or to join two matters together" - te yotirihwahyenawa:kon, between
careful thinking about islands in nature and islands of people. That bridge led us to
conclude that integrated thinking, working together to develop - ska'nikomra (one
mindedness of purpose). The process itself could contribute to strategies and
solutions for apparently different problems. In a broader context it would provide
an alternative to the Cartesian distinction of the nature/culture dichotomy. A
process that seeks to develop integrative thinking would help restore symmetry
and help broaden and deepen the thinking about both cultural diversity and
ecological restoration together.

In bringing the original Five Nations together, the Peacemaker made frequent use
of metaphors, but the single most powerful image He left was the "Longhouse of
One Extended Family" the House - Family metaphor that lies at the root of the
concept within "Haudenosaunee". As Tekaronhianekon (Jake Swamp) has often
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referred to "Creation is like one big family all working together to sustain Life."394
This is a metaphor of how the people should live together and work together,
helping each other, and accepting responsibility for the welfare of future
generations, helping to ensure the proper functioning of the "house" by living
within the balances of the natural world. In the architecture of the "longhouse" lies
a framework for how society should work, and for how government should work
within and for society and for Creation.

The house today is not the same as it was five hundred years ago, before contact
with European peoples. There has been erosion and destruction from the centuries
of colonization. There has been societal change, cultural change, economic and
governmental change. Nor have the reasons for these changes been simple: they
include invasion, imposition and assault, but they also reflect choices based on
technological change, opportunism and basic survival needs. The house of
Haudenosaunee society no longer reflects a single architecture or way of thinking:
it lacks the integrity provided by the unified theme of the original longhouse, and
has become increasingly distant from that longhouse's relations to each other and
to the natural world. This evolved house is, in a number of ways, not only
becoming dysfunctional: it is unsustainable - so we have choices to make.

The metaphor of the house is not completely abstract. A visit to any Indigenous
community reveals housing that often reflects the societal erosion, degradation and
394

Tekaronhianekon, Jake Swamp is a respected Mohawk Nation leader, Elder and noted
international Peace and Environmental Activist and is the President of the Tree of Peace Society,
Akwesasne. Personal communication, Haudenosaunee Traditional Knowledge - Water
Workshop, sponsored by The Chiefs of Ontario Office, meeting held at the Tyendinaga Mohawk
Territory, April 2006.
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confusion of the past centuries. There is no single traditional architecture or
architectural theme. Houses run the spectrum from trailers and century-old log
houses, to the prevalent under-funded, unfinished Indian Affairs frame bungalows
to the secure, isolated mansions of the cigarette barons. Unfortunately in most
communities, there are more houses than homes. Some of the houses in the
communities reflect a lower standard of housing and are frequently in need of
basic improvements. The "typical" reserve house is relatively small; its state of
repair indicates opportunity or necessity rather than design; it may have been
added onto as need, family or finances arose; landscaping is often an afterthought.
Many represent shelter rather than dreams: they often do not match how the
people live, or more importantly want to live.

Shotinonhsyonnih

'They Build the House again'

Perhaps for the first time since colonization began, we have the "comfort" of being
able to take a step back from the urgent need for shelter, from the cycle of reaction
and basic survival, and seriously re-examine the thinking behind the design of our
"house" as well as the state of the island we are living in. We have the opportunity
and the knowledge to engage once again in "architecture" - as a deliberate,
integrated process of thinking and acting. Now is the time that we can use the
thinking in Condolence - recognize our loss, remove the obstacles and work to
restore and revitalize the indigeneity of our house once again.
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There was a moment in Iroquois history when the biggest challenge was
going to be physical survival. It is no longer like that. Like all people who
have any diversity in their culture, the biggest challenge is surviving as a
cultural group.395
Survival as a distinct cultural group, historically and in particular in the present
time, demands strategic thinking in many fields at once. As we have seen through
the discussions of language and cultural survival: it requires strong, healthy
citizens with real control over both economy and territory, real jurisdiction over
education, health care and real authority in governance to enhance and enact it.
Haudenosaunee cultural survival is more a matter of supply and demand,396 and
the creation of the demand for its survival, requires significant unity of mind and
purpose among the people.

When we consider the longhouse as the metaphor for the structure and ideals of
the Haudenosaunee, it is important to recognize that the bark on the exterior of the
longhouse is not designed to last forever. A longhouse structure might last a
generation before it needed to be repaired or propped up from the outside, before it
eventually became rickety and weakened and impossible to live in comfortably, it
would then be time for the people to replace it or move on. The bark house could
not last on its own, though its constant maintenance was also important to the
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Sotsistowah, Mohawk, John. Iroquois Creation Story. Mohawk Press, Buffalo NY. 2004,
Introduction, pg. iv.
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Of special note here: many traditional leaders and committed community people, have
developed over the past years, cultural learning centres and programs. Many communities now
have regular cultural learning sessions, apprenticeships and mentoring programs to ensure that
there are enough Ceremonial speakers, singers and medicine people to enable us to survive as
Haudenosaunee into the future. These efforts are taking place across the Confederacy, and we as
Haudenosaunee, are indebted to the leaders, the teachers and the students, as you are helping to
guarantee our very survival, nya:wen ko:wa!
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metaphor of Peace. Instead, it is the concept or idea of the longhouse that is
constant and persistent. When the people moved, they built a new longhouse, with
the same deliberate elements of thought and design as the ones they had left
behind. It is the thinking of and about the longhouse - about how it has two sides,
about how the ends may be expanded, about how the people are all related, about
how they need to share, respect and help one another - that is designed to last, not
the physical shell.

...the Iroquois tradition is a tradition of responsible thinking. It is not
something written in paragraphs and lines because it doesn't matter whether
the letter of the thing is right. The questions that have to be before the
people are: "What is the thinking?" and "Is the thinking right?"397

These questions are reflected in the ideas of right or proper thinking as in
responsible thinking - yakorihwato:ken tsi ni:yoht tsi yonnonhtonnyons (she or
someone is thinking of the matter responsibly or properly). Responsible thinking
seeks to develop integrated, unified thinking about language; within culture and
within ecosystems, as similar to having the opportunity to reconsider
architecture - to seek to understand the basic elements rather than to just prop up
or repair structures that have become, over time, less than viable.

In much the same way, our adoption of invasive structures does not serve the
community's long-term needs in education, economy, health and government. It
does not begin to reflect, protect or strengthen who we are as a People. We seek
397
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the opportunity now to build a new house, using the best of the thinking that led to
the design of the old house, understanding, retaining and utilizing the most viable
elements of the old design while incorporating thoughtful, effective, sustainable
elements of new and appropriate technology, at the same time taking into account
changed circumstances. When the Kayanere'ko:wa refers to "extending the
rafters" of the symbolic longhouse, it contemplates the need to adapt to change
while remaining true to the basic principles. In other words, this thoughtful,
selective and strategic thinking - needs to be consistent within an evolving,
changing context.
With respect to the "new house" of the Haudenosaunee, integrated thinking would
identify and build upon societal pillars. The new structure would need to consider
these four critical elements of health, education, economics and governance for its
citizens. These are "needs"; mental, physical and intimately grounded upon the
spiritual - to address the mind, body and spirit. These pillars of the structure have
to be built steadfastly upon the foundations of language and culture that are
supported by an integral, functioning environment. They are the habitat within
which language and culture flourish or fade, whether the house will stand or fall.

For autochthonous cultures to prosper, these four must all be strong and integrated
together, as they must be manifestations of the culture themselves. If the system of
governance, the education provided for children, youths and adults, the economic
system as the basis of community self sufficiency, and the ways of revitalizing
community health are not reflective of the culture's ecological imperative - if
instead they are themselves "invasive species" and carriers of an alien culture,
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then linguistically and culturally they will be erosive, not benign. In
Haudenosaunee communities, there has been a lengthy period in which traditional
forms of education, health, economics and governance have been battered and
effectively subjected to an invasive, systemic colonial regime. In Haudenosaunee
communities today, the societal erosion is reflected in linguistic and cultural
erosion. In the inventory of the "Haudenosaunee Archipelago" we have measured
the erosion and identified the necessity of protection, restoration and revitalization.

We have seen that there are parallels between the circumstances of threatened and
isolate species, their habitats and their ecosystems, and the circumstances of
threatened and isolate languages, their cultures and their ecosystems. We have
drawn further parallels between strategies used for the protection, maintenance
and restoration of each.

Putting on Haudenosaunee lenses we can see how the thoughts and strategies
flowing from the theory of island biogeography, biological conservation and
restoration ecology have helped each other in creating the study of biocultural
ecology. From a Haudenosaunee perspective these disciplines can offer useful
tools in diagnosing, understanding and providing specific treatment strategies.
This integrated thinking is part of the "bridge" between and within these scientific
approaches and indigenous knowledge(s). The application of integrated thinking
and developing appropriate strategies can serve to benefit Haudenosaunee
biocultural protection and restoration, when predicated upon the foundation of
Haudenosaunee knowledge and thought.
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For the restoration to succeed it will have to be multi-faceted, simultaneous,
integrated and strategic.

Economy:
Without a viable, sustainable and culturally appropriate economic base,
Haudenosaunee communities will continue to suffer linguistic (and cultural)
erosion in two ways. First, if the community is unable to provide the opportunity
for people to support themselves economically, or have adequate services, they
will leave. They will often find their way to the cities, and while they may return
home for special occasions, their children will in all likelihood be absorbed into
the urban environment, will not speak their languages, and will not share the
values of their culture. If they return to the community, they will tend to bring
with them foreign cultural assumptions and values. This is not abstract conjecture.
It has been the experience of many of the people restored to "Indian Status" by the
government of Canada since 1985. Secondly, communities without appropriate
economic bases will often seek whatever survival economies they can find, and
these will often be inappropriate, short-term lucrative ones. The lack of effective
regulation or enforcement within communities has often led to a proliferation of
illegal activities, from smuggling to accepting contaminated waste dumping. Many
Haudenosaunee "entrepreneurs" have developed ventures based on the addictions
of their neighbours - from tobacco,398 to gambling,399 to fossil fuels400 and drugs.401
398

Cigarette factories at the Grand River, in Seneca, Tuscarora and Mohawk communities;
tobacco outlets manufacturing and selling large quantities of cigarettes and tobacco products free
of provincial or state taxes, some are now being licensed by federal authorities. In the 1980's,
according to a Peat & Marwick study, the tax "losses" to the Canadian federal and provincial
government resulting from "Iroquois businesses" were about 1.5 billion per year, with the
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What is evident is the urgent need to address these issues. One solution would be
to provide Clans to individuals without Clans, to recreate and strengthen family.
This process assists in re-establishing "relationships" with individuals to their
extended Clan families; serving to both reintegrate them into extended family life,
and provide an opportunity to instill responsibility to the welfare of the community
and in recognition of the authority of traditional government.

Health:

Health is the critical second pillar. A people preoccupied with sickness, disease
and traumatic grief cannot move past the problems: that are associated with
survival itself. Local surveys and best guesstimates in Haudenosaunee
communities suggest that conservative rates of diabetes range from 25% to 45+%
of the population, heart disease is often linked to diabetes precipitated by a change
fro a traditional diet. Forecasts suggest that these percentages may soon be
surpassed by cancer. Contaminated groundwater produces continuous cycles of
"businessmen" netting profits of $250-300 million a year (conservative estimates in today's
market).
399
United States federal law have facilitated the Seneca Casinos in Niagara Falls; the
Mohawk casinos in Akwesasne; the Oneida casino in Oneida, NY and Wisconsin; and possibly
Cayuga and Mohawk casinos as a result of land claim settlements, in New York State. There are
bingo halls in a number of the communities. Internet gambling is currently being conducted
through servers located in a growing number of communities. Gambling as a federally
recognized economic opportunity is continuing to escalate, creating its own brand of social
problems.
On both sides of the international border, the "tax-free" status of individual
Haudenosaunee has led to enterprises that sell tax-free gasoline to non-Indians. In Seneca
country, a dispute with New York State over tax-free sales led to violence in 2001.
401
Links to organized crime, flowing from numerous activities including the trade of illegal
firearms and transporting aliens across the border, eventually led to the marijuana growing
operations and laboratories producing other drugs, as well as the production of liquor and
wineries - and the drugs sold in community crack houses, and the drugs and alcohol end u p both
being used within the community and flowing outward.
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infections, sickness and disease. Contaminated air produces other health problems
from lung cancer to chronic respiratory diseases.402

High unemployment and

economic poverty most often mean poor nutrition that precipitates unhealthy
weight gain and leads to high incidences of obesity, and these in turn foster
increased rates of diabetes and heart disease, as well as other physical and
emotional, health and related social conditions.

Haudenosaunee thinking needs to address health in a more comprehensive way.
The thinking within the Condolence and the culture removes symptoms and
preliminary obstacles so that the causes of grief, sorrow and sickness can be
addressed. Traditional Haudenosaunee medicinal practices deals with the entire
person, and with the root causes rather than merely managing the symptoms.
Without healthy, vibrant individuals and families in healthy communities, the
necessary thinking and ability to function for the restoration of sustained
languages and culture would be severely impaired.
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The construction of the FDR dam on the St. Lawrence River upstream from Akwesasne
provided abundant hydroelectric power. This attracted numerous heavy industries including
Reynolds Aluminium, General Motors, Alcoa and Domtar. These in turn contaminated the air,
water and land - impacting directly on the community of Akwesasne. Six Nations at Ohsweken
is also in a critical area for air pollution from the U.S. Midwest and from within the Golden
Horseshoe of Ontario, has seen an increase in respiratory disease including asthma, emphysema
and phenomena. In the southern Great Lakes, research discussions identify an decrease in birth
rates associated with male sterility as an increase of pseudo estrogens, also an increase in certain
cancers associated with exposure to myriads of contaminants and toxins. I was a member of the
Great Lakes Science Advisory Board for the International Joint Commission in 1995-98.
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A Return to Traditional Hereditary Government:

In Haudenosaunee communities over the past century and a half, there has been a
great deal of attention paid to the fact that the government of Canada and the
government of the United States have sought to destroy the traditional forms of
government. Across North America there remain a mere handful of Indigenous
Nations who still have a traditional form of government as their governing body.
The Haudenosaunee are one of the strongest proponents for maintaining traditional
government. The Haudenosaunee are among the oldest democratic governments in
the world.

Oddly, that has distracted from an equally important discussion: that the two EuroAmerican governments have also sought to remove the authority of the people and
their governments to make effective decisions about their future. If an elected
band council (created under Canada's Federal Indian Act) can only make local bylaws, subject to the regulations made by the federal cabinet and the Minister of
Indian Affairs, and subject to being disallowed without justification by senior
bureaucrats, then the ability of the council to make and implement decisions for
the protection or promotion of language and culture can be severely limited.

In fact, within the Canadian system, it is virtually nonexistent: a band council's
limited by-law making power extends to such matters as social and health services
(subject to federal regulations and approvals), prevention of disorderly conduct,
poultry-raising and bee-keeping. The religion and language of instruction in
reserve schools is a matter to be decided by the Minister; so is the allotment of
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land on reserve; as well as environmental standards, housing and economic
development.

Indigenous communities need to be free from the colonizing, paternalistic and
bureaucratic oppression and re-institute their inherent right to self-determination
and sovereignty and re-establish their own forms of traditional governments and
culturally based institutions to meet their needs. The Confederacy and the Nations
need to exert real sovereignty, to take real control and jurisdiction over the
communities, traditional territories and the future.

Language- and Culture-Based Education:

Restoring language and culture, where each has suffered erosion, is also a matter
of education, or rather re-education. In every culture, traditional education consists
of providing not only useful information but real knowledge - knowledge of the
ways of the culture as "the Ways of Life" - in a systematic way. Education, both
formal and informal, ensures cultural continuity. The kind of education that
accompanies cultural and linguistic restoration is described in the mission
statement of the Maori university, Te Wananga o Aotearoa:

To provide an education that best fits the aspirations of this generation,
enhances the dreams of future generations, prepares for understanding the
essence of past generations.
To equip our people with knowledge of their heritage, their language, and
their culture so they can handle the world at large with confidence and selfdetermination.
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To empower one's potential for learning as a base for progress in the
modern world.
To make contributions of consequence.
To care.
To make our world a better place.403

The attitude of this mission statement is important: it includes recognition that
people who are empowered by their own culture and language are able to address
the world more effectively - "to make our world a better place" suggests that this
thinking is not just for the benefit of the Maori world but the world at large. It is a
positive way of saying that the loss of cultural and linguistic diversity will make
the world a "worse" or poorer place. To assist in helping to resolve this issue the
development of a language and culturally based university level institutions for
higher learning, would be of great benefit in helping to meet the long term needs
of the Haudenosaunee.

The Hebrew language became a working national language because Israel became
a state and needed a language. Irish recovered as a result of Eire's freedom from
Britain. European regionalization is assisting Breton and Basque. Welsh language
recovery is accompanying Welsh autonomy. The long-term implication of
language recovery must be then multi-faceted, including processes that contain
elements of political, social, economic and ecological restoration if the Cartesian
assumptions of colonialism are to be finally ended. Ironically, the greatest
assistance to the Kanyenkeha' language in recent years seems to have come
indirectly from the government of Quebec: its language law, intended to protect
403
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French against erosion by English, provided that children whose first language
was not English must be educated in French. The result, for the Kanyen'keha:ka
communities of Kahnawake and Kanehsahtake, was the withdrawal of their
students from provincial schools and the establishment of an autonomous and
autochthonous education system with serious emphasis on Kanyen'keha.

Haudenosaunee Revitalization: An Act of Human Will and Right Thinking

This was an assertion of sovereign rights - not from within the Canadian Indian
Act but from the premise of a basic human right: the inherent right of the people to
make their own fundamental choices. It may be that Haudenosaunee communities
will develop functional, effective governments to protect culture and environment
not because Canada or the United States give them the authority, but in the end
because the Haudenosaunee have the authority, assert it and use it.

An Indigenous community embedded in its culture would of necessity, have a
sustainable ecologically based economy. Haudenosaunee community economies
must reflect not only cultural and ecological integration but demonstrate practical
sustainability, both in terms of long-term sustainability and in actively enhancing
ecological integrity. This thinking is not exclusive to the Haudenosaunee: indeed,
emerging successful international businessmen are beginning to recognize that it
also make conscientious good business sense that to be sustainable means
integrating economy, environment and society into their business plans and
working to implement it.

319
...we had become unsustainable and...we had to look to the Iroquois and
their seven generation planning, and not to corporate America, as models of
stewardship and sustainability. As part of their decision process, the
Iroquois had a person who represented the seventh generation into the
future. If Patagonia could survive this crisis, we had to begin to make all of
our decisions as though we would be in business for a hundred years. ...we
would grow only at a rate we could sustain for that long.404

Appropriate Haudenosaunee economies would seek sustainability on several
levels. They would be based upon principles and practices of our traditional
economy. They would seek to empower responsibility and respect. They would
work in co-operation with ecological processes instead of trying to manage and
control them. They would also use renewable forms of energy. They would tend to
re-circulate and share revenues within the community, to actively provide for
those less capable of caring for themselves. They would utilize and sustain local
knowledge; they would retain both workers and monies within the communities.
All of these things would serve to enhance, support and empower the state of the
languages and culture.

An example of this kind of thinking emerged from the 2003-2005 negotiations
between the Haudenosaunee and the City of Hamilton concerning the
controversial Red Hill Valley Development Project, and expressway in the valley
at Hamilton's east end. The result, for the Haudenosaunee, has been the creation of
an enterprise that will grow, plant, monitor and maintain the plant and tree life in
the valley, to be restored after the construction, the removal of 10,000 trees the
replanting of over 40,000 indigenous trees. As well, the Haudenosaunee-Hamilton
404
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agreements provide for a joint monitoring of medicine plants, joint development of
conservation and hunting and fishing regulations, a jointly created natural heritage
centre, and a Joint Stewardship Board that will work to develop a master plan for
the Red Hill Valley. Throughout the negotiations and the development of the
agreements,

the

thinking

of

the

Haudenosaunee

was

directed

toward

environmentally and culturally based sustainable economies and activities. The
Red Hill Project helped to prove that a diversity of thinking, sharing knowledge
and working together focused on creating environmental and cultural change, in a
partnership based upon foundational principles of respect, trust and friendship can
enable dynamic and innovative new initiatives.

Reconnection: Revitalization and Restoration

The connection between the thinking and the planning about the "four pillars" of
restoration and revitalization - health, governance, education and economy are
predicated upon the foundations of the knowledge and thought embedded within
Indigenous language and culture, that must be rooted firmly within the natural
environment.

With biocultural planning and protection, they extend to apply effective
techniques that have worked to protect endangered island and "island-like"
populations. Necessary co-operation and communication between community
governments in the Haudenosaunee archipelago, and sharing of resources between
those communities, is much like the creation of wildlife corridors created to link
natural island-like populations together to help ensure their integrity and
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continuation. Restoring human and ecological health in the communities is similar
in thinking to the need to promote diversity, helping to prevent epidemics, to
increase the overall health and longevity of the protected populations. Economic
non-dependence assists in discouraging emigration and brain drain, helping
preserve a keen and viable local population. While at the same time helps to
enhance and support community wide benefits through profit sharing and full
employment. It also supports health and social services, education, language and
cultural restoration. In much the same way, political sovereignty through
reinstituting traditional governments works to maintain control and exercising of
jurisdiction over territory that protects and strengthens communities, helping
ensure continued survival and their long-term sustainability.

Thinking about language as the "species" that is the object of the planning and
protection allows one to consider how each of the "four pillars" can be applied to
promote and protect the flourishing of the species, by being restored itself in a
culturally appropriate way. This leads us back to the Kanyen'keharka community
at Kanatsiohareke in the Mohawk Valley in eastern New York State. It has been
the dream of Sakokwenionkwas (Tom Porter) and his family, along with the many
friends and supporters who have helped to create a traditional community.
Kanatsiohareke provides us with a model of "community" which exemplifies the
conceptual thinking of the four pillars-founded upon language and cultureembedded within the natural environment. This is a traditional community that
endorses traditional health, recognizes and upholds traditional government,
develops and promotes culturally based education, supports and encourages
economic independence and self-sufficiency, all of which is founded upon the
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principles of Haudenosaunee languages and culture, and works hard to maintain
physical and spiritual harmony with the natural world. In many ways,
Kanatsiohareke is one of the best and only models of community that works to
apply these restorative concepts in culturally appropriate ways. Yet without ongoing dedicated support, both in human and financial terms, Kanatsiohareke is
itself threatened.

Another consideration in the "bridge" between language and culture, on the one
side, and species and habitat on the other, is that in virtually all cases, human
intervention has been the source or at the solution to the threats that they have
caused and that now needs to be addressed. As human intervention has frequently
caused the threats and endangerment, it is also human intervention that works to
create and implement the solutions to relieve these conditions. The difference is in
the understanding and the thinking behind human intervention, one most often
seeks to destroy the other to find ways to restore and sustain, we have a choice in
the way we want to think and act.

Bringing that destructive intervention under control, reversing some of its impacts,
has been a crucial aspect of any planning for restoration. When the habitat loss and
ecological degradation reaches a certain level, the waters, lands and forests cannot
restore themselves alone, human intervention will be necessary. Without positive
intervention elements will lose the critical mass, the necessary buffer of flexibility
and resiliency, which allows them to bounce back. The same applies to biological
populations: at some point, they become endangered with numbers so small, so
genetically unstable, so vulnerable and rare that they crash and become extinct.
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The same concept appears true of the human body: its systems, suffering a severe
enough shock, they begin to shut down one after the other, irreversibly.
If it is human intervention that has brought us to this point, we must believe that it
is human intervention, with direct, deliberate and integrated thought and action in
the other direction, which will bring us back. We can no longer continue to rely on
organic systems alone to recover naturally, sometimes they need help and that
should be our job as human beings; working together, to help restore and sustain
natural processes.

When considering restoration, and culturally appropriate economies and
traditional government structures, it is important to understand that we are not
thinking of "museum cultures" or obsolescent technologies, unstable economies or
antique cultural knowledge. Western culture and dominant society has often
relegated and portrayed Indigenous cultures as historical and antiquated, but we
know Indigenous knowledge is not a relic. It's philosophies, knowledge and
practices, are needed now more than ever to provide assistance in helping to
resolve our common environmental crisis, to help contribute to building the
necessary foundation of "right thinking" that is needed to resolve these crises. We
are not trying to return to the 17th century. We are simply trying to retain and
restore the harmony, balance and power of the thinking of those times. The valid,
legitimate and authoritative principles that lie at the core of Haudenosaunee
thought and knowledge is what makes us the people we would like to be, and can
be again. We believe - we must believe - we can do this while choosing the best,
as the most appropriate, that the 21 st century has to offer, in terms of knowledge
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and technology, communication and co-operation. We need not isolate or insulate
ourselves to be strong again.
If one takes nothing else from this dissertation, take this as the most important
point of this discussion. The most crucial element of any restoration plan - and
indeed of any plan for human survival - is right thinking; making thoughtful,
responsible and deliberate choices. If we can do this as a people, as
Haudenosaunee, we can re-create culturally appropriate paths to health, education,
economies and governance that will promote and produce vibrant, sustainable
communities. The direct benefit will be for the Haudenosaunee, but will also serve
to create a model for restoration and revitalization, for other Indigenous nations
around the world to adapt. It would help serve as a component for the new
thinking (right thinking) that Al Gore speaks about, necessary to help reconnect
humanity to Creation to deal with the inevitable effects of global climate change.

No one can stop change, not the Amish or the Kickapoos, not even the
Haudenosaunee. We are travelers on the "River of Life" and we know better than
to try to dam its flow or divert it to serve our own human purpose. We are seeking
to restore language within culture within integral ecosystems. To re-create
something new and vibrant, and with the help of appropriate science and
technologies - to work together to develop applications based on the foundations
of Haudenosaunee knowledge, thought and practice, not just to merely replicate
something old. The key is to manage change, to successfully navigate its waters,
and not to try to alter or change its course. We also need to realize, as Sotsistowah
points out as Indigenous peoples we are often our own greatest enemy, it is our
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own complacency, like the "frog in boiling water" scenario, that plagues all of us
which we must break free, from the distractions of apathy, to create positive
change.

The integrated thinking that is needed must be focused upon a shared
responsibility for understanding sustainability based upon enhancing ecological
integrity and not exploitive, destructive, unsustainable development. We need to
build a common ecological understanding to create meaningful change. Cleaning
up a habitat and reintroducing an "endangered" species to it will fail, unless the
human behaviour that initially degraded that environment and caused the species
to become endangered also changes, so that they will not do the same thing again,
demands a change in thinking.

Right thinking, then, means understanding that language and culture ensure our
continuity. This is the essence of Haudenosaunee thought. It appears throughout
the

culture,

but
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evident

in

the

Ohen.ton

Karihwatehkwen
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Kanonhweraton'tshera (The Thanksgiving Address), when we give thanks to each
element of the circle, each member of the great family of Life, in which all parts
work together to fulfill their responsibilities. In each of the Ceremonies,
throughout the year, we celebrate, thank and honour the cycle of Life that provides
for the maple sap, the berries, the beans, the corn, the harvest and the medicines all the things that empower and sustain us. At the core of Haudenosaunee culture
is the understanding and commitment that things should continue in a proper
manner, to create, promote and sustain All Life.
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If we think properly and act properly, choosing appropriately, respectfully and
thoughtfully, we can be the example for other peoples. As we are all sharing this
beautiful blue planet, proper thinking and working together will enhance our own
chances of survival. The simple truth is that everything is interconnected...we
cannot do these things alone. With our neighbours, friends and relatives, we can
work together to restore and protect the watersheds and ecosystems that will help
All Life to continue.

Yakorihwato:ken tsi ni:yoht tsi yonnonhtonnyons - "proper thinking - right
thinking - righteous thinking" - enables and empowers proper human choices and
appropriate action. Right thinking and right action become part of and support the
great continuum of Life. Thus we carry on, to complete our own responsibilities to
support Life, as the Sun, Moon and Stars carries their responsibilities; as the trees
and plants, animals and birds do; so we also do. Restoring species within habitat
within ecosystem, or restoring language within culture in the same ecosystem, can
only be done with proper thinking. As Haudenosaunee specifically and as human
beings in general, we need to set the example and more importantly, we need to be
the example.

This transcendent message has already been articulated by many great minds in
many languages and cultures. I could not say this better than Alani Apio, a poetplaywright-craftsman of another island archipelago - Hawai'i:

Act sovereign, be sovereign and it is no longer a dream. It is reality.
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Grand words you say, but what does that really mean? Kuelana responsibility. It means reassuming our kuleana to malama - care for and
protect - this whole archipelago and everyone who lives here. It means
actions as simple as picking up our 'opala - rubbish, helping kupuna across
the street.
It means lifestyle changes like losing weight and stopping smoking so we
are healthy role models for all our keiki. It means smiling at our neighbors
wherever we are - living the aloha that we cherish so deeply.
Still to simple? Consider this: let us kanaka realize that fighting for the
ceded lands, or eve a portion of them, fighting for sovereignty, gathering
rights, or Hawaiian Home Lands is simply not enough to stave off - let
alone reverse - the entrenched values of conspicuous consumption and
waste that will sink these Islands even if we do carve out a homeland with
them to supposedly "protect" ourselves.
We are all connected. What happens to Waipo, Waikiki and South Kona
happens to us all at some level. Our heritage compels us to care for all. And
in so doing, the rest of the residents of Hawai'i will see that they have
nothing to fear from us and everything to gain. The key to surviving,
thriving on these Islands lies in the soul of Kanaka stewardship: Kuleana.
Kuleana means I must understand - in my na'au - that everything I
consume, whether it is water, food, gas, clothes or electricity, has a price,
and that when I use more than what's absolutely necessary for my survival,
someone or something, somewhere, is going to go without. I must know
what my kuleana is, and live up to it.
...let us realize that the "us" and "them" was taught to us by them out of
fear and greed. Our kupana taught us that it's a "kakou (we, inclusive)
thing". There is no "them" in kakou. So let us drop this ridiculous notion of
blood quantum: we are trying to save a culture whose value system holds
the keys to survival on these Islands, maybe even the planet.
...when these Islands sink under the effluence of America's greed and
obscene consumption - values that we as a society have decidedly

328

embraced as well - Hawaiian Home Lands, ceded lands and the ali'i trust
lands won't rise up to the surface.
...we need to step forward together and live our values, day by day,
moment by moment, and show others how to live in a pono (righteous)
way. Kanaka, we need to stop begging, fighting for a piece of the pie and
realize that this whole pae'aina, from South Point to Kure Atoll, is ours not to own, but to malama in the deepest sense of the word.
...the details must not stop us from committing to a course of action:
assume Kanaka sovereignty is a given. Kanaka, let us gather as one, as our
kupuna of old showed us when building a massive fishpond or heiau, and
chart out a course that not only ensures our survival, but ensures the
survival of our neighbors and friends as well.
...the spirit of aloha enticed those from distant lands and gave them a
welcoming home. That we Kanaka were willing to share, that is not what
makes our history sad. It is that we lost control and had to relinquish our
kuleana. It is time we reclaim it.405

For the Haudenosaunee, the language, culture and creation are our template. The
template is our way of enacting responsibility. Reasoned thinking presents us with
a path that reassures us that there is more to the world than pain, hardship and
suffering. It convinces us that there will be a tomorrow. Our teachings reassure us
that we can again become the people that we are intended to be, that
Shonkwaya'tison made us to be, and that we are capable of being. It restores
ka'nikonhrkyo to empower right, proper thinking and action. The choice is ours:
all we need to do is to decide to act.

405

Apio, Alani. Honolulu Advertiser, January 19, Honolulu HI, 2003.
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Here, we are. We will continue. Our great Ancestors were given something and
they passed it to us. Our ways are so precious that we cannot, we will not allow
them to die. The Coming Faces trust that we will be able to pass it on to them.
That they will be able to enjoy the "Life Breath" that Shonkwaya'tison provided
for us all, that great continuum of Life which began with Creation. We have no
choice but to work for Life.

We respond in the only way we know. We have been given responsibilities
and we intend to carry them out. Resistance may be futile, but it is
necessary. Our knowledge, based on thousands of years of thought and
affection, is no less respectable than any other. Our knowledge will survive,
and we will survive, because our stewardship of the natural world requires
us to do so.406

Human beings exist to help one another and Creation. Shonkwaya'tison made us
all capable of and responsible for doing so. With restored minds and spirits, we
can work together to resume the Creator's path. Working together, we can fulfill
our obligations, our responsibilities and our duties, to one another, and to Creation,
to the seen and unseen forces, and to all Life. I believe this to be true - that The
Creator and all of Creation is depending upon us to fulfill our responsibilities to
ensure the continuation of Life. That Creation will continue to unfold the way Our
Creator intended it to. If we fail, we are told, Mother Earth will cease and no
longer be in motion, and all Life as we know it will end. Just words, maybe, but
what if they are true? The great continuum of Life depends on us.

406

Paul Williams (Kayanesenh), Words That Come Before All Else, Haudenosaunee
Environmental Task Force, Akwesasne, 2001.
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Our Closins Words:
We began a journey that brought our minds together. It has now reached its end.
As at the beginning of our time together, we kindled a fire as we opened our minds
and tied them together, we gave thanks to and considered all the things that sustain
Life. We made the fire in our minds and used our Good Minds together, to
consider the welfare of all Life. Now that we are finished, it is the time that we
now untie our minds. We cover up the fire that we have made, we cover over the
burning embers, but we must be careful not to extinguish them. These embers will
wait for us. They will continue to smolder in our minds, until we come together
again or until we use them to make fires, with others. They will enable us to
rekindle a new fire, to remember to give thanks that we are still alive, to fulfill our
responsibilities and that we continue to use a Good Mind. These embers are the
beginning of new fires; consider what we have discussed here, remember the
things that are useful, take it back to where we live, reflect upon our understanding
and make new fires for positive change.

We now close.

On?n ka'shast?s?.wa.n?h he'tk? tsha' ka£hya.te tawaht?.tya'
Now

The Great Power

the sky

it came from there

on? wa'wati.hwaht?.tya' ka'shast?s?.wa.neh we'twayena'
it is functioning

The Great Power

we accepted it

on? we'twaw?nakwekhe' on? ti wa'u.kwanohsakwekhe'
we reached consensus

our House has become completed

on? ti' t?twat?noh?.' naye t?shetwanoh?' ne' hohs?.nih tsha ohw?.tsya.te'
now

we shall greet

and thank

He who has made

The Earth

naye hoy?thwih ha'teyawenohkae.keh
He has planted all kinds of grasses and plants

t?se' hwa'tyohotakeh
and

all kinds of shrubs

t?se' hwa'tkaetakah
and

all kinds of trees

t?se' othnekitk?ho othnekaht?.tyo.kw?h k?hyohwate.nyo
and

springs

flowing waters

rivers

te'se kahnek9wane's kanyatae.nyo
and

large waters

lakes

tese' kaaehkwa.tye's ne' eti.yo'ke
and

the sun

in the day

tese ne' ahsohehka' wehni'ta'
and

the moon

at night

tese tsha' kaehya.te' otsisanQhkwa?.nyo ne' hyali sp.ka' tha.yekwe.nya'
and

a.yoshet
to count it

the sky

the stars

for no one to be able
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ne'thotf ni.yotne' ohw^.tsya'ke hyah sg.ka' tha.yekwe.nya' a.yothg.ya'
and also

that

on the Earth

no one is able to

tell about it

tsha' niyo kahwa' koya'takehnhahsae' ne'tho shakaQnhe.tih ne
it holds

for their benefit

He caused them to be alive

g.kweh eyenake.k ne' pw^.tsya'ke
the people they will continue to live on Earth

naye ti' tioihwa' on? wa'tshe.twanph^.nyg' ne' ho'shastehse.wa.neh
the reason

we greet and thank him

Him, The Great Power

haphwa' ne' haw^.ni.yo'
Himself

He the Good

tsha' o.ne ewa.ti.hwahte\tya' ne' kaihwiyoh ohni'
It will continue to function

The Good Message

ne' ka'shast^hsae' ohni' ne' sk$no' ne' kaya.ne.hsae.'ko.na.
The Power

412

and also

The Peace and

The Great Law.412

This version of the Thanksgiving Address is one by Skaniatariio, John Arthur Gibson
noted cultural authority on the Haudenosaunee, translated at the turn of the century, in Hanni
Woodbury ed. Concerning The League printed in 1992. This is Skaniatariio's account of the
Peacemakers closing address, as he established The Haudenosaunee, just as it appears written in
the J.N.B. Hewitt's Onondaga orthography, circa 1900, pg. 295.
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We have come as far as we can together in the time that we were given. It is now
our responsibility to use our minds and think, to understand the best way we can,
and to add to this thinking - to better enable each of us to do our work. Now it is
your responsibility take us further, and do this always keeping in mind the welfare
of the People and the Coming Faces, the Mother Earth, The Helpers working for
the continuation of Life and Creation, and remember always Our Creator.
Everything in Life depends on us - so in the words of our much beloved teacher,
friend and brother Sakokwenionkwas - "Never, ever give up\"

Tyohtkon tayonkwahwe'non:ni ne skahne onkwa'nikonri:yo
Always - all of us have/use - One Mind - Our Good Minds Together
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