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Advisory Council:
Our thanks to all the members of the advisory council who review article submissions:
David Armstrong, Phil Bellfy, JoLee Blackbear, Bennis Blue, Stephen Brandon, Patricia
Campbell, Ward Churchill, Thaddieus (Tad) Conner, Renee Ann Cramer, Shane Day, Erica
Neeganagwedgin, Larry French, Susan Grogan, Burke Hendrix, Sheree Hukill, Lilias Jarding,
Ezra Rosser, Robert Patrick, and Stefanie Wickstrom.
IPJ INVITES VOLUNTEERS TO SERVE ON ITS ADVISORY COUNCIL,
REFEREEING SUBMITTED ARTICLES.
If you are interested in being a reviewer of submitted articles in the IPJ refereeing process,
please contact Editor: Leo Killsback, American Indian Studies, Arizona State University,
Discovery Hall, Room 356, P.O. Box 874603, Tempe, AZ 85287-4603, (480)727-0061,
Leo.Killsback@asu.edu.
Book Review Committee:
IPJ has a book review committee. People wishing to review books, often receiving a free
copy to review, and those wishing to have a book reviewed should send a copy, to David
Weiden, Assistant Professor of Political Science and Native American Studies, Metropolitan
State University of Denver, King Center 494, Campus Box 43, P.O. Box 173362, Denver, CO
80217-3362, 303-556-4914, dweiden@msudenver.edu.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~
DEADLINE FOR SUBMISSIONS FOR THE NEXT ISSUE IS December 8
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~
INDIGENOUS POLICY PLANS FOR 2020-21
WE INVITE YOUR HELP AND INPUT
We wish you a fine fall. Indigenous Policy journal is available on the web with e-mail
notification of new issues at no charge. Indigenous Policy puts out two regular issues a year
(Summer and Winter), and since summer 2006, what is now a fall issue serving as the
Proceedings of the Western Social Science Association Meeting American Indian Studies
Section. We are seeking additional editors, columnists and commentators for regular issues, and
editors or editorial groups for special issues, and short articles for each issue. We have via our
web site, a regularly updated and searchable data base of Ph.D. Dissertations from Universities
Around the World on Topics Relating to Indians in the Americas, compiled by Jonathon Erlen
and Jay Toth from Dissertation Abstracts, with recent dissertations also listed separately in each
of our regular Summer and Winter issues. IPJ is on facebook, including some important updates
since the last issue, at: https://www.facebook.com/indigenouspolicyjournal.
As IPJ is a refereed journal, articles may be posted on a different schedule from the rest of the
journal. New articles may go up either at the same time as regular issues, or be added to already
posted issues, and may or may not remain up when issues change, until replaced by new articles.
Notices go out to our list serve when new issues are posted, and when new articles are posted. To
be added to the list to receive e-mail notice of new postings of issues, and new postings of
articles, send an e-mail to Steve Sachs: ssachs@earthlink.net.
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IPJ has been publishing special issues from time to time since winter 2002 and will continue
to do so. These are usually on specific issues. In addition, the Fall issues of IPJ are devoted to
carrying the Proceedings of the American Indian Studies Section of the Western Social Science
Association Meeting held the preceding April. We invite articles, reports, announcements and
reviews of meetings, and media, programs and events, and short reports of news, commentary
and exchange of views, as well as willingness to put together special issues.
Send us your thoughts and queries about issues and interests and replies can be printed in the
next issue and/or made by e-mail. In addition, we will carry Indigenous Studies Network (ISN)
news and business so that these pages can be a source of ISN communication and dialoguing in
addition to circular letters and annual meetings at APSA. In addition to being the
newsletter/journal of the Indigenous Studies Network, we collaborate with the Native American
Studies Section of the Western Social Science Association (WSSA) and provide a dialoguing
vehicle for all our readers. This is your publication. Please let us know if you would like to see
more, additional, different, or less coverage of certain topics, or a different approach or format.
IPJ is a refereed journal. Submissions of articles should go to Editor: Leo Killsback,
American Indian Studies, Arizona State University, Discovery Hall, Room 356, P.O. Box
874603, Tempe, AZ 85287-4603, (480)727-0061, Leo.Killsback@asu.edu, who will send them
out for review. Our process is for non-article submissions to go to Steve Sachs, who drafts each
regular issue. Unsigned items are by Steve. Other editors then make editing suggestions to Steve.
Thomas Brasdefer posts this Journal on the IPJ web site: http://www.indigenouspolicy.org.
Statement of Purpose
Indigenous Policy Journal Standards and Philosophy of Publication of Scholarly Articles
In its publication of double-blind, peer-reviewed scholarly articles, the Indigenous Policy
Journal aspires the highest standards of scholarly edification and discourse on policy issues
facing Indigenous peoples. In doing so, the IPJ is informed by the important national and
international policy goals of self-determination and continuance of cultural values of indigenous
people. We advise those submitting their articles to be aware of the United Nations Declaration
of the Rights of Indigenous Peoples, which provides useful guidelines for scholarly inquiry and
study of practically any policy issue that contributes to the continuance of indigenous peoples.
GUIDE TO SUBMITTING WRITINGS TO IPJ
We most welcome submissions of articles, commentary, news, media notes and
announcements in some way relating to American Indian or international Indigenous policy
issues, broadly defined. Please send article submissions electronically attached to e-mail to
Editor: Leo Killsback, American Indian Studies, Arizona State University, Discovery Hall,
Room 356, P.O. Box 874603, Tempe, AZ 85287-4603, (480)727-0061, Leo.Killsback@asu.edu,
who will send them out for review. All non-article submissions (including Research Notes,
which usually are non-refereed articles) go via e-mail to Steve Sachs: ssachs@earthlink.net, or
on disk, at: 1916 San Pedro, NE, Albuquerque, NM, 87110. If you send writings in Word format,
we know we can work with them. We can translate some, but not all other formats into word. If
you have notes in your submission, please put them in manually, as end notes as part of the text.
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Do not use an automated footnote/end note system that numbers the notes as you go and put
them in a footer such automated notes are often lost, and if not, may appear elsewhere in the
journal, and not in your article, as several writings are posted together in the same file. If you use
any tables in a submission, please send a separate file(s) for them, as it is impossible to work
with them to put on the web when they are an integral part of a Word text. Some other
format/style things are helpful to us, and appreciated, but not an absolute requirement. As we
publish in 12 point Times font, with single spacing, and a space between paragraphs, it saves us
work if we receive writings that way. Many thanks. We look forward to seeing what you send us.
=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=+=
UPCOMING EVENTS
ISN PROGRAM AT APSA 2020, September 10-13, 2019, in San Francisco, CA
The Indigenous Studies Network (ISN) plans to put on one or more panels and a business
meeting/networking session at the 2020 American Political Science Association (APSA)
Meeting, September 10-13, 2019, in San Francisco, CA. Deadline for panel, paper and poster
proposals is January 15, 2019. For more information contact ISN Chair Richard Witmer,
Creighton University, RichardWitmer@creighton.edu, or http://www.apsanet.org.
WSSA 2020 AMERICAN INDIAN STUDIES SECTION PROGRAM, April 1-4, 2020
The American Indian Studies Section of the Western Social Science Association, at its 62nd
meeting, expects to again have a full program of panels at the association's meeting at the 2020
conference in Portland, OR, at the Portland Marriott Downtown Waterfront, 1401 SW Naito
Pkwy, Portland, OR 97201, April 1-4, 2020. Paper/panel proposals for the American Indian
Studies Section can either be submitted on line by going to: http://www.wssaweb.com, or by
sending them (preferably by E-mail) to AIS section coordinators: Dr. Leo
Killsback: Leo.Killsback@asu.edu. Deadline for proposals, including abstracts, is December 1,
2019. Information, which will eventually include the preliminary program, can be accessed on
line at: http://www.wssaweb.com.
~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~~
A list of Indigenous Language Conferences is kept at the Teaching Indigenous Languages
web site at Northern Arizona University: http://www2.nau.edu and among a large number of
linguistic
conferences
of
all
types
at:
http://linguistlist.org/callconf/browsecurrent.cfm?type=Conf, and for bilingual education in the U.S. (and some beyond) at Dual
Language Education of New Mexico: http://www.dlenm.org. A list of conferences which have
a particular focus on language documentation and conservation is found at The Resource
Network for Linguistic Diversity (RNLD) at: http://www.rnld.org/conferences. A list of
Language conferences and symposia is posted by AILA (Association Internationale de
Linguistique Appliquee) at: https://aila.info.
The D'Arcy McNickle Center for American Indian and Indigenous Studies at the Newberry
Library, in Chicago, has an on-going Newberry Library Seminar in American Indian Studies on
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Wednesdays from 5:30 - 7:30 pm at the Newberry, 60 West Walton Street, Chicago, Illinois with
a meal included. “We will pre-circulate papers to those planning to attend. If you cannot attend
and want to read a paper, please contact the author directly. To receive a copy of a paper, email
mcnickle@newberry.org or call (312) 255-3552. Papers are available for request two weeks prior
to the seminar date. Please include your email address in all correspondence.” There are other
occasional events. E-mail: mcnickle@newberry.org or call (312)255-3564 to receive a copy of
the paper via E-mail. For more on this and other events at the Newberry Library go to:
http://www.newberry.org/mcnickle/AISSeminar.html.
National Center for Great Lakes Native American Culture, Inc. P O Box 1063 Portland, IN
47371 Home: 4950 North 750 East Attica, IN 47918 765-426-3022, www.ncglnac.org,
kay.neumayr@ncglnac.com, holds events throughout the year, including: 2018 NCGLNAC
Academic Conference: Great Principal Peacetime Chiefs, April 21, 2018, in the Bubp Building,
Jay County Fairgrounds, Portland, Indiana.
The University of North Carolina Pembroke, Pembroke, NC runs an ongoing Native
American Speakers Series, usually announced shortly ahead of time, and often at the Museum
of the Southeast American Indian, University of North Carolina Pembroke, Pembroke, NC.
Among the upcoming sessions in the speakers series is: Actress Diane Guerrero who is best
known for her roles on the Netflix series Orange is the New Black and Superior Donuts on CBS,
April 16, 2019. For more information, email ais@uncp.edu, or call 910.521.6266. Admission to
the series is free, and it is open to the public.
The Southwestern Political Science Association, which has a Race, Ethnicity and Politics
Section, meets with the Southwestern Social Science Association every October, and often has, and
is open to proposals for Indigenous panels and papers. Upcoming meetings are: San Diego,
California, Manchester Grand Hyatt, October 30-November 2, 2019; Austin, Texas, Hyatt
Regency, October 29-31, 2020; New Orleans, Louisiana, The Monteleone, October 7-9, 2021; San
Antonio, Texas, Hyatt Regency, October 6-8, 2022; Fort Worth, Texas, The Omni, October 26-28,
2023. For more information go to: https://sssaonline.org/annual-meeting/future-meetings/.
~~~~
NCAIS Summer Institute, may be in July and August 2020. For more information go to:
www.newberry.org/mcnickle.
CARLA Center for Research on Advanced Language Acquisition) offers a variety of
summer sessions starting on different dates from June to August 2020. For information visit:
http://carla.umn.edu/institutes/index.html.
Duel Language Education of New Mexico: Bueno Center 2020 Summer Institute, Two-day
summer institute about the education of culturally and linguistically diverse learners, may be in
July 2020. For information go to: http://www.dlenm.org/.
New Mexico Language Education of New Mexico: Paridad - Oaxaca (Language Arts
Education)
may
be
in
July
and
August
2020.
For
details
go
to:
http://www.dlenm.org/index.php/resources/calendar/21-paridad-oaxaca-language-arts-education.
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3º Simpósio Internacional Línguas e variedades linguísticas ameaçadas na Península
Ibérica (LAPI 2020), , en Español, posible en Julho 2020, Centro de Inovação da Mouraria
/ Mouraria Creative Hub, Lisboa / Portugal
15th Lancaster Postgraduate Conference in Linguistics and Language Teaching (LAEDG
2020)
may
be
in
July
2020.
For
details
go
to:
http://www.lancaster.ac.uk/fass/events/laelpgconference/index.htm.
The 41st Annual General Assembly (AGA) of First Nations (AFN) of Canada may be in July
2020. For information go to: http://www.afn.ca.
49th Association of American Indian Physicians Annual Meeting & Health Conference may be
in July or August 2020. For details visit: https://www.aaip.org/.
Women Empowering Women for Indigenous Nations: WEWIN 2019 National Conference
is July 27 - 29, 2020 at Viejas Casino Resort, Alpine, California. For details visit:
http://wewin04.org.
10th Cambridge Conference on Language Endangerment: 'Language Endangerment:
Language Contact and Language Change' may be in July 2020, at the University of
Cambridge, Cambridge, UK. For information go to: https://www.mml.cam.ac.uk.
Dene Languages Conference may be at the University of California, Davis, in July 2020. For more
information visit the local conference site www.dene2019.ucdavis.edu. For information on these
conferences go to: http://www.uaf.edu/alc/.
The Southeast American Indian Studies (SAIS) Program at the University of North
Carolina at Pembroke is holding the sixth annual Safeguarding Our Natural Heritage
Youth Program, free to participating American Indian high school students, at UNC Pembroke,
may be in July 2020. For details go to: www.uncp.edu/sonh.
TCU Summer Meeting at SKC may
http://www.aihec.org/who-we-are/calendar.htm.

be

in

July

2020.

For

details

visit:

The 2019 annual meeting of the Linguistic Association of Canada and the United States, the
46st LACUS Forum may be in July 2020. For details visit: http://lacus.weebly.com.
WINHEC Annual Meeting may be in July or August 2020. For information visit:
http://www.aihec.org/who-we-are/calendar.htm.
NAAAS (including The National Association of Native American Studies) International
Research Forum may be in August 2020. For details visit: https://www.naaas.org/viewcalendar/.
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Syntax of the World's Languages IX (SWL IX) may be in August 2020. For details visit:
http://swl-7.weebly.com/.
55th International Conference on Salish and Neighboring Languages may be in July 2020.
More information is available at: https://blogs.ubc.ca/icsnl/ or http://icsnl.org or
http://linguistlist.org/callconf/browse-conf-action.cfm?ConfID=208896,
or
http://cdn5.iitc.org/wp-content/uploads/Flyer-for-Salmon-Conference_web.pdf.
4th Indigenous People's International Gathering to Honor, Defend, and Protect the
Salomon may be in August 2020. For information contact: Chicaloon Native Village (907)7450749.
The 20 International Congress of Phonetic Sciences (ICPhS 20) - including papers on the
phonetic structures of Indigenous languages of South America may be in August 2020. For
information visit: https://www.ssila.org/conferences/call-for-papers-the-phonetic-structures-ofindigenous-languages-of-south-america/.
th

2020 National TERO Conference may be
http://www.councilfortribalemploymentrights.org.

in

August

2020.

For

details

visit:

53rd Conference of the British Association of Applied Linguistics may be in August 2020,
Manchester Metropolitan University, Manchester, United Kingdom. For information go to:
https://baal.org.uk/annual-conference/.
Self-Governance Communication &Education Tribal Strategic Planning Session is September
9 -11, 2019 at Harrahs Ak-Chin Maricopa AZ. For details go to: http://www.ncai.org/conferencesevents/national-events.
NCAI Tribal Unity Impact Days is September 10-11, 2019 at Washington, DC. For details go to:
http://www.ncai.org/conferences-events/national-events.
NICWA Training Institute training session is September 10–12, 2019 in Minneapolis, MN on
In-Home
Services
and
Positive
Indian
Parenting.
For
details
go
to:
https://www.nicwa.org/training-institutes/.
6th Annual Indian Child Welfare Legal Summit is September 11-12, 2019 at
Kwataqnuk Resort Casino - Polson, MT. For informtion go to http://www.ncai.org/conferencesevents/national-events.
2019 Native American Trade Feast is September 14, 2019 at 2200 Novato Blvd., Novato CA. For
details go to: http://www.ncai.org/conferences-events/national-events.
Native American Journalists Association (NAJA) - 2019 National Native Media Conference
in association with the 2019 Native American Nutrition Conference is in Prior Lake,
Minnesota, September 15-18. For information go to: https://najanewsroom.com.
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The National Transportation in Indian Country Conference is September 16-19, 2019 at Big
Sky Resort Big Sky, Montana. For details go to: http://www.ncai.org/conferencesevents/national-events.
ACF Tribal Consultation is September 16, 2019 at Pechanga Resort & Casino, Temecula, CA. For
details go to: http://www.ncai.org/conferences-events/national-events.
National Indian Health Board - National Tribal Health Conference (NTHC) is September 1619, 2019 in Temecula, CA. For details go to: http://www.ncai.org/conferences-events/nationalevents.
ATNI Natural Resources Mining & Extraction Summit 2019 is September 16-17, 2019 at
Shoshone-Bannock Casino Hotel, 777 Bannock Trail, Fort Hall, ID 83203.
21st Annual American Indian Tourism Conference is September 16-18, 2019 at Hard Rock
Hotel & Casino, Tulsa, OK. For details go to: http://www.ncai.org/conferences-events/nationalevents.
The National Transportation in Indian Country Conference is September 16-19, 2019 at Big
Sky Resort Big Sky, Montana. For details go to: http://www.ncai.org/conferencesevents/national-events.
National Native Asset Building Summit is Sep 17-18, 2019 at Seneca Niagara Resort. For
details go to: http://www.ncai.org/conferences-events/national-events.
NAFOA (Native American Finance Officers Association) 2020 Fall Finance & Tribal
Economies Conference is September 20-22, 2020 at Pechanga Resort & Casino in Temecula,
CA. For information go to: https://www.nafoa.org/events/2020-fall-finance-tribal-economiesconference.
Global Climate Strike and week of action is Sept 20-27 2019 world-wide - in many places. For
information go to: https://globalclimatestrike.net.
WABE Fall Institute is September 20-21, 2019 at Wenatchee Convention Center, 121 N
Wenatchee Ave Wenatchee, WA 98801. For details go to: https://wabewa.org/events/.
National Tribal Broadband Summit is September 23-24, 2019 in Washington, DC. For details
go to: http://www.ncai.org/conferences-events/national-events.
3rd Annual National Native Health Research Training Conference is September 23-25, 2019
at Pechanga Resort & Casino, Temecula, CA. . For details go to: http://www.aihec.org/who-weare/calendar.htm.
First Nations Voting Rights Conference: Planting for the Future is September 25-27, 2019
Salt Lake City, Utah. For details go to: http://www.ncai.org/conferences-events/national-events.
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American Society for Ethnohistory Annual Conference 2019 is September 25-29, 2019, at
The Penn Stater Hotel and Conference Center, state College, PA. For details go to:
http://ethnohistory.org/wp-content/uploads/2018/04/Call-for-Papers.pdf.
The 2019 National Indigenous Mental Health & Suicide Prevention Conference is
September 25-27, 2019 Hilton Hotel, Darwin, NT, Australia. For details visit:
https://www.icsconferences.org.
The 2019 International Indigenous Stop Addiction Conference is September 25-27, 2019
Hilton Hotel, Darwin, NT, Australia. For details visit: https://www.icsconferences.org.
52nd Annual California Native American Day is September 27, 2019 at the California State
Capitol, Sacramento, CA. For details go to: http://www.ncai.org/conferences-events/nationalevents.
Tribal Self-Governance Advisory Committee (TSGAC) and Self-Governance Advisory
Committee (SGAC) Meeting is September 30-October 2, 2019 Embassy Suites DC Convention
Center Washington, DC. For details go to: http://www.ncai.org/conferences-events/nationalevents.
October TSGAC/SGAC Meeting is September 30-Oct 3, 2019 at Embassy Suites DC
Convention Center 900 10th St. NW Washington DC. For details go to:
http://www.ncai.org/conferences-events/national-events.
NAAS 2019 International Research Conference may be in October 2019. For details visit:
https://www.naaas.org.
The 5ist Algonquian Conference may be in Canada in October 2019. Information will
eventually be available at: https://algonquianconference.atlas-ling.ca/eng/conference/.
21st Diné Studies Conference may be in October 2019 at Diné College, Tsaile, Arizona. For
details visit: https://dinestudies.org/conferences/.
2 International Conference on Revitalization of Indigenous and Minoritized Languages
is in Brasilia / Distrito Federal, Brazil, October 1-4, 2019. For details go to:
https://ssila.org/conferences/cfp-2nd-international-conference-on-revitalization-of-indigenousand-minoritized-languages/?mc_cid=8ef85661eb&mc_eid=8da28e4228.
nd

Resurgent Visual Sovereignty: Film and Native Representation, Featuring Kroc Institute
Visiting Research Fellow Justin de Leon, is October 1, 2019, 4:00 pm - 5:30PM at C103,
Hesburgh Center for International Studies, University of Notre Dame, Notre Dame, IN. For
information visit: https://kroc.nd.edu/news-events/.
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19th Annual California Indian Law Conference is October 3-4, 2019 at
Graton Resort & Casino, Rohnert Park, California. For details go to:
http://www.ncai.org/conferences-events/national-events.
NAAAS Regional Conference – Rochester, NY is October 3-5, 2019,
Co-hosted by Nazareth College and St. John Fisher College. For details visit:
https://www.naaas.org/2019/04/17/naaas-regional-conference-rochester-ny/.
NAFOA (Native American Finance Officers Association) 2019 Fall Finance & Tribal
Economies Conference is October 6-8, 2019 at Mystic Lake Casino Hotel, Prior Lake, MN. For
information go to: https://www.nafoa.org/events/2020-fall-finance-tribal-economies-conference.
AIHEC 2019 Fall Board Meeting is October 7-9, 2019, in Minneapolis, MN. For details visit:
http://www.aihec.org/who-we-are/calendar.htm.
ATNI Fall Annual Convention 2019 is October 7-10, 2019, Hosted By: Suquamish Tribe at
Suquamish Clearwater Casino Resort, Clearwater, FL. for details go to:
http://www.atnitribes.org.
50th Annual NIEA Convention & Trade Show is October 8-12, 2019, in in Minneapolis, MN.
For details visit: http://www.aihec.org/who-we-are/calendar.htm.
2017 World Indigenous Business Forum is October 8-10, 2019 at the Vancouver Convention
Center, Vancouver, BC, Canada. For details go to: http://wibf.ca/.
The 2018 International Conference of Indigenous Archives, Libraries, and Museums
(ATALM) is: Summits, tours and workshops - October 8-9, Conference - October 10-11, 2018
at Mystic Lake Casino Hotel, Prior Lake, MN. For information, visit:
http://www.atalm.org. Please direct questions to atalminfo@gmail.com.
NIEA National Convention is at Pechanga Resort & Casino in Temecula, near San Diego,
October 8-11, 2019. For details visit: http://www.ncai.org/conferences-events/ncai-events.
50th Annual NIEA Convention and Trade Show is October 9-12, 2019, in Minneapolis, MN.
For details visit: http://www.aihec.org/who-we-are/calendar.htm.
AISES National Conference is October 10-12, 2019 at Wisconsin Center, Milwaukee,
Wisconsin. For details go to: http://www.ncai.org/conferences-events/national-events.
The Indigenous Studies Area of the Midwest Popular Culture Association at the annual
Midwest Popular Culture Association/American Culture Association conference seeks panel
proposals and paper abstracts for the annual Midwest Popular Culture Association/American
Culture Association conference to be held from Thursday-Sunday October 10-13, 2019, in
Cincinnati.
Abstracts may address any aspect of Aboriginal, First Nations, Maori, Sami, and other
Indigenous popular cultures. In addition, the area highly encourages comparative papers between
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Indigenous and, say, Asian, Latin American, Pacific Islander, or African popular cultures. Topics
might address, but are not in any way limited to the following:
Film and Animation
Television
Popular Music
Radio shows
New Media
Video Games, Blogging, YouTube
Fashion
Popular Literature
Theater, Festivals, Spectacles, and Ceremonies
Panels should open with approximately 100-word theme before a 200-word abstract for
each panelists. Individual paper abstracts of about 200 word should be submitted electronically
before or by April 30, 2018 via the online submission system, https://submissions.mpcaaca.org.
Send questions and inquiries to the Area Chair, Anthony Adah at tony.adah@gmail.com.
For more information about the conference, including how to submit to a different area, please
visit the conference website at http://mpcaaca.org/indy-2018/2017-cfp/. For information about
the conference please visit the conference website at www.mpcaaca.org/conference.
American Indigenous Research Association Meeting is October 11-13, 2019, at the University
of Washington. For details go to: http://www.americanindigenousresearchassociation.org/annualmeeting/.
15th Language is Life Biennial Conference is October 11-13, 2019 at Wonder Valley Ranch,
Sanger, California October 2019. For details, visit: http://www.aicls.org/.
Annual Conference for Community-Based Heritage Language School Representatives is
October 12, 2019, 8:30-5:00, at American University School of Education, Spring Valley
Building, Room 602, 4801 Massachusetts Ave NW, Washington, DC 20016. For details go to:
http://heritagelanguageschools.org/coalition/conference.
First Alaskans Institute’s 36th Annual Elders & Youth Conference (Elders & Youth) is
October
13-16,
2019
in
Anchorage,
Alaska.
For
information
go
to:
https://www.evensi.us/2019-statewide-elders-youth-conference-carlson-center/312255965.
G2E Global Gaming Expo is October 14-17, 2019, at the Sands Expo Convention Center in Las
Vegas, NV. For details visit: http://www.ncai.org/conferences-events/ncai-events.
16th Annual “Fatherhood Is Leadership” National Conference is October 15-17, 2019 atFt.
McDowell, Arizona. For details visit: http://www.ncai.org/conferences-events/ncai-events.
NAFOA Junior Leaders Conference is in: Minneapolis, MN: October 16 - 18, 2019, San
Francisco, CA: October 22 - 24, 2019, and Charlotte, NC: November 5-7, 2019. For details visit:
http://www.ncai.org/conferences-events/ncai-events.
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2019 National Tribal Judicial and Court Personnel Conference is October 16-18, 2019 at
Mystic Lake Casino Hotel, Prior Lake, MN. For details visit: http://www.ncai.org/conferencesevents/ncai-events.
Bay Mills Noojimo’iwewin: A VAWA and ICWA Training is October 16-17, 2019 at Bay
Mills Casino Resort Brimley, MI. For details visit: http://www.ncai.org/conferences-events/ncaievents.
UCLA IAC Fall Forum is October 18, 2019, 3-5 PM, at the James West Alumni Center,
UCLA,
Los
Angeles,
CA.
For
information
visit:
https://www.aisc.ucla.edu/events/iac_fallforum2018.aspx.
2019 NCAI Annual Convention & Marketplace is October 20, 2019 - Oct 25, 2019, in
Albuquerque, NM. For details visit: http://www.ncai.org/conferences-events/ncai-events.
9th Annual Indigenous Language (ILI) Symposium: Second Language Learners: The
Journey Starts With Me is October 21-23, 2019 at the Hilton Santa Fe Buffalo Thunder in
Santa Fe, New Mexico. For information visit: https://ilinative.org.
The 14th International MEDCOAST Congress on Coastal and Marine Sciences,
Engineering, Management & Conservation is 22-26 October 2019, Club Yazici Turban Hote,
Marmaris, Turkey. For details go to: conference.medcoast.net, or medcoast@medcoast.net,
http://www.medcoast.net/.
The 2nd National NDIS Conference: Doing It The First People Way is October 23-25, 2019,
at Pullman Hotel Cairns, Qld, Australia. For details visit: https://www.icsconferences.org.
The 2019 World First Nations Early Childhood Conference: Empowering Generations is
October 23-25, 2019, at Pullman Hotel Cairns, Qld, Australia. For details visit:
https://www.icsconferences.org.
FALCON 2019 Conference is October 26-28, 2019, in Denver, CO. For details visit:
http://www.aihec.org/who-we-are/calendar.htm, or https://www.falcontribalcollege.org/annualconference.
National Indigenous No More Bars Justice Conference is at Tangalooma Island Resort,
Moreton Island, Qld, Australia, October 28-30, 2019. For details visit:
https://www.icsconferences.org.
The 9th National Indigenous STOP Domestic & Family Violence Conference is at
Tangalooma Island Resort, Moreton Island, Qld, Australia, October 28-30, 2019. For details
visit: https://www.icsconferences.org.
6th International Center for Ethnic and Religious Conflict and Economic development: Is
There a Correlation (ICERM) International Conference is in New York City, October 29-31
2019. Peace and conflict resolution scholars, practitioners, traditional rulers and leaders,
indigenous leaders, policy makers, and students from many countries around the world are
13

gathering for the first time in New York City to exchange ideas on the traditional systems of
conflict resolution. For details visit: www.icermediation.org. \
International Year of Indigenous Languages 2019: Perspectives Conference is at Purdue
University, Fort Wayne, Indiana, USA, October 31 - November 2, 2019. For information visit:
https://iyil2019perspectives.org.
48th Annual Meeting of the Linguistic Association of the Southwest is in Baton Rouge, LA,
on the LSU Campus, October 31st to November 2nd, 2019. For details go to:
http://clas.ucdenver.edu/lasso/index.html.
Construction in Indian Country® 2019 National Conference is November 6-8, 2019 at
Harrah's Ak-Chin Casino, Maricopa, AZ. For details visit: http://www.ncai.org/conferencesevents/ncai-events.
#2019NAME Decolonizing Minds: Forging a New Future through Multicultural Education
is November 6-10, 2019 in Tucson, AZ. For details visit: https://www.nameorg.org.
The 3rd Annual Honoring Native Foodways is November 7, 2019, 11:00 am-1:00 pm, in the
University Center Annex, University of North Carolina, Pembroke. For information go to:
https://www.uncp.edu/.
Thirteenth Native American Symposium: Native Legacies in the 21st Century is November
1, 2019, at Southeastern Oklahoma State University, Durant, Oklahoma. The Thirteenth Native
American Symposium will focus on the various legacies and prospects of Native America in the
21st century. Papers, presentations, creative projects, and films on all aspects of Native
American life and studies are welcome. All papers presented at the symposium will be eligible
for inclusion in the published proceedings, which will also be posted on our website,
http://www.se.edu/nas/. Please send an abstract of no more than 250 words to Dr. Mark B.
Spencer by July 15 at mspencer@se.edu.
USET (United South and Eastern Tribes) Annual Meeting is November 3-7, 2019 at
Choctaw, MS. For details visit: http://www.usetinc.org/wp-content/uploads/2019/04/USETAnnual-Mtg-page.png.
AAIA Fifth Annual Repatriation Conference is November 5-7, 2019 at WeKoPa Resort, Fort
McDowell Yavapai Nation. For details visit: http://www.ncai.org/conferences-events/ncaievents.
2019 SICC First Nations Language Keepers Gathering: Our Sacred Languages Walk With
Us is in Saskatoon Inn & Conference Centre, Canada, November 6-7, 2019. For information
visit: http://www.sicc.sk.ca/2018-first-nations-language-keepers-gathering.html.
CSU Water in the West Symposium is rescheduled for November 6-7, 2019, at Gaylord
Rockies, Denver, CO. For details visit: https://nwc.colostate.edu/water-in-the-west-2019/.
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The National Association for Multicultural Education: NAME 2019 Annual International
Conference: is in Tucson, AZ, November 6-10, 2019. For details visit:
http://www.nameorg.org/.
National Center for Great Lakes Native American Culture, 2019 NCGLNAC Academic
Conference is November 9, 2019, in the Bubp Building, Jay County Fairgrounds, Portland,
Indiana. For details visit: www.ncglnac.org.
Tribal Interior Budget Council is November 12-14, 2019 at Washington Plaza Hotel,
Washington, DC. For details visit: http://www.ncai.org/conferences-events/ncai-events.
NICWA Training Institute training session is November 12-14, 2019, 2019 in Portland, OR on
Positive Indian Parenting, Understanding ICWA and Working With Substance-Abusing
Families. For details go to: https://www.nicwa.org/training-institutes/.
AAIA Fifth Annual Repatriation Conference is November 12-14, 2019 at WeKoPa Resort,
Fort McDowell Yavapai Nation. For details visit: http://www.ncai.org/conferences-events/ncaievents.
La Cosecha, 24th A n n u al D u a l Langua ge C o nf e r e nc e is N ove mb er 1 3 -16 ,
2 0 19,
In A l b u q u e r q u e,
NM.
For
details
vi si t :
h t tp s://www.lacosechaconfe renc e.o r g.
50th Anniversary of the Occupation of Alcatraz by the Indians of All Tribes is November
20-23, 2019 on Alcatraz Island. For information all (925) 297-5343 or
email alltribesday2019@gmail.com (from: https://www.aisc.ucla.edu/news/nannounce.aspx).
The Applied Linguistics Conference 2019 is November 25-25 at Curtin University, Perth,
Australia. For information visit: http://www.alaa-alanz2019conference.com.
2019 IRAAL annual conference: ‘Threatening’ Languages in a Global World is November 30,
2019 at the National University of Ireland, Galway, Ireland. For details go to:
https://iraal2019nuigalway.home.blog/.
2nd Annual Taxation in Indian Country is December 3-4, 2019 in Las Vegas, NV. For details
visit: http://www.ncai.org/conferences-events/ncai-events.
6th Annual International Conference on Poverty and Sustainable Development is December
5-6, 2019 in Colombo, Sri Lanka. For information go to: http://povertyconferences.com.
NAFOA Tribal Financial Managers Certificate Program - Course 201912 is December 1012, 2019 at Arizona State University W. P. Carey School of Business, McCord Hall - Room 456,
Tempe, AZ. For details visit: http://www.ncai.org/conferences-events/ncai-events.
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The 2019 National Indigenous Languages Revival & Education Conference is December 1113,
2019,
at
Hilton
Hotel,
Darwin,
NT,
Australia.
For
details
visit:
https://www.icsconferences.org.
The 2019 National Caring for Country Conference is December 11-13, 2019, at Hilton Hotel,
Darwin, NT, Australia. For details visit: https://www.icsconferences.org.
The 50 annual conference of the Australian Linguistic Society, Celebrating Diversity, will
be hosted by Macquarie University in Sydney, Australia is 11-13 December, 2019. An
associated half-day of preconference workshops is scheduled for 10 December. For details visit:
https://sicc.sk.ca/first-nations-language-keepers-gathering/.
th

th

The 2019 National Caring for Country Conference is December 11-13, 2019, at Hilton Hotel,
Darwin, NT, Australia. For details visit: https://www.icsconferences.org.
FEL XXIII: Causes of language endangerment: Looking for answers and finding solutions
to the global decline in linguistic diversity is at Sydney Centre for Language Research, The
University of Sydney, Sydney, Australia, December 14-16, 2019. For details visit:
http://www.ogmios.org/conferences/2019/.
Affiliated Tribes of the Northwest Indians (ATNI) Winter Convention 2020 may be in
January 2020. For information go to: http://www.atnitribes.org.
The Society For The Study Of The Indigenous Languages at The Americas Annual
Meeting, including SSILA 2020 is in New Orleans, LA January 2-5, 2020. For information go
to: http://ssila.org.
7th Intercultural Competence and Mobility: Virtual and Physical: Sixth International
Conference on the Development and Assessment of Intercultural Competence is January
23-26, 2020, at Wyndham Grand Loews Ventana Canyon Resort in Tucson, Arizona, and
Online. For details visit: http://cercll.arizona.edu/.
The 16th International Conference on Environmental, Cultural, Economic & Social
Sustainability 2020 Special Focus - Sustainability Lessons in the "Global South":
Priorities, Opportunities, and Risks is 29–31 January 2020 at Pontifical Catholic University of
Chile & University of Chile, Santiago, Chile. For details visit: http://onsustainability.com/2020conference.
World Sustainable Development Summit 2020: Toward 2030 Goals is January 29-31, 2020
at India Habitat Center, Lodi Road, New Delhi, India., at India Habitat Centre, Lodhi Road, New
Delhi, India. For details visit: http://wsds.teriin.org.
WABE Winter Institute is January 31-February 1, 2020 at DoubleTree SeaTac, 18740
International Blvd. Seattle, WA 98188 . For details go to: https://wabewa.org/events/.
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Fourth International Conference on Heritage/Community Languages may be in February
2020. For details visit: http://international.ucla.edu/nhlrc.
Eighth International Conference on Immersion and Dual Language Education may be in
February
2020
in
Charlotte,
North
Carolina.
For
details
visit:
http://carla.umn.edu/conferences/index.html
or
https://www.ncdli2019.com/schedule-at-aglance/.
NCAI 2020 Executive Council Winter Session is February 10-13,
Washington, DC. For details visit: http://www.ncai.org/conferences-events/ncai-events.

2020

in

Colorado Association for Bilingual Education (CABE) Professional Development Conference
is February 12-13, 2020, at University of Colorado at Boulder University Memorial Center 1669
Euclid Avenue Boulder, CO. for details visit: http://www.cocabe.org.
NAAAS & Affiliates (including the National Association of Native American Studies) 2020
Joint National Conference is February 17-22, 2020 in Dallas, TX. For details visit:
https://www.naaas.org.
NCAIS Graduate Student Conference at the Newberry Library in Chicago may be in February
2020. “The Consortium offers graduate students from NCAIS member institutions an
opportunity to present papers in any academic field relating to American Indian Studies at the
Graduate Student Conference. We encourage the submission of proposals for papers that
examine a wide variety of subjects relating to American Indian and Indigenous history and
culture broadly conceived. For details go to http://www.newberry.org/.
The 4nd Annual AFN National Water Symposium and Tradeshow may be in February
2020in. For details go to: http://www.afn.ca/Home/.
ICLDC 7: Connecting Communities, Languages, and Technology may be in February 2020
at International Conference Center, Honolulu, HI. For details visit: http://icldc-hawaii.org
7th International Conference on Language Documentation & Conservation: Connecting
Communities, Language, & Technology may be in February or March 2020, at Hawai’i Imin
International Conference Center, Honolulu, Hawai’i. For details go to: http://icldc6.icldchawaii.org/
or
https://www.ssila.org/conferences/final-call-for-session-proposals-6thinternational-conference-on-language-documentation-conservation-icldc/.
The National Association for Ethnic Studies (NAES) 48th Annual Conference may be in
March 2020. For details contact National Association for Ethnic Studies (NAES), Department of
Ethnic Studies, Colorado State University, 1790 Campus Delivery, Fort Collins, CO 80523-179,
www.ethnicstudies.org.
NAAAS & Affiliates 28th Joint National Conference (National Association of African
American Studies, National Association of Hispanic and Latino Studies, National Association of
Native American Studies, International Association of Asian Studies) is in Dallas, Texas, in
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February 2020. For details visit: https://www.naaas.org/national-conference-2/.
AIHEC 2020 WINTER Meeting is February 3-6, 2020, may be at the Holiday Inn Capitol,
Washington, DC. For details visit: http://www.aihec.org/who-we-are/calendar.htm.
NCAI 2020 Executive Council Winter Session is February 10-13, 2020, in Washington, DC).
For details visit: http://www.ncai.org/conferences-events/ncai-events.
32nd Far West PCA/ACA (Popular and American Culture associations), which likely has
at least one American Indian section, is February 21-23, 2020, at the Los Vegas, NV. For
information go to: http://www.fwpca.org/.
The Native American-Indigenous Section of the Southwest Popular/American Culture
Association 41st Annual Conference with its Native American/Indigenous Studies section
(Margaret Vaughan, PhD, Metropolitan State University, margaret.vaughan@metrostate.edu) is
as usual in Albuquerque, NM, February 19-22, 2020. For details go to:
http://southwestpca.org/conference/call-for-papers/.
49th National Association for Bilingual Education Annual Conference (NABE) is: PreConference Institutes: Wednesday, March 6th, 2019, Conference: February 25-28, 2020 in Los
Vegas, NV., 2019. For details go to: http://www.nabe-conference.com.
2020 National Indigenous Elders Aged Care Conference is at Mercure Hotel, Brisbane, QLD,
Australia, February 26-28, 2020. For details go to: https://www.icsconferences.org.
49 Annual National Association for Bilingual Education Conference is in Las Vegas,
Nevada, USA, February 26-28, 2020. For details visit: http://www.nabeconference.com/index.html.
th

The 43rd Annual California Conference on American Indian Education may be in March
2020. For more information, contact: Achel McBride: (530)895-4212 x 110, Irma Amaro:
(707)464-3512, or Judy Delgado at 916-319-0506, judelgado@cde.ca.gov, or go to:
http://www.ccaie.org/.
Sixteenth Annual Southeast Indian Studies Conference may be on campus at the University
of North Carolina, Pembroke, Pembroke, NC, at the University Center Annex, in March 2020.
Conference details will be posted to the American Indian Studies http://www.uncp.edu/ais/ and
Southeast American Indian Studies http://www.uncp.edu/sais/ websites as they become
available.
The 51st Annual Conference on African Linguistics (ACAL 51) may be in March 2020. For
information
visit:
http://linglang.msu.edu/additional-programs/african/acal49/
or
https://linguistlist.org/.
AIHEC 2020 Spring Board Meeting is March 19-21 2020 at Albuquerque, NM. For details
visit: http://www.aihec.org/who-we-are/calendar.htm.
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AIHEC 2020 Spring Student Conference is March 23-24 2020 at Albuquerque, NM. For
details visit: http://www.aihec.org/who-we-are/calendar.htm.
Indian Gaming Tradeshow & Convention is March 23-26, 2020 at the San Diego
Convention Center, San Diego, CA. For Information go to: https://indiangaming.org.
2020 conference of the American Association for Applied Linguistics (AAAL) is March 28 31, 2020 in Denver, CO. For details go to: https://www.aaal.org/news/2020-call-for-proposals.
National Indian Child Welfare Association - 38th Annual Protecting Our Children
Conference is March 29-April 1, 2020, in Denver, CO). For details visit:
http://www.ncai.org/conferences-events/ncai-events.
Alaska Native Studies Conference 2020 may be in April 2020 at the University of Alaska
Fairbanks campus. For information go to: http://alaskanativestudies.org.
48th Annual Symposium on the American Indian may be at Northeastern State University,
University Center, Tahlequah, OK, may be in April 2020. For details visit:
https://offices.nsuok.edu/centerfortribalstudies/NSU-Symposium.
NICWA Training Institute training session is April 1-3, 2020 in Denver, CO on Positive Indian
Parenting and Understanding ICWA. For details go to: https://www.nicwa.org/traininginstitutes/.
SWCOLT (conference on language teaching)/CLTA is April 2-5, 2020 in Anaheim, CA. for
information go to: http://www.swcolt.org/.
NAFOA - 38th Annual Spring Conference is April 6-7, 2020 at the J.W. Marriot, Nashville,
TN. For details visit: http://www.ncai.org/conferences-events/ncai-events.
American Indian Cultures and Literatures area of the PCA/ACA (Popular Culture
Association/American Culture Association) National Conference 2020 is April 15-18, 2020,
in Philadelphia, PA. For details Visit: http://www.pcaaca.org/conference/national.php.
The Western Political Science Association (WPSA) 2020, April 9-11, 2020, is at the J.W.
Marriott Hotel, L.A. Live, Los Angeles, CA, and will likely include one or more Race, Ethnicity
and Politics panels that could include Indigenous issues. For details go to:
http://wpsa.research.pdx.edu/
United
Nations
Permanent
Forum
on
Indigenous
Issues
(UNPFII)
https://www.un.org/development/desa/indigenouspeoples/unpfii-sessions-2/sessions.html 18th
Session will be held at the United Nations Headquarters in New York, April 13-24, 2020, with
the Special theme: “Peace, justice and strong institutions: the role of indigenous peoples in
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implementing Sustainable
Development
Goal
16”.
For
information
https://www.un.org/development/desa/indigenouspeoples/unpfii-sessions-2/sessions.html.

visit:

The 12th International Conference on Climate: Impacts and Responses, Adaptation:
Lessons from Venice is 16–17 April 2020, at Ca' Foscari University of Venice, Venice, Italy..
The Climate Change Conference is for any person with an interest in, and concern for, scientific,
policy and strategic perspectives in climate change. It will address a range of critically important
themes relating to the vexing question of climate change. Plenary speakers will include some of
the world’s leading thinkers in the fields of climatology and environmental science, as well as
numerous paper, workshop and colloquium presentations by researchers and practitioners. For
details go to: http://on-climate.com/the-conference. For details visit: http://www.peace-edcampaign.org/calendar.
WABE (Washington Association of Bilingual Education) Annual Conference 2019:
STEAMing Ahead! is April 23- 25, 2020, at the Hyatt Regency Bellevue, 900 Bellevue Way.
Bellevue, WA. For details go to: https://wabewa.org/events/.
NIHB - 2020 American Indian and Alaska Native National Behavioral Health Conference
may be in May 2020. For details visit: https://www.ihs.gov/dbh/bhconference/.
22nd Navajo Studies Conference may be at Northern Arizona University, Flagstaff, Arizona,
may be in May 2020. For details go to: http://www.navajostudies.org.
Affiliated Tribes of Northwest Indians (ATNI) Mid Year Convention 2020 may be in May
2020. For details go to: http://www.atnitribes.org.
Annual Vine Deloria, Jr. Indigenous Studies Symposium may be in May 2020 at Northwest
Indian College, Bellingham, WA., (360)392-4307, www.nwic.edu.
Annual Workshop on American Indigenous Languages (WAIL2020) may be in May 2020, at
UCSB Department of Linguistics. For information visit: http://www.linguistics.ucsb.edu or
http://osl.sa.ucsb.edu/org/nail/WAIL.
CCERBAL 2020 Conference may be at Canadian Centre for Studies and Research on
Bilingualism and Language Planning (CCERBAL), Official Languages and Bilingualism
Institute (OLBI), University of Ottawa, is in May 2020. For details visit:
https://ccerbal.uottawa.ca/en/activities/conferences.
The 6th International Conference on Multilingual Language Theories and Practices
(MLTP2020), may be in May 2020. The conference is organized by MultiLingNet. For more
information go to: https://baal.org.uk/annual-conference/ or https://mltp2019.wordpress.com.
The 14th Giving the Gift of Language: A Teacher Training Workshop for Native Language
Instruction and Acquisition, SILC: Strengthening Indigenous Languages and Cultures: A
Teacher Training Workshop for Native Language Instruction and Acquisition may be in
May
2020.
For
information
visit:
http://www.nsilc.org/index.htm
or
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http://apps.umt.edu/search/find?q=SILC%3A+Strengthening+Indigenous+Languages+and+Cult
ures&cx=008446828893835516748%3A5zxralfycu4&cof=FORID%3A10.
XVII International Conference on Minority Languages may be in May 2020. For details go
to: http://www.fil.bg.ac.rs/lang/sr/fakultet/naucni-skupovi-i-konferencije/
Society,
Identity,
and
Transformation in
Language
Teacher
Education
11 International Language Teacher Education Conference may be in May or June 2020, at the
Graduate Hotel, Minneapolis, MN. For details go to: http://carla.umn.edu.
th

NAFOA Leading People and Investing to Build Sustainable Communities is May 4-8, 2020,
the Harvard Business School, Cambridge, MA. For details go to: https://www.nafoa.org/events.
Native American and Indigenous Studies Association (NAISA) Annual Conference is May
7-9, 2020 in Toronto, Canada. For more information go to: https://www.naisa.org/annualmeeting/.
CARLA Center for Research on Advanced Language Acquisition) will likely have a variety
of summer sessions starting on different dates from June to August 2020. For information
visit: http://carla.umn.edu/institutes/index.html.
Fostering Indigenous Business and Entrepreneurship in the Americas Conference: FIBEA
2020 may be in June 2020. For information and to make submissions contact
fibea@mgt.unm.edu,
or
visit
http://conferences.mgt.unm.edu/fibea/
or
http://fibeamanaus.mgt.unm.edu/defaultENG.asp.
OCDE Project GLAD® Summer Institute may be in June 2020, at La Fonda on the Plaza —
Santa Fe, NM. For details go to: http://www.dlenm.org/calendar-of-events.aspx.
UCLA American Indian Studies Center Summer in Montana may be in June 2020. For details
see: www.aisc.ucla.edu/news/.../Summer%20in%20Montana%20flyer.pdf.
SYLAP 2020 (Shoshonian language summer program) may be in June and July 2020 on the
campus of the University of Utah. For details go to: http://shoshoniproject.utah.edu/.
The Northwest Indian Language Institute Summer 2019 may be in June 2020, at the
University of Oregon, Eugene, OR. For details go to: http://pages.uoregon.edu/nwili/.
The Native American Student Advocacy Institute may be in June 2020. For details visit:
http://nasai.collegeboard.org/.
The Society of American Indian Government Employees (SAIGE) is a national non-profit
organization that advocates for American Indian and Alaska Native federal employees. SAIGE
17th Annual National Training Program may be in June 2020. Information is available from
the Society of American Indian Government Employees, P.O. Box 7715, Washington, D.C.
20044, www.saige.org.
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12th Austronesian and Papuan Languages and Linguistics Conference may be in June 2020,
at Leiden University. For information go to: http://lacito.vjf.cnrs.fr/colloque/apll9/index_en.htm
or
https://www.universiteitleiden.nl/en/events/2019/06/11th-international-austronesian-andpapuan-languages-and-linguistics-conference.
2020 Lowitja Institute International Indigenous Health and Wellbeing Conference may be
in June 2020, at Darwin, Northern Territory. For information go to: http://www.nirakn.edu.au.
11th American Indian and Indigenous Education Conference may be in June 2020 at
Northern Arizona University's College of Education at Northern Arizona University, Flagstaff,
AZ. To get updated information on this conference visit: http://nau.edu/AIE.
CARLA has a variety of 2019 Summer Institutes for Language Teachers, on line and at the
University of Minnesota across June and July 2019. For information go to:
http://carla.umn.edu/institutes/2019/schedule.html.
2020 NCAI Mid Year Conference & Marketplace is June 7, 2020 - June 11, 2020, in
Anchorage, AK (Contracts pending). For details visit: http://www.ncai.org/conferencesevents/ncai-events.
The 2020 Institute on Collaborative Language Research (CoLang) – held every two years is at the University of Montana from June 15 – July 17 , 2020, and will be co-hosted by the
University of Montana (UM) and Chief Dull Knife College (CDKC),. For information about
SSILA go to: www.ssila.org.
th

th

NCAIS Summer Institute, may be in July and August 2020. For more information go to:
www.newberry.org/mcnickle.
CARLA Center for Research on Advanced Language Acquisition) offers a variety of
summer sessions starting on different dates from June to August 2020. For information visit:
http://carla.umn.edu/institutes/index.html.
Duel Language Education of New Mexico: Bueno Center 2020 Summer Institute, Two-day
summer institute about the education of culturally and linguistically diverse learners, may be in
July 2020. For information go to: http://www.dlenm.org/.
New Mexico Language Education of New Mexico: Paridad - Oaxaca (Language Arts
Education)
may
be
in
July
and
August
2020.
For
details
go
to:
http://www.dlenm.org/index.php/resources/calendar/21-paridad-oaxaca-language-arts-education.
3º Simpósio Internacional Línguas e variedades linguísticas ameaçadas na Península
Ibérica (LAPI 2020), en Español, posible en Julho 2020, Centro de Inovação da Mouraria
/ Mouraria Creative Hub, Lisboa / Portugal
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15th Lancaster Postgraduate Conference in Linguistics and Language Teaching (LAEDG
2020)
may
be
in
July
2020.
For
details
go
to:
http://www.lancaster.ac.uk/fass/events/laelpgconference/index.htm.
The 41st Annual General Assembly (AGA) of First Nations (AFN) of Canada may be in July
2020. For information go to: http://www.afn.ca.
49th Association of American Indian Physicians Annual Meeting & Health Conference may be
in July or August 2020. For details visit: https://www.aaip.org/.
Women Empowering Women for Indigenous Nations: WEWIN 2019 National Conference
is July 27 - 29, 2020 at Viejas Casino Resort, Alpine, California. For details visit:
http://wewin04.org.
10th Cambridge Conference on Language Endangerment: 'Language Endangerment:
Language Contact and Language Change' may be in July 2020, at the University of
Cambridge, Cambridge, UK. For information go to: https://www.mml.cam.ac.uk.
Dene Languages Conference may be at the University of California, Davis, in July 2020. For more
information visit the local conference site www.dene2019.ucdavis.edu. For information on these
conferences go to: http://www.uaf.edu/alc/.
The Southeast American Indian Studies (SAIS) Program at the University of North
Carolina at Pembroke is holding the sixth annual Safeguarding Our Natural Heritage
Youth Program, free to participating American Indian high school students, at UNC Pembroke,
may be in July 2020. For details go to: www.uncp.edu/sonh.
TCU Summer Meeting at SKC may
http://www.aihec.org/who-we-are/calendar.htm.

be

in

July

2020.

For

details

visit:

55th International Conference on Salish and Neighboring Languages may be in July 2020.
More information is available at: https://blogs.ubc.ca/icsnl/ or http://icsnl.org or
http://linguistlist.org/callconf/browse-conf-action.cfm?ConfID=208896,
or
http://cdn5.iitc.org/wp-content/uploads/Flyer-for-Salmon-Conference_web.pdf.
The 2019 annual meeting of the Linguistic Association of Canada and the United States, the
46st LACUS Forum may be in July 2020. For details visit: http://lacus.weebly.com.
WINHEC Annual Meeting may be in July or August 2020. For information visit:
http://www.aihec.org/who-we-are/calendar.htm.
NAAAS (including The National Association of Native American Studies) International
Research Forum may be in August 2020. For details visit: https://www.naaas.org/viewcalendar/.
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4th Indigenous People's International Gathering to Honor, Defend, and Protect the
Salomon may be in August 2020. For information contact: Chicaloon Native Village (907)7450749.
The 20 International Congress of Phonetic Sciences (ICPhS 20) - including papers on the
phonetic structures of Indigenous languages of South America may be in August 2020. For
information visit: https://www.ssila.org/conferences/call-for-papers-the-phonetic-structures-ofindigenous-languages-of-south-america/.
th

2020 National TERO Conference may be
http://www.councilfortribalemploymentrights.org.

in

August

2020.

For

details

visit:

53rd Conference of the British Association of Applied Linguistics may be in August 2020,
Manchester Metropolitan University, Manchester, United Kingdom. For information go to:
https://baal.org.uk/annual-conference/.
Syntax of the World's Languages IX (SWL IX) may be in August 2020. For details visit:
http://swl-7.weebly.com/.
AILA (Association Internationale de Linguistique Appliquee) World Congress will take
August 9-14, 2020, at The University of Groningen, in Groningen, The Netherlands. Visit the
Congress website <aila2017.com.br> for more detailed information about the venue and the
conference, or go to: http://www.aila.info.
14th Biannual Advocates for Indigenous California Language Survival may be in September
2020. For details visit: http://www.aicls.org.
13th International Conference on the Environmental Management of Enclosed Coastal
Seas (EMECS 12) is September 7, 2020, at University of Hull, Kingston upon Hull, U.K. For
details go to: https://www.emecs.or.jp/en/topics/item385.
22nd Annual American Indian Tourism Conference (AITC) is September 14-17, 2020 at WeKo-Pa Resort & Conference Center. For details visit: http://www.ncai.org/conferences-events/ncaievents.
The 8th World Sustainability Forum will be held from 14-19 September 2020 in Geneva,
Switzerland. For details visit: http://wsforum.org.
NAFOA 2020 Fall Finance & Tribal Economies Conference is September 20-22, 2020 at
Pechanga
Resort
&
Casino,
Temecula,
CA.
For
details
go
to:
https://www.nafoa.org/events/2020-fall-finance-tribal-economies-conference.
The Indigenous Studies Section will put on panels at the Midwest Popular Culture
Association/Midwest American Culture Association Annual Conference, October 10-13,
2020, at the Hyatt Regency, 151 W 5th St, Cincinnati, OH 45202. Send questions and inquiries
to the Area Chair, Anthony Adah at tony.adah@gmail.com. For more information about the
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conference, including how to submit to a different area, please visit the conference website
at http://www.mpcaaca.org.
The Fourteenth MEDCOAST Congress on Coastal and Marine Sciences, Engineering,
Management & Conservation (MEDCOAST 19) is October 22-26, 2020 at Club Yazici
Turban Hotel, Marmaris, Turkey. For details visit: https://www.medcoast.net.
9th Biennial International Indigenous Research Conference may be November 2020. For
information visit: http://www.indigenousresearchconference.ac.nz.
Annual Tusweca Tiospaye 2019, Lakota Dakota Nakota Language Summit and First Nations
Education Summit may be in November 2019 in Rapid City, SD. For details visit:
http://tuswecatiospaye.org/.
2020 NCAI Annual Convention & Marketplace is November 8-13, 2020, at the Oregon
Convention Center, Portland, OR. For details visit: http://www.ncai.org/conferences-events/ncaievents.
The COMELA 2020 – The (Annual) Conference on Mediterranean and European
Linguistic Anthropology 2020: Theme: Bounded Languages ... Unbounded is December 2-4,
2020 at the American College of Greece, Athens, Greece. For information go to:
https://aila.info/2019/05/21/comela-2020/.
NCAI 2021 Executive Council Winter Session is February 21-25, 2021, in Washington, DC.
For details visit: http://www.ncai.org/conferences-events/ncai-events.
39th Annual National Indian Child Welfare Association Protecting Our Children
Conference
is
April
11-14,
2021
in
Seattle,
WA.
For
details
visit:
http://www.ncai.org/conferences-events/ncai-events.
NAFOA 39th Annual Conference is April 25-27, 2021 at Seminole Hard Rock Hotel &
Casino in Hollywood, FL. For details go to https://www.nafoa.org/events/39th-annualconference.
Austral Conference 2021 may
http://www.adelaide.edu.au/australex/.

be

in

August

2021.

For

information

visit:

NCAI 2021 Annual Convention & Marketplace is October 9-15, 2021 in Sacramento, CA
(Contracts Pending). For details visit: http://www.ncai.org/conferences-events/ncai-events.
NCAI 2022 Executive Council Winter Session is February 13-17, 2022 in Washington, DC.
For details visit: http://www.ncai.org/conferences-events/ncai-events.
American Indian Higher Education Consortium (AIHEC) 2022 Spring Board Meeting is
March 23-26, 2022. For information go to: http://www.aihec.org/who-we-are/calendar.cfm.
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40th Annual National Indian Child Welfare Association Protecting Our Children
Conference
is
April
3-6,
2022
in
Orlando,
FL.
For
details
visit:
http://www.ncai.org/conferences-events/ncai-events.
NAFOA 40th Annual Conference is April 3-5, 2022 at Hyatt Regency Seattle,
Seattle, WA. For details go to: https://www.nafoa.org/events.
ICL 21, 21st International Congress of Linguists may be in July 2023. For details go to:
https://aila.info/2018/05/06/icl-20/.
.......___///////////|\\\\\\\\\\\___.......
PROCEEDINGS OF THE WESTERN SOCIAL SCIENCE ASSOCIATION 2019 MEETING
AMERICAN INDIAN STUDIES SECTION
APPLYING DELORIA’S CHALLENGE:
INDIGENOUS AND MASS SOCIETY’S CONCEPTIONS OF
INDIAN SELF-DETERMINATION
Richard M. Wheelock
©
April 26, 2019
Abstract: In his 1979 book Metaphysics of Modern Existence, Vine Deloria Jr. posed a significant challenge to
those of us who are willing to continue the search for meaning in our lives and in the universe. In the book’s
introduction, he points out that “… the fundamental factor that keeps Indians and non-Indians from communicating
is that they are speaking about two entirely different perceptions of the world.” In this paper, the author will focus
the broad challenge of intercultural communications by bringing some of the key assumptions about the “Indian
Self-Determination” policy into scrutiny, as both indigenous and non-indigenous policy-makers have perceived it,
given their disparate understandings of the human endeavor. The intention is to find bridges between what some
indigenous community members and outside policy-makers mean when they use the term self-determination in the
hope that people of good will may find solutions to pressing problems.

Vine Deloria, Jr. often commented upon the great difficulties indigenous people have had
over the generations in communicating their viewpoints to the mass society and to nonindigenous policy-makers who often control federal Indian policy. He was among the many
indigenous scholars, teachers and communicators who have struggled valiantly to find strategies
for empowering indigenous peoples to establish an atmosphere of good faith between indigenous
peoples and the nation states that owe their existence mainly to European colonization. From
first contacts between Native peoples and the colonial powers who came to them in times of war
and peace, both groups faced nearly insurmountable barriers in even the most basic
communications. Widely differing orientations to the planet and the universe, ideas about
peoplehood and human responsibilities in the natural order, and other crucial aspects of the
human experience have presented major challenges to those hoping to find pragmatic, lasting
solutions to pressing problems in implementing indigenous self-determination policies.
From the perspective of communications as a discipline, the ideals of effective interactions
between individuals ought to be straight-forward. Models of human communications generally
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start with the assumption that senders of messages and those receiving them are of similar
worldviews, at least in successful communications. Even the more complex models of effective
communications often overlook the kinds of communications necessary between sometimes
reluctant or even intransigent members of culturally different peoples, like those needed when
indigenous self-determination is the focus. The translations between cultures of individual
words, phrases and even descriptions of events have always fascinated linguists, anthropologists
and sociologists, but few successful approaches to improving the communications environment
involved have arisen from those sources. In fact, differing understandings of the human
relationships with the planet and universe have stunned scientists and philosophers of all colors.
Economics, too, has been dominated by values that differ widely from traditions of indigenous
peoples in maintaining a livelihood. In so many cases, those trained in the academic pursuit of
knowledge have found their disciplines have only deepened their own confusion and
disappointment about how to approach indigenous worldviews in the negotiations involved. Yet
the emergence of the United Nations Declaration of the Rights of Indigenous Peoples, passed by
the UN General Assembly in 2007 presents policy-makers with another opportunity to find
mutually beneficial relationships, new positions, from which to communicate in our times. After
over 500 years of colonization on a global scale, new standards, more widely accepted legal
protocols, have become available for those who would establish a better framework for
intercultural communications and negotiation on the processes of recognizing the rights of
indigenous people. But misunderstandings and communications between indigenous peoples
and the settler nations of the United States and Canada that surround them remain poor, making
the now clearly stated international norms difficult to implement.
As a person often asked to explain the problems in the resulting political, social and cultural
conflicts that arise whenever indigenous rights are discussed, this author will explore some of the
challenges involved in the mindsets and basic understandings indigenous peoples and the mass
society bring to the table in the discussions surrounding the implementation of the United
Nations Declaration on the Rights of Indigenous Peoples. Obviously, for a writing of this
brevity, only a few of the most instructive areas of distinctive thought behind the on-going
debates and discussions can be included here, with the hope that themes will emerge that readers
can use in their own strategies for becoming effective voices in the search for justice in the
resolution’s implementation. The focus will be on the nation-states of the United States and
Canada, largely because they share some similarities in their colonial history and their history of
dealing with the indigenous peoples within their boundaries.
Self-Determination for Indigenous People in the United States and Canada
The development of the United Nations Declaration of the Rights of Indigenous Peoples
(UNDRIP), finalized nearly 12 years ago, is now the global standard for the term “indigenous
self-determination.” As many scholars know, it was forged over decades of discussion in a
process that involved many indigenous people from around the world. In his 1993 article “A
contemporary Definition of the International Norm of Self-Determination,” S. James Anaya set
the tone for what would become the standards of the UNDRIP, following the development of
human rights standards that had emerged for decades from the decolonization movement in the
United Nations. He noted that emerging standards emphasized that decolonization ought to not
only extend to the nation states that had resulted from classical colonization but should be
1
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extended to indigenous peoples within nation states. “This break from the decolonization model
of state-centered homogeneity is promoted by the international community through its
emboldened system of minority rights protections and the burgeoning body of international
norms to protect the integrity and survival of indigenous communities.” Anaya also noted the
development of a key social and political concept in the formulation and any implementation of
indigenous self-determination. That concept is “pluralism,” a term that connotes tolerance
between peoples and their views in the processes of governance and social development.
Cultural pluralism is a concept that is opposed to that of assimilation of all peoples into some
kind of monolithic nation-state culture and identity. Older assimilation policies in the U.S and
Canada, most clearly exemplified by policies of the 1890’s to the 1930’s, had been thoroughly
discredited as violations of the rights and freedoms of indigenous peoples, often noted today as
cultural genocide. As Anaya wrote in the 1993 article,
3

…once diverse cultural groupings are acknowledged and valued, their
associational patterns and community aspirations become factors that must be
reflected in the governing institutional order if self-determination notions are to
prevail…The norm of self-determination, therefore, promotes an ongoing
condition of freedom and equality among and within peoples in relation to the
institutions of government under which they live, a condition today substantially
defined by precepts of democracy and cultural pluralism.
4

The eventual document of the 2007 UNDRIP was forged with the help of many indigenous
people from around the world, making it a remarkable statement of mutual respect and a model
for a hopeful future for achieving just relationships between nation states and indigenous peoples
within their borders.
Victoria Tauli-Corpuz, then chairperson of the UN Permanent Forum on Indigenous Issues
and now the UN’s Special Rapporteur on Indigenous Rights, said soon after its passage,
“Effective implementation of the Declaration will be the test of commitment of States and the
whole international community to protect, respect and fulfill Indigenous Peoples’ collective and
individual human rights. I call on governments, the UN System, Indigenous Peoples and civil
society at large to rise to the historic task before us and make the UN Declaration on the Rights
of Indigenous Peoples a living document for the common future of humanity.” Unfortunately,
that initial atmosphere of hope has been difficult to sustain as UNDRIP principles are debated
within nation-states today.
5

It was indeed a hopeful time for indigenous peoples, but the continuing problems of
misunderstanding that Vine Deloria, Jr. noted as the great challenge facing those involved in
indigenous self-determination policies were apparent even in its passage.
In fact,
implementation of the UNDRIP today remains far from accomplished, especially among those
nation states which originally voted against the Declaration: The United States, Canada, New
Zealand and Australia. Interestingly, those four countries are all former English colonies, and
have their own histories of “decolonization” as they became independent nations, escaping the
relationships of colonization under British rule. Yet the many patterns of colonization remained,
now firmly established under new national governments. The original indigenous peoples within
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the borders of those four countries often experienced intensified efforts of the settler nations to
strip them of their very identity in pursuit of the resources in the homelands of native peoples.
The history of Canadian Indian policies is quite distinct from those in the United States, but
by the 1960’s, many of the ideals of self-determination for indigenous people began to develop
among indigenous people of Canada as well, as they responded to federal termination policies
that threatened their land and sovereignty. Specified rights, limited self-governance at the local
level, and at least some powers of economic development over specific land areas emerged as
goals among the indigenous people on both sides of the border. Economic and social conditions
in tribal communities have remained deplorable in both countries as a result of what many would
call hostile termination policies, designed to do away with tribal rights and bring tribal lands into
mainstream economic patterns. By the time UNDRIP was passed 12 years ago, indigenous
peoples, whether in categories of “status Indians, “non-status Indians,” Metis; urban or nonurban, had struggled for generations to gain greater control over their lands, much of which had
never been legally designated for their exclusive use as was the case on tribal reservations in the
United States. Treaty-making as a basis for protection of Indian lands had not been done in
many provinces, especially in British Columbia, so part of the self-determination struggle today
requires dealing with the legal quagmire created by a lack of that legal sequence in tribal land
tenure. Indian peoples in Canada may be located on portions of their traditional lands, but those
lands are often not protected by the historic relationships that flowed from treaties as they are in
many cases in the U.S. Aboriginal title and its “extinguishment” so that colonial development
could take place were a focus of colonizers. Treaties were and are a way to reserve certain lands
and powers of sovereignty to indigenous people while extinguishing the aboriginal title to larger
portions of lands where the titles involved had not entered the legal framework needed for
development. Tribal nations, from the perspective of some colonizers who looked on the process
as humane, might then eventually enter the national economy on their own behalf, using their
lands as economic tools. Of course, most colonizers seem to have viewed the process in more
opportunistic ways, simply seeing the advantage of gaining access to much of the tribal estate in
treaties that could simply be violated or renegotiated at a later date. While treaty-making with
tribes was officially ended by the United States Congress in 1871, Canada has embarked on a
system of “modern treaties” to create a legal framework for some indigenous lands and for more
clearly defined tribal self-government, especially in British Columbia.
6

For a much fuller discussion of indigenous land tenure and indigenous rights in general in
Canada, one can view a quick resource that provides at least a snapshot of the history and current
status of indigenous rights in Canada. It is important to note that self-determination efforts for
and among Canadian indigenous people has been a rather recent, on-going process before the
UNDRIP, as it has been in the U.S. since the 1970’s. While the resulting political atmosphere
differs between Canadian and U.S. indigenous affairs, the current struggles bear some significant
parallels of active indigenous movements that have forced federal governments to deal with
indigenous peoples’ desires for self-determination in a more forthright manner. As international
standards of the UNDRIP are considered in both countries, hopes for greater justice in the
process are of special interest for those preparing communications between interested parties, of
course. In that regard, national indigenous political organizations have played the crucial role of
providing channels for negotiations between indigenous communities and the governments of
7
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both countries. Indigenous peoples of both nation-states can learn valuable lessons from each
other’s experiences as these efforts continue in the implementation of the UNDRIP.
Channels of communications about Self-Determination and Indigenous People – the AFN
and NCAI
As mentioned in the introduction for this paper, progress toward the idea of selfdetermination in Canada and the United States is hampered by continuing misunderstanding and
conflicting views on the part of the many indigenous peoples involved and the complex mass
society in each of the two countries. Without sustained communications with the national
governments of the U.S and Canada, sponsored by the indigenous peoples themselves, the
changes needed to empower tribal communities in managing their own affairs would not be
possible.
In Canada, the Assembly of First Nations (AFN), has been instrumental in support of
legislation that would help implement the UNDRIP in Canada and has been involved in
supporting local and regional groups as they work through Canada’s current efforts to make use
of the UNDRIP in establishing appropriate relationships. The AFN emerged from the National
Indian Brotherhood in 1982, after that organization heroically confronted federal efforts to
minimize tribal sovereignty. The AFN website describes its approach to empowering indigenous
people in this way:
First Nation leaders (Chiefs) from coast to coast to coast direct the work of
AFN through resolutions passed at Chiefs Assemblies held at least twice a
year. The AFN National Executive is made up of the National Chief, 10
Regional Chiefs and the chairs of the Elders, Women’s and Youth councils.
Regional Chiefs are elected every three years by Chiefs in their regions.
Chiefs, who are elected by the citizens and members of their respective
communities, elect the National Chief every three years.
8

Theirs is a huge task of advocating for and representing “…the First Nation citizens in Canada,
which includes more than 900,000 people living in 634 First Nation communities and in cities
and towns across the country,” as the AFN Website notes. The AFN has endorsed the proposed
passage of Bill C-262, requiring the Canadian government to “…ensure that federal law is
consistent with the UN Declaration and to work with Indigenous Peoples to develop a National
Action Plan.”
9
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In the United States, the American Congress of American Indians (NCAI) shoulders parallel
duties and espouses similar values. It represents and advocates for its membership of tribal
governments and individuals, though not all tribes in the United States have sought membership.
NCAI supported the writing of the UNDRIP since at least 1999, according to a resolution of the
organization recognizing the 2017 10 anniversary of the UNDRIP’s passage. It continues to
advocate for it, as a voice for the 573 recognized tribes and many other individuals who have
membership in the organization. As with the AFN, its advocacy and input are crucial to the
possible successful implementation of the UNDRIP. Individual indigenous people, who are
citizens of both the U.S. and Canada and the tribal groups on their own behalf are also part of the
th
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advocacy mix. In local, state and provincial governments, they are crucial players in making the
UNDRIP a useful model for their interactions with the larger society of both nations.
It is clear from that seemingly massive number of advocates that the UNDRIP ought to be the
guiding document for the development of self-determination within Canada and the U.S. But the
processes of implementing the UNDRIP are as yet unfulfilled after almost 12 years since its
passage. Obviously, communications and negotiations have not gone as well as many hoped
back in 2007! Let us take a look as some of the possible areas of confusion in the
communications about self-determination, attempting to view the problems of communications
through the eyes of the indigenous people and of mass society.
Some Words of Caution: The Difficulty of Profiling the Views of Protagonists
In order to undertake the ambitious analysis of a few of the points of view of indigenous
peoples and the mass society that surrounds them, this author acknowledges the dangers of oversimplification and overgeneralization inherent in the effort. After all, such processes require
individuals to somehow negotiate on behalf of entire peoples, each of which is made up of a
wide spectrum of perspectives. In effect, this kind of process requires the most difficult kind of
communications: that of finding a way for entire peoples to communicate with each other. Yet
unless people are willing to undertake the problems created by such forces as national selfimages, simplistic and sometimes xenophobic media misrepresentations of “the other” and
abiding stereotypical popular culture perspectives embedded in political and social movements,
little headway can be made in effective communications between such large populations as
“peoples” and “nations.” The now controversial topic of “identity politics” is, of course, bound
up in this kind of discussion, making the constantly shifting political landscapes involved
especially difficult to assess. The usual definition of “identity politics” emphasizes conditions
where “…groups of people having a particular racial, religious, ethnic, social, or cultural identity
tend to promote their own specific interests or concerns without regard to the interests or
concerns of any larger political group.”
12

For many involved in the implementing the UNDRIP, the idea that their position promotes
their interests “without regard to the interests” of others in the nation state challenges the idea of
mutual respect they hope will surround the negotiations leading to greater opportunities for
indigenous self-determination. At least, that is rather directly addressed in Tauli-Corpuz’
statement above. Yet the continuing debates about the appropriateness of identity politics are
important to the discussion, since so many of the attitudes and political biases of negotiators have
been forged in emotional political values so prevalent in todays political discourses in the U.S.
and Canada. As this author has documented in earlier publications about the American Story, for
instance, the perceived character of Americans is partly based upon their own self-images as
bearers of a superior civilization, a character that is continuously bombarded by commercial,
social and political interests that socialize Americans in particular ways when dealing with
“Native Americans” subject matter. The often-justified bitterness indigenous people may feel,
too, needs to be acknowledged. The long-term effects of colonization on tribal institutions, after
all, have had devastating impacts on the lives of generations of their people.
13

31

Stereotypical representations of the nation’s Indigenous Peoples have long dominated the
conceptions of many non-Indian people, including policy-makers, since little substantial
information about Native peoples or their concerns has been available in schools, entertainment
and other mass media, or in political campaigns. In very recent times, a strong current of
nationalist and even xenophobic politics has arisen in the U.S., in fact, seemingly presenting a
widening gap of what this author has called “intentional ignorance” for indigenous people to
overcome in their self-determination struggles. The mutual respect and pluralism necessary for
negotiations and on-going relations between “Americans” and the indigenous peoples of the
nation, then, is difficult to establish and maintain as the winds of politics shift in our times.
In Canada, where the Trudeau administration has made the implementation of the UNDRIP a
high-profile issue as this paper is written, similar problems in establishing mutual respect are
intensified by the perceived need for expedient, efficient solutions to long-standing problems
created by generations of poor, often neglectful public policy. Canada shares with the U.S. a
similar national identity based upon their common original colonial perspective. Rationalizations
for taking tribal lands, the Doctrines of Discovery and Conquest, and idea of terra nullius in their
inherited colonial view of land rights are the very basis of relationships with tribes in both
countries, even today. Canada’s rather high-profile announcements in pursuit of implementation
of the UNDRIP sound laudable, but from a Native perspective, the actual process seems to be
following a pre-established route to subordinate relationships for indigenous people that are not
likely to satisfy their hopes for self-determination. In fact, according to a presentation prepared
by Russell Diabo, member of the Mohawk Nation at Kahnawake in Canada, Editor of the First
Nations Strategic Bulletin, and a First Nations Policy Analyst, recent federal announcements
would seem to be more focused upon extinguishing any indigenous title to lands as quickly as
possible and the creation of a new “fourth level” of tribal governments. In that fourth level,
tribal self-governing powers would be situated at a level of municipalities, far beneath the federal
and provincial levels and subject to possibly hostile corporate business operations, which often
develop large projects with federal and provincial cooperation. Such an arrangement could leave
tribal nations out of the loop, except in the cases of “consultation.” With such economic
projects as trans-provincial pipelines and transport of tar sands oil now being build or planned,
the implications of simply mollifying tribal leaders who might object to incursions on their
homelands with consultation alone would seem to be a cynical approach on the part of the
Trudeau government to negotiating the rights of the indigenous peoples.
14

A very recent example are the problems in Canada of working through the UNDRIP’s
Articles 18 and 19, which require “…free , prior and informed consent in matters which would
affect their [indigenous peoples’] rights, through representatives chosen by themselves in
accordance with their own procedures, as well as to maintain and develop their own indigenous
decision-making institutions.” An open letter of April 17, 2019 as this paper is written, was
circulated via email, but was addressed directly to Prime Minister Justin Trudeau to protest the
consultation processes his administration is conducting with tribal nations in the proposed TransMountain Expansion Project- Phase III (referred to as TMX). Canada has federalized the
project, actually purchasing the formerly corporate project from Kinder Morgan, and focused its
consultations for the rights of way with individual indigenous band government officials to the
near-exclusion of the overall Secwepemc peoples of the region of British Columbia affected by
the project. The letter is authorized by a “Secwepemcul’ecw Assembly,” apparently formed at a
15

32

June 2-4, 2018 meeting held on the site of the proposed route of the pipeline. The letter protests
that consultation process, asserting the position that Canada’s unilateral actions in the process of
framing consultation are dishonorable and violate indigenous rights established under Canadian
legal decisions, the 2015 report of Canada’s Truth and Reconciliation Commission and
international human rights standards which Canada has endorsed and other actions of the
Trudeau government in its supposed implementation of the UNDRIP.
16

This situation and the other actions of Canadian government reveal that the process of
seeking “consent” of native nations for new economic projects that will impact them are halfhearted at best. In fact, “consultation” alone, not including “consent,” has already been used to
satisfy existing legal requirements for dealing with tribal interests in both the United States and
Canada. In some cases on both sides of the border, consultation has meant that tribes are merely
informed of projects that will affect them, but no effort has been made to get their consent. This
is exactly what tribes objected to in the case of the Dakota Access Pipeline protests at Standing
Rock in 2016-17. As scholar and professor David E. Wilkins notes in writing about similar
situations in the U.S., “When consultation has been stripped of its meaning and reduced to the
process of informing and replaces the act of consent, the power of Native sovereignty and selfdetermination is irreparably harmed.”
17
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In a closely related policy development in the United States, President Barack Obama had
announced in 2010 at one of his administration’s annual White House Tribal Nation Conferences
that the U. S. would review its commitment to the UNDRIP. In a later announcement of the U.S.
Department of State clarifying that promise, the Obama Administration produced a lengthy
recitation of its services in support of tribal nations under U.S. law and policy. Tellingly,
though, the announcement included this statement:
19
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…the United States recognizes the significance of the Declaration’s provisions
on free, prior and informed consent, which the United States understands to call
for a process of meaningful consultation with tribal leaders, but not necessarily
the agreement of those leaders, before the actions addressed in those
consultations are taken.
21

The idea expressed here that the Obama Administration did not recognize the key principle of
“consent” reveals again that tribal nations will remain in a difficult position to manage the
impacts of economic development by outside forces. Since the announcement appears to be the
position of a specific presidential administration, it also is subject to review by subsequent
administrations, meaning that tribal nations will have to hope that the Trump Administration or
any future ones will commit U. S. policy to more sound principles of self-determination.
Congress has yet to weigh in on the UNDRIP, making any long-term, dependable precedent
unlikely. Some players in the policy development processes seemed to anticipate such
gamesmanship. As the Indian Law Resource Center observed in April, 2019,
We never thought the Declaration would solve our problems. We wanted the
Declaration to set concrete international standards that we could then call upon
our federal government to live up to. The federal government agreed to those
standards and now it is up to us to demand that our country keep its word.
22
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While it seems that the UNDRIP does have standing under U.S. law and policy, its on-going
implementation will require much attention from the indigenous peoples to assure its specific
protections can be implemented in times when major changes in federal policy at all levels are
occurring. Since the 2016 national election, after all, President Trump has walked away from
many international agreements and even from treaties with nations like Russia. In such a policy
quagmire, the U.S. commitment to the UNDRIP seems tentative at best.
In capitalist economics, as in practically every aspect of Mass Society today, cultural values
have had to be adapted or shielded to survive the changes thrust upon indigenous peoples ever
since “first contact.” That is an obvious fact, but the incredible variety of adaptations Indigenous
peoples of the U. S. and Canada have made in keeping the core values of their worldviews strong
are complex and impressive. Some tribal groups with federal, state or provincial recognition
have somehow held on to their traditional identities and, with savvy use of human and other
recourses, they remain strong players in the economies that surround them. Even de-tribalized
Native people in both countries still cling to portions of often-threatened traditions that help them
maintain an identity that cries out for the recognition of self-determination for their peoples and
their ways of living. Disregard for the interests of tribes reveals the low priority given to
indigenous rights, despite the lofty pronouncements of Prime Minister Justin Trudeau and of
President Barak Obama on meeting the needs of indigenous peoples in compliance with the
international standards of UNDRIP. Especially in large economic development projects like
massive pipelines, Wilkins notes, the UNDRIP’s Article 19 “stipulates that States shall consult
and co-operate in good faith with the indigenous peoples concerned through their own
representative institutions in order to obtain their free, prior and informed consent before
adopting and implementing legislative or administrative measures that may affect them.”
Indigenous peoples in Canada and the U.S. will have to rely upon some crafty negotiations to
realize the most useful portions of the UNDRIP’s protocols. As political climates of the two
nation-states shift toward more conservative, right-leaning policies, tribal nations will be forced
to find key areas of consensus among themselves to advocate effectively in what could become a
more hostile atmosphere in the coming years.
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Cultural and Spiritual Concerns
The issue of consultation and consent are only one important part of the UNDRIP’s stated
aspirations in improving the relationships and communications between indigenous peoples and
nation states’ interests. Philosophical and spiritual concerns, the very heart of the survival of
indigenous peoples, are still sticking points to its implementation, too, even where nation states
proclaim their support for the UNDRIP. The root of assimilation policies in both the U.S. and
Canada can he traced to the justification that Indian people must be “civilized” to a level that
includes discarding their spiritual beliefs. There are quite a number of themes that have been
used to rationalize this religious/spiritual attack on indigenous people. As Deloria and many
others have noted, the Biblical errand of converting the world’s peoples to Christianity is still a
strong motivation among many Christians. It is a very strong motivation, especially for the more
evangelical Christian denominations. As Anaya’s analysis cited earlier in this paper makes clear,
the idea of pluralism, tolerance and mutual respect for the religious, spiritual beliefs of
indigenous peoples are a key to maintaining the identity of entire peoples. Article 12 of the
UNDRIP asserts the rights of indigenous peoples to “…manifest, practice, and revitalize their
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cultural traditions and customs. This includes the right to maintain, protect and develop the past,
present and future manifestations of their cultures…” In this realm, indigenous people continue
to encounter gross violations of their religious practices and enmity from those who would
impose their beliefs upon them.
Sacred sites in the U. S. and Canada continue to be desecrated without either consultation or
the consent of indigenous people who revere them. One recent example in the U.S. is the Trump
administration’s on-going sale of oil and gas leases in areas once thought too significant to tribes
to despoil in the conduct of the nation’s energy policy. Federal lands near the Chaco Canyon
area of New Mexico are among the many areas to be opened to leasing under the “energy
dominance” policy of the Trump Administration. Interestingly, this is the kind of issue that
reveals a strong level of support from many Americans for tribal self-determination in the face of
one administration’s politics. As the Associated Press reported on April 10 of this year, a
number of the New Mexico congressional delegation are “are renewing a call for the creation of
a formal buffer around a national park held sacred by Native Americans.” Of course, sacred
sites are a part land values in a more general sense which are a part of the misunderstanding
Deloria wrote of in his observation in his book The Metaphysics of Modern Existence that “…the
fundamental factor that keeps Indians and non-Indians from communicating is that they are
speaking about two entirely different perceptions of the world.”
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Economic Paradigms and Cultural Values: Indigenous Land Tenure
Consideration of relationships with lands as private property or “government land” as
opposed to lands as sacred homelands and as an economic base for tribes might be the clearest
contrast one can draw in finding the roots of missed communications and on-going
misunderstanding. Over the years, both the U.S. and Canada have set aside lands for the
supposed exclusive use of indigenous people, while recognizing only a “use and occupancy”
right to those lands by tribal nations. The depth of the indigenous relationships to lands as sacred
is often trivialized, even today, as economic exploitation continues on those lands. Relationships
with traditional tribal homelands and even lands beyond the daily boundaries tribes recognize are
a spiritual concern for Native peoples in ways other people often dismiss as “pagan” or worse.
Federal legal protections reserve specifically bounded areas for tribal use, but still maintain
federal authority over many aspects of tribal land management as part of the Trust
Responsibility, a legal term with a long history of both positive protections for those lands from
alienation and negative restrictions on how tribes can make use of those lands.
In the laws of the nation-states of Canada and the U.S., land is held either as private property
or as commonly held government managed parcels, often referred to as “Crown Lands” in
Canada and federal lands in the U.S. Of course, state and local governments in the U. S. and
provincial and municipal levels of government in Canada often hold title to lands. Corporations,
too, hold lands in both nation states, often operating as “persons” under laws governing private
property. Lands are thus managed in the public interest by governments or for profit or as
domiciles under private property. An important point here is that when tribal self-determination
is practiced in the use of lands, its legally defined limits are subject to federal (or Crown, in the
case of Canada) oversight, without regard for the values of sacredness tribes have always
recognized. Lands of federally-recognized tribes are held in trust by the federal government as a
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fiduciary or “trust” duty for exclusive use of tribal members, instead, reflecting their utilitarian,
economic values. The long history of how that situation came to be, from first contacts with
European colonizers, remains a mystery to most non-indigenous people. Treaties, presidential
executive orders, legislation – all have been used to maintain the unique trust responsibility
federal governments have over tribal lands. Economic values in land were, of course, the major
focus of development in colonial and post-colonial America. While legal scholars may argue
over whether tribes or the federal government is the “real” owner of those lands, especially when
treaty law is involved, members of the mass society are generally unaware of the legal history
and impact of those land designations.
That quick overview of the legal basis of land tenure is far too simplistic, of course, since
laws in both the U.S. and Canada have been enacted to extend or limit tribal sovereign rights in
specific areas of law, including jurisdiction over lands and resources. For now, that quick sketch
of land tenure will suffice for the purposes of this paper, it is enough to demonstrate the
complexities, likely misunderstandings and barriers to communications that may arise in the
legal framework of tribal lands.
In the cultural realm of relationships with lands, which is of utmost importance to many
indigenous people, their indigenous self-determination was abridged from the onset of
colonialism in their homelands. While today’s mass society in both Canada and the U.S. has its
own sense of sacredness in the ways its members relate to lands, indigenous tribal communities
retain many of their original traditional values toward their lands, even to lands that they once
held before being displaced by the forces of colonialism. Land, of course, has always been a key
point of conflict between the worldviews of tribal peoples and the mass societies.
In the remarkable book The Sacred: Ways of Knowledge, Sources of Life, the authors explore
a variety of indigenous values from a number of tribal peoples in its chapter entitled “The
Boundaries of the World: Seasons, Origins, and Other Worlds.” From the many examples they
carefully portray, the authors tell us “…Oral tradition tells of origins: things, places and the
People. And, also described in the oral tradition of all tribes are circumscribed geographical
areas and defined boundaries earthly and supernatural, with which the tribe associates itself. By
means of oral tradition, The People have an account of their ‘genesis’, their territory, and their
arrival at a particular place.” Thus, the authors say, each tribe asserts that its many-generationslong, identity-creating stories tell them that its lands are “right” or “perfect” for them, and that
spiritual essence of those lands is especially receptive to them. It is important to note that the
indigenous claim include all the resources, even the sky and stars in relationship with the features
of those lands. There are a number of other important relationships with traditional lands that
are not described here, since a thorough coverage of traditional relationships to lands would take
volumes. A key principle of misunderstanding, though, lies in indigenous beliefs that there are
living, sentient forces alive within these lands and that humans must tend to relationships with
them through ceremony, ritual and daily awareness in order to assure mutually beneficial
relationships.
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In today’s situation where tribes have been removed to lands farther west or displaced
without assignment to new lands, those bonds of mutual connectedness original homelands often
remain a part of the cultural identity of the People. It is a bond that is difficult for members of a
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mass society to understand, since real estate values and marketability of land as an economic
asset is crucial for today’s global economy in the eyes of developers and homeowners alike.
While there is no sense denying that non-indigenous people do have a sense of the sacredness of
their privately-held lands or the lands managed in their interests by their governing bodies, the
ties of cultural identity for entire tribal people have to traditional lands, even those now owned
by others, is a remote concept for many.
In terms of indigenous self-determination, much of the American and Canadian public have
little understanding and in some cases, little empathy for these kinds of values. Their
understandings of sacredness in land is focused upon the “Holy Lands” in the Middle East and
their own family and community experiences with lands made sacred by such struggles as the
Civil War or communal reverence and thankfulness to God for their personal homelands that
have sustained them. Of course, environmentalists of mass society have also expressed a sense
of sacred obligations, especially in their ideas of “stewardship,” largely from the development of
land ethics arising from “deep ecology,” “ecopsychology,” “biophilia” and in some cases,
“bioregionalism.” This author has examined these movements and written about their parallel
characteristics with the indigenous traditions and found that they have developed interesting and
provocative credos that may merit further examination as indigenous peoples look for allies in
their own public campaigns to retain or regain access to their sacred sites and homelands. The
stark contrast between traditional indigenous views of lands and those of mass society continue
to lead to misunderstandings but may yet also lead to some important bridges between cultures at
a time when global environmental collapse threatens all peoples.
The discussion of the conflicting values in lands is hardly exhausted with this brief
discussion of lands. Today’s economic globalization affects indigenous people on every
continent, often in existential ways. The book Paradigm Wars: Indigenous Peoples’ Resistance
to Globalization documents and explains the threats to indigenous self-determination and
provides a useful critique of the responses to those threats from among indigenous peoples
themselves. Its contributing authors include some of the finest writers and best communicators
about cultural viewpoints that remain viable, life-sustaining alternatives to those of mass society.
It is an excellent reference for those willing to examine the political ramifications that traditional
tribal thought has in the economic challenges tribes face today. The fact that it is published by
Sierra Club Books reminds us that here, too, indigenous peoples do have allies in their struggles
for self-determination. In fact, the appendices for this book includes a 12-page list of profiles of
national and international organizations who are either advocates for indigenous selfdetermination or include forums for indigenous peoples, reminding us all that indigenous selfdetermination is indeed a global concern and that non-indigenous peoples may gain some
important insights from them as global climate shifts continue. From another perspective,
indigenous people have some interesting possible allies who may be helpful in public policy
debates, if they can become supportive of tribal values.
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Other Cultural Paradigms: Tribal and Mass Society’s identity-forming processes
In addition to land values, the tribal peoples often maintain a markedly distinct sense of
identity based upon kinship and a history based upon the original oral traditions and ceremonies.
Those facts along with ignorance about the actual cultures and values of indigenous peoples can
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confuse people of the mass society that surrounds them. As Cherokee anthropologist Robert K.
Thomas portrayed tribalism in the 1980’s, tribalism is a far different concept than what we see
employed as a derogatory concept used to denote groups involved in the rather vicious opposing
political debates rampant in social media today. Thomas’ fascinating discussion of what he
called the “ideal tribe” in the 1980’s remains a useful set of concepts that can provide a bridge of
understanding between policy-makers and indigenous peoples. The author of this paper has
further adapted Thomas’ model in earlier writings intended to portray the communications
environment in which tribal nations operate today.
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From that earlier writing, here are the values of Tribalism vs Mass Society that may help to
clarify the differences in cultures that have emerged: Kinship vs. Bureaucracy; Sacred, Oral
Tradition vs. Traditions subordinated to innovation; Sacred Society vs. an often impersonal
society under laws created by citizens; Responsiveness to Nature vs. Nature controlled by
humans; a closed and bounded community vs. an “open” society. Each of those elements are
presented by Thomas and this author in their extreme to clarify their distinction from each other,
but can be useful as a basis for understanding the larger field of interactions. Much
misunderstanding can be traced to ignorance of the distinctions of these contrasting orientations.
For instance, kinship in its extended sense, in Thomas’ view, is still a guiding institution among
many tribes today, especially when traditional ceremonies are underway. As he pointed out,
many of other practical uses of extended kinship among tribal members have been displaced by
the completing paradigms of the bureaucratic system of the mass society that has emerged in the
U.S. and Canada. Still, those very personal relationships inherent in kinship, steeped in a sense
of sacred responsibility, are often the framework for what might be considered social services
among tribal members. Bureaucracy, in contrast, is the institution made necessary by a mass
society in providing goods and services to its people. The contrasting institutional systems of
kinship vs. bureaucracy sometimes fan controversy, even among tribal members, when today’s
governance and social services are governed by restrictions like the need to avoid nepotism. It is
easy to see how kinship/bureaucracy and the other aspects of this tribalism vs. mass society
model can be confusing in a mass society that may require individuals to live a large portion of
their daily lives among strangers.
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The difference between bureaucracy of a mass society and tribal identities based in kinship is
well illustrated in a film released in 1990 that featured, among other expressions of indigenous
self-determination, the Lummi tribe’s attempts to gain recognition for its fishing rights in the
American Northwest. In on segment of the documentary film entitled Winds of Change: A
Matter of Promises, a “talking circle” is formed so that tribal people and people who served at
that time in the bureaucracies involved in state and federal agencies focusing on fisheries could
communicate in a more “evocative” setting. At one point, a uniformed wildlife professional asks
the circle of people not to judge him as a person who opposes tribal rights, but to see him in his
professional, bureaucratic role as enforcer of rules and regulations of a government agency. In
that same segment of the film, an indigenous woman says that she fears those kinds of
professionals, “..not because you are you (indicating non-indigenous professional agency people
seated in the circle), but because you are you! (referring to their standing as bureaucrats who are
required by law to disregard what she sees as the tribe’s sacred and legal rights at the time). It is
a poignant illustration of the uphill battle indigenous people have fought for generations for their
rights to self-determination and sovereignty. Even gaining access to an appropriate level within
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bureaucracies where they might plead their cases or file their grievances has not been an easy
task!
Communications in such a lopsided arrangement is unlikely to yield satisfactory results in the
road to indigenous self-determination. The differences in how human systems operate in tribal
traditions and the evolving bureaucratic traditions of mass society contribute to strained
relationships, further obscuring attempts to move toward the hope-for levels of mutual respect
and pluralism that indigenous people rely upon as a basis for self-determination discussions and
negotiations. For the purposes of this paper, traditional values in lands and the characteristics of
tribal society should be enough to illustrate Vine Deloria, Jr.’s point about the fact that
indigenous people and members of the mass society face difficulties in communications because
they/we often really do have entirely different conceptions of the world!
Fear, Uncertainty, Xenophobia, intentional ignorance
On the darker side of self-determination struggles, from the perspective of indigenous
peoples, are those members of the mass society who have arrayed themselves in active
opposition to any action tribes might take to exercise their sovereign rights and selfdetermination as peoples. One politically active group, Citizens Equal Rights Alliance (CERA),
for instance, continues its attempts to roil tensions between indigenous tribal groups and nonindigenous citizens that surround them. In the case of the Township of Hobart, located within
the exterior boundaries of the once-allotted reservation homeland of the Oneida Nation in
Wisconsin, CERA has helped provide propaganda and legal counsel in its battle to undermine
and destroy the tribe and its rights that exist as a recognized tribe under U. S. law. It has
opposed the tribe’s attempts to gain trust status under federal law for lands the tribe has regained
since the allotment of lands there beginning in the 1870’s. It has lost legal cases against the tribe
that challenged its standing as a federally recognized tribal nation and it has won cases that
limited tribal authority to escape the Township’s attempts to make sudden eminent domain
claims to lands the tribe has submitted to the federal government’s trust status procedures.
Those lands were purchased by the tribe in recent times in efforts to regain them, sometimes
several generations after their loss as allotted lands during the Indian Allotment Policies of
beginning in the 1880’s. The actions of the Township of Hobart clearly reflect CERA’s
opposition to tribal self-determination and even recognition of tribal nations in general. At one
point, then chairperson of CERA, Elaine Willman was also a board member for the township of
Hobart. Any mutual respect or commitment to pluralism in public policy in the processes of
managing tribal lands is threatened by such organizations who clearly do not subscribe to the
ideas of pluralism or self-determination for indigenous peoples. CERA has extended its
nationwide attacks on tribal sovereignty since the 2016 National Election, as its former chair and
now board member of CERA, Elaine Willman, has turned her attention from tribes in Wisconsin
to those in Montana and elsewhere. CERA’s actions seem to be based upon a kind of
intentional ignorance, since despite all the research and in the legal cases they have brought, they
seem to purposefully ignore federal law and policy and maintain an innocence of knowledge
about international standards like those found in the UN Declaration of the Rights of Indigenous
People. Their intransigent approaches to undermining indigenous self-determination remain a
great challenge for tribes who otherwise hope to win the respect, support and cooperation from
local non-indigenous people for what is seen on the world stage as a just cause. With the recent
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shifts in the political landscape, their machinations pose a danger of becoming a part of the
xenophobia that seems to be sweeping through American and even global politics. Their public
campaign of opposing tribal rights would seem to be in direct opposition to the terms of the
UNDRIP, specifically in its provision in Article 8, Section 2, subsection b, which states “States
Shall provide effective mechanisms for prevention of, and redress for: Any form of propaganda
designed to promote or incite racial or ethnic discrimination directed against them” and Article
15, section 2: “States shall take effective measures, in consultation and cooperation with the
indigenous people concerned to combat prejudice and eliminate discrimination and to promote
tolerance, understanding and good relations among indigenous peoples and all other segments of
society.”
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In addition to the actions of groups like CERA, very recent changes in the political climate
must remind many indigenous people in the United States of the vast reversals in American
Indian policy that shook tribal communities between assimilation policies beginning in the
1870’s, the Indian Reorganization policies beginning in the 1930’s, the termination policies of
the 1950’s, and the beginnings of the Self-Determination policies in the late 1960’s. In each of
those massive shifts in political and social policies in the United States, tribal people at the local
level saw huge changes in their hopes for remaining self-determining, self-governing peoples
within the larger nation-state of the United States. Similar shifts in the overall political culture of
the nation-state must have shocked the indigenous peoples of Canada as well. Again,
nationalism and a new kind of xenophobic populism seem to be on the rise If one believes that
the UN Declaration on the Rights of Indigenous Peoples is a notion of liberalism that are now
under attack and that policies relying upon pluralism are often victims of nationalism, almost
complete reversals of the policies of indigenous self-determination seem very possible in the
coming few years. Irrational fear is apparently on the rise among many non-indigenous people
and many politicians seem only too happy to manipulate it, some with alarming skill and
premeditation.
Enforcing the Principles of Indigenous Self-Determination
The issue of enforcing domestic laws and agreements that do parallel those values found in
the UNDRIP which should bolster indigenous self-determination remains a very real problem.
After all, the document is a non-binding statement of aspirations, though it can be used as a
guideline for domestic law, of course. So far, though, Anti-sovereignty groups operate
practically with impunity as they challenge the very basis of the sovereignty of tribes in many
countries around the world. In the U.S. and in Canada, groups like the Citizens Equal Rights
Alliance encourage members and others to harass tribes whose very existence seems to them to
be anathema to their intolerant beliefs. Their actions fly in the face of the UNDRIP’s moral
standards of human rights, developed over years of discussions on the global level. In the
American Southwest, the problems of enforcing even the stated policies of the UNDRIP and
U.S. law and policy in protecting indigenous rights has rankled indigenous people whose lands
straddle the U.S.-Mexico border. In an April 19, 2019 article entitled “UN’s Empty Promises to
World’s Indigenous Peoples,” Tupac Enrique Acosta, identified as a member of the Nahuatl
Nation and firekeeper for the Nahuacalli, criticizes the entire processes of implementation of the
UNDRIP. He writes, “The United Nations, as in so many other areas, gives lip service in
support of Indigenous issues while lacking the political will and enforcement power over
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individual member states to comply with the protection of fundamental human rights for the
Original Nations of Indigenous Peoples of the world.” He calls upon Pope Francis to back up
his rhetoric of apology for the sins of the Catholic Church in Bolivia by denouncing the Doctrine
of Discovery as the basis for current “refugee policies” by the Trump Administration and for
negative indigenous policies in general. After reciting a litany of oppressive policies in Brazil
and Mexico, he writes, “We had hoped the UN’s creation of the Permanent Forum and passage
of the Declaration on the Rights of Indigenous Peoples had started to turn the battleship of
oppression at long last, but we have been disappointed. Instead of extending the universal human
rights enshrined in those actions to include protection for Indigenous Peoples, the UN member
states have subsumed them to the interests of the nation states that wield the most power with the
UN’s halls.” He then calls on readers to “take to the streets” on April 22 in New York across
from the UN to protest, saying “we will not be quiet, and we will not ignore the continuing
impact of the racist and white-supremacist policies let loose on the Western Hemisphere by the
Doctrine of Discovery.
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It is clear that the policy-makers in the nation-states of Canada and the United States
intend to find a way to satisfy their own perceived notion of indigenous self-determination when
they do recognize what they see as the term’s literal definition. As Chief Oren Lyons of the
Onondaga Nation of the Haudenosaunee said in a videotaped forum at Harvard University , the
UNDRIP has now received some rather contradictory support from the four countries that
originally opposed in in 2007. According to Chief Lyons, New Zealand was first to reconsider,
apparently reversing its opposition. Lyons said they thought it was “a good idea.” Australia also
seemed vague in its commitment to aboriginal rights in its endorsement for the UNDRIP.
Canada, Lyons said, “would work with it.” The United States said they would support it when it
did not conflict with its own laws and policy. Lyons viewed the U. S. position as a nearly total
dismissal of the UNDRIP, saying it left him “right back where we were when we went to Geneva
in 1977.” He was referring to efforts in 1977 to bring the idea of indigenous self-determination
to the UN by a group of activists from the Americas that met with the UN Non-Governmental
Organization’s conference on “Discrimination Against the Indigenous Peoples of the Americas.”
It was there that the movement leading to the UNDRIP was begun by this generation, following
the lead of Deskehah, who had tried to gain an audience with the League of Nations in 1923 in
an attempt to gain international attention to the violation of Native self-determination for his
people in the Grand River Reserve in Canada. He had not been allowed to present his case in
the League of Nations, but had established an important avenue for the delegations for
indigenous people nearly 55 years later. Lyons is obviously disappointed in the U. S.
commitment to the UNDRIP. So, there are some troubling developments that may well impact
the implementation of the UNDRIP in the United States and Canada, too.
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The Intergenerational Commitment to Indigenous Self-Determination in Our Times
Former Native American Rights Fund legal expert Charles Wilkinson dedicated his 2005
book Blood Struggle: The Rise of Modern Indian Nations, with these words: “I dedicate this
book, with my lasting admiration, to the Indian tribal leaders of the historic post-World War II
era, who have made their reservations into homelands.” His book documents in very personal,
experiential terms, the ways Native people in the U. S. courageously took on the often
controversial public policy debates and confrontations as they battled against the conditions of
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the Termination Policies of the 1950’s while struggling to empower their peoples in the early
Self-Determination era. It is at times an emotional story, one that inspires hope that the next
generations of Native peoples will at last gain the freedom and independence that is the ultimate
goal of self-determination as indigenous people of the land.
In Canada, similar intergenerational struggles ensue. There, people like activist George
Manuel, author of the 1974 book The Fourth World: An Indian Reality, envisioned a future
where the colonial mentality of the Canadian settler culture would be transformed into one that
could fathom the understandings indigenous peoples of the land had employed for generations.
His heartfelt message to all Canadians remains a major statement of the values that remain a part
of indigenous peoples today. As his son, Arthur Manual wrote in 2017, shortly before he passed
to the spirit world, “It is also important to note that colonialism has been condemned by the
United Nations in all its manifestations because it is against world peace It is against world
peace because once you dispossess and make dependent a people you automatically create the
yearning to be independent and free. This will always result in the human struggle for human
freedom and independence.” Both George and his son Arthur’s work reveals the depth and ongoing intergenerational legacy of the struggle for self-determination as viewed by indigenous
peoples themselves. It is no wonder termination and assimilation policies are now seen as
inhumane and that they did not prevail over tribal identity and belief systems. These are
inspiring stories. Still, the threats to indigenous self-determination still rise from extreme
political movements in the mass society as this paper is written. In times when so many of the
world’s value systems are under great stress, it is instructive to consider the politics and dangers
of fear and xenophobia in politics that surround indigenous self-determination.
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Some Hopeful Developments: Indigenization of a Once-Colonial Atmosphere
Yet the indigenous people were here first! That ought to be a strong enough argument to
gain the support of nationalists or at least forestall any radical reversals of recognition of tribal
self-determination, one might think. In the past, liberals and conservatives alike have supported
the idea of Indian Self-Determination in the U.S., right? Vine Deloria, Jr.’s. legacy and that
many others of the aging generation who came of age as the U.S. policy of Indian SelfDetermination emerged remain encouraging. Despite a seemingly hostile reaction from
individuals and some organizations within the mass society surrounding indigenous people, there
are often positive developments that seem to strengthen tribal hopes for greater degrees of selfdetermination. And, there are successful stories from indigenous communities that remind us
that the struggle is also very local, in nearby venues where any individual can help sustain values
and customs that keep indigenous worldviews alive and practical, even as the political and social
landscape shifts. Where tribal lands are still under indigenous control and jurisdiction, entire
complexes of tribal culture still remain intact, of course, and indigenous cultures often thrive in
both circumstances of isolation from mass society and in enclaves very near to modern urban
centers.
One interesting development is the positive response of some Christian denominations to the
need for sharing accurate, accountable information about the aspirations of indigenous people.
Unitarian Universalists recently placed a video on line entitled “What is the Doctrine of
Discovery? The True Story of the Colonization of the United States of America” It is a
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fourteen-minute video of a grandfather explaining to his grandson the concepts of colonization in
an extremely effective way. It is the kind of educational material that can bring tears to the eyes
of an old indigenous scholar like the author of this paper, who really needs to see positive ideals
expressed in such a surprising public fashion once in a while. The hope is that others will be
reminded that indigenous self-determination may be in the hands of indigenous peoples
themselves, but that there are many among the mass society who see a way to lend their moral
and spiritual support. And hope is still among the most powerful weapons indigenous peoples
and their friends in the uphill battles of self-determination. Decolonization, many believe,
involves intellectual and moral development and in both the former colonized people and the
former colonizers. To do that will require both groups to build a perspective among themselves
that can accommodate peaceful dialogue based upon communications in an atmosphere of
mutual respect. As Onondaga Faithkeeper and Chief Oren Lyons said in 2008, “Even though
you and I are in different boats, you in your boat and we our canoe, we share the same river of
life. What befalls me befalls you. And downstream, downstream in this river of life, our children
will pay for our selfishness, for our greed, and for our lack of vision.” As a new generation looks
to the future, indigenous self-determination struggles reveal the roots of the overall challenges
the peoples of the world face in finding a sustainable path for global survival. Vine Deloria, Jr’s
challenge to us all is to find ways to communicate across those “two entirely different
perceptions of the world” between mass society and the traditions of indigenous peoples. After
all, we are all indigenous to the planet whose life forces are now threatened by our lack of a
common vision to sustain them.
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Extended Abstract:
This paper examines the territorial basis of claims to sovereignty by various actors in the
contemporary era. These claims shift the question of sovereignty away from state institutions and
toward the problem of territory. We argue for a genealogical approach to territory that considers
how and under what circumstances different forms of territoriality have emerged and been used
to continually modify sovereign claims-making. A genealogical approach then focuses our
attention on the emergence of geopolitical forces, as well as their quantity and quality, beyond
the edifice of the territorial, sovereign state. Thus, we argue for a reversal of the classic
formulation wherein a sovereign controls territory, instead understanding territory as a starting
point from which an individual or a group may advantageously engage in the practices of
sovereignty. Explaining the (re)arrangement of the elements of sovereignty and territory provides
a fruitful opportunity to engage the study of peoples’ movements, states, and international
institutions as they vie to create positions of sovereign advantage.
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To take the notion of “movement” in social movements literally for a moment, scholars
should reconsider the “where” of social ( or, as we prefer, peoples’) movements, both in terms of
where they are located, where groups’ members and sympathizers choose to go, what territories
they occupy, and what state borders they may cross. Peoples’ movements now grapple with
territory in attempts to create spaces of resistance. States, now more than ever, wrestle with
transnational and sub-state actors. And histories of sovereignty are more and more confounded
by innovative analytical approaches to the historical sociology of the state. Thus, a genealogical
account of peoples’ movements will highlight the emergence of both deterritorializing and
reterritorializing practices, and how these practices may transform both the quantity and quality
of sovereignty’s territorial articulation. We articulate this position by means of a structured
comparison of two recent cases: the armed occupation of the Malheur Wildlife Reserve by a
sovereign citizen militia group with the peaceful protest of the Dakota Access Pipeline (DAPL)
by the Standing Rock Sioux people and their allies in defense of tribal sovereignty and treaty
rights.
By arguing for a genealogical approach, we situate the questions that arise from displaced
sovereign spaces into a larger discourse that acknowledges that there is a diversity of territorial
practices that allow for the creation of alternative articulations of sovereignty. This, then, means
taking state sovereignty out of the driver’s seat and thinking instead of the state as being one of
many vehicles used to craft territory. By bringing together concerns from various traditions in
political theory and political geography, and by reconsidering the historical nature of sovereignty
in the American West, we thus provide an intellectual reflection and triangulation which allows
scholars to gain critical, theoretical leverage concerning questions of sovereignty, territoriality,
and indigenous peoples’ resistance. Such alternative genealogies of power have the possibility of
writing in the gulf between the acknowledgments that state sovereignty is not monolithic, and the
observations that it is displaceable in a variety of ways. These lines of inquiry may satisfy the
developing scholarly interest in the intersection of space and peoples’ movements.
<<<<+>>>>

THINKING IN THE CIRCLE
THE AMERICAN INDIAN INFLUENCE ON THE DEVELOPMENT OF THE
AMERICAN PHILOSOPHY OF PRAGMATISM
Stephen M. Sachs
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Weaving of the Strands of Thought and Ideas Through Time - Stephen M. Sachs, 9/8/16
The universe begins to look more like a great thought than a great machine, Said James Jeans.
Ideas spread like organic chains over time,
Weaving and interacting with one another,
Exchanging DNA.

1

A chain of thought once sprouted continues on
Into the indefinite future.
Some times, in the course of exchange
With other strands,
The line of thinking diminishes,
Becomes recessive,
Only to burst forth vigorously again,
In another interaction.
Some times,
When conditions are right,
Thoughts spread rapidly
And imperceptibly
Like bursts of pollen
In an intellectual spring.
Often, new thoughts arise,
Akin to those of existing strands.
Only if the climate and season are right
Will they survive and grow,
Supported by their related strands.
Each person is unique,
A creative being thinking for themselves.
But all are related,
Receiving current and past thinking
From all they are in contact with,
By whatever means,
Reacting to what they receive
As is their nature and current state.
Some thoughts, are simply rejected,
Others may sneak in,
Even if rejected.
Some ideas cause a different,
Perhaps opposite reaction.
Others are accepted,
Yet to varying degrees transformed
By the receiver's experience.
Still others catalyze the person's thinking,
Perhaps recreating lost elements,
Other times creating,
Expanding ideas into new dimensions.
Thus, proceeds the unending weaving of minds.
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In the Beginning
Beginning with first contact with Indians, Europeans coming to North America to live
were greatly impacted by their experience with the Indigenous population. A particularly
important result of the interaction of Europeans and American Indians in North America has
been the rise and evolution of the American philosophy of pragmatism. Pragmatism can
generally be described as having the following qualities or emphases. Primary, in agreement with
one of the major American Indian values, is the importance of diversity, a valuing of difference,
and respect for all people, interests and views. This is sometimes called the importance of place,
respecting that each location in time, space,... way of seeing is different and needs to be
respected. From valuing diversity, comes the importance of inclusiveness, democracy, and
individual rights. But the rights, and the diversity, arise within community. As Native people say,
all are related. There are appropriate relations or balances to be maintained between the whole
and the parts, and among the parts. This view also sees human understanding as limited, but
capable of expanding and in need of learning through experience. Thus, life is experimental, and
pragmatism deals with finding what is practical for each, within the context of the community,
and for the good of the community. Pragmatism is essentially focused on problem solving, rather
than ultimate knowledge. Since it concerns the need of limited people to learn through
experience for the general, as well as the personal, good, there is a need for openness of
discussion, and continual questioning. Pragmatism is opposed to absolutism and repression, and
has often been a vehicle of resistance and liberation.
The development of the American Indian influenced philosophy of pragmatism began
with the first contacts between Indians and Europeans in what is now the United States. As is
exemplified in the case of the Puritans landing in what is now Massachusetts, in 1620. To insure
that the arriving colonist would be good neighbors, and hopefully allies, the local Indians
intentionally lived in close contact with the new comers. The Native peoples often initially
provided much needed assistance to the Europeans, who had arrived in what for them was a
“new world.” The close contact necessarily led to cultural exchange, producing an indianization
of the Europeans. This varied from person to person, depending upon their backgrounds and
ongoing experience. A great many of the Colonists were only slightly Indianized, while quite a
few chose to become members of Indian nations. Still others mixed Indian ways of seeing with
their European understandings and ways of proceeding from moderate to fairly extensive
degrees. The impact of intercultural relations in the British Colonies was such, that by the time of
the American Revolution, it was widely accepted among the European Americans, that an
American was a combination of the European and the Indian, and Indian motifs and symbols
were employed widely in U.S, by the late colonists and early Americans. Examples are the
choice of the Suns of Liberty dressing as well respected Mohawk warriors in carrying out the
Boston Tea Party, and the large number of Tammany Societies around the colonies/states, named
after a Lenape (Delaware) Chief who was good friends with William Penn and considered quite
helpful to early colonists. The identity of many Americans as a combination of European and
Indian, was predominant in the U.S. until Andrew Jackson's Indian removal policy began to
undermine it in the 1830s.
2

3

A major portion of what European Americans incorporated in their thinking, behavior
and institutions from their experience with North American Indigenous peoples related to the
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ways Indian societies functioned. Native communities. American Indian communities, in
different ways, and to different degrees, functioned on the basis of inclusive participatory
democracy. This was based upon a unity in diversity: an honoring of each unique individual’s
way of seeing from their own experience, and an appreciation that differences were strengths, so
that each person had something important to contribute to the community. Native people were
generally mutually supportive and cooperative, viewing their communities as families in which
all related in terms of a complex of obligations and privileges. Their societies enjoyed a
generally high quality of life, with virtually no poverty or crime, and there were mechanisms to
provide for those who were not well off. They furnished a great deal of emotional and physical
support for people and a sufficient variety of choices of social roles so that almost everyone
could find acceptance and develop self-esteem. The virtues of these societies are attested to in
numerous ethnographies and commentaries.
4

5

The Indianization of Major American Leaders

6

Amidst the general mixing of European and Native thinking that developed from the
cross cultural relations in the British Colonies, quite a number of the leading colonists, a number
of whom became leading Americans, were profoundly impacted by their direct relations with
Native people, as well as indirectly by Native thinking that had entered their culture. An
important early example was Roger Williams. In England, Williams had been a protégé of the
jurist Edward Coke, who was very strong on liberty, ruling “the house of every man is as his
castle.” Coke was the leader of parliamentary opposition to the expansion of royal power. As a
Puritan struggling for tolerance of religious diversity in the face of a Catholic king, Williams was
open to broadening of his acceptance of the value of difference on arriving in the Massachusetts
Bay Colony in 1631. He quickly became very engaged with the Indians in the area, soon
mastering the dialects of the Showatuck, Nipmuck, Narragansett, and others. In his writings,
Williams recounts his conversations with Narragansett leaders that expanded his views of
diversity and freedom, that made him an important contributor the developing American views
on those topics. Thus he wrote late in his life,
7

God requirth not an uniformity of religion to be enacted and enforced in any civil
state; which enforced uniformity (sooner or later) is the greatest occasion of civil
wars. . . . It is the will and command of God that . . . a permission of the most
Paganish, Jewish, Turkish, or Anti-Christian consciences and worships be granted to
all men in all nations and countries.
8

Similarly, he spoke quite positively about the democratic nature of Indian governments
and the freedom that pervaded Native societies:
"The sachims . . . will not conclude of ought that concerns all, either Lawes,
or Subsidies, or warres, unto which people are averse, or by gentle perswasion
cannot be brought.”
9

Indian Impact on the "Founders"
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By the eighteenth century, direct experience with American Indian leaders and their
political systems became common for European-descended opinion leaders on both sides of the
Atlantic Ocean. This period included struggle between the empires of France and England in
which the Iroquois and other native nations played a crucial role. During King George's war, the
British colonists sought Iroquois support against the French. Ironically, many of the United
States' founders received their initial exposure to Iroquois and other native leaders and the
political systems within which they operated from diplomacy and other activities at the behest of
Britain, beginning two generations before the Revolutionary War.
10

11

Particularly important for the development of American pragmatic thought was Benjamin
Franklin. Franklin had considerable interaction – including diplomacy – with Indians over a
many years. Reading his writings over times indicates that this increasingly acculturated him to
many Indigenous ways of thinking. By 1764, as shown in his writing in The Narrative of the
Late Massacre in Lancaster County, of a Number of Indians, Friends of this Province, Franklin
had gained a respect for diversity, consistent with Native principles of relationship and place,
that went well beyond mere tolerance, considering difference to be a good thing when
harmonized with the whole. This was demonstrated later in Franklin’s participation in coauthoring the declaration of Independence. Not only was the Declaration a statement of
fundamental freedom, but related to that, it was also an expression of the principle of place,
encompassing difference, including the propriety of a community to be sovereign, and asserting
that sovereignty.
12

12

Franklin's diplomacy included visits and negotiations with the Haudenosaunee (Iroquois).
In 1744, he was present at the gathering in Lancaster Pennsylvania when the great
Haudenosaunee leader Canassatego advised the participating colonial governors,
Our wise forefathers established Union and Amity between the Five Nations. This has
made us formidable; this has given us great Weight and Authority with our
neighboring Nations. We are a powerful Confederacy; and by your observing the
same methods, our wise forefathers have taken, you will acquire such Strength and
power. Therefore whatever befalls you, never fall out with one another.
13

By 1751, Franklin was urging the colonies to form a Haudenosaunee like union. In 1754,
at the Albany Congress the Mohawk leader Hendrick intimated that the colonies needed to form
a confederacy like that of the Haudenosaunee, to which New York Governor James DeLancey
agreed. Franklin was designated to draw up the Albany Plan of Union, which he formally
presented to the Congress. While the plan was not adopted, it was a first step toward the
Haudenosaunee like Articles of Confederation, and the more centralized federalism of the U.S.
Constitution, of which Franklin was also a framer.
14

In tune with the Native concern with the pragmatic, in addition to numerous practical
contributions to colonial and U.S. governance consistent with Indigenous concerns for inclusive
participatory approaches to diversity, Franklin was involved with numerous practical matters.
Among them, he served as a postmaster and was a printer, whose publications encompassed a
widely read collection of Indian treaties. He was also an inventor and scientist. His innovations
included the lightning rod, bifocal glasses, the more efficient Franklin stove, the glass harmonica
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and the flexible urinary catheter. He did not acquire patents for any of these, making them
readily available to his fellow citizens. He also contributed greatly to the development of science,
both to its method and content. Among his specific contributions were explorations into the
nature and functioning of electricity, deepening appreciation of the wave aspect of light,
discovering the role of evaporation in cooling, and a number of practical applications of his
findings in oceanography, as well as contributions to the art of pragmatic decision making.
Among the many other Indian impacted leaders in the colonial and early U.S. eras was
Thomas Jefferson, who was particularly important for the development of pragmatic thinking in
the United States. Jefferson had for years made a study of Indians, including of Indian
languages. He kept a notebook on the ways of all the Indian peoples of Virginia. He often
engaged in diplomacy with Indian nations and federations, and there were leaders of the
Haudenosaunee at the Continental Congress in July 1776, where Jefferson drafted the declaration
of Independence. The Declaration, with its emphasis upon unalienable rights, followed from the
huge European American and European very favorably noting the Native American regard for
Freedom. In defending the English revolution and restoration in The Second treatise on
Government, John Locke - who had been most interested in the huge number of reports coming
from the colonies about Indigenous Americans, and who talked to Indians who came to London became the first in Europe to assert that rights were unalienable, stating that human beings had
the fundamental right to property, consisting of "life, liberty and estate."
16

17

In transforming Locke's words in the Declaration to "life, liberty and happiness,"
Jefferson had expressed his long appreciation of participatory democracy in Indian societies, and
its relevance to government in general. He reflected upon this in 1787 in a letter to Edward
Carrington, where he commented,
The basis of our government being the opinion of the people, our very first object
should be to keep that right; and were it left to me to decide whether we should have a
government without newspapers or newspapers without a government, I should not
hesitate for a moment to prefer the latter. . . . I am convinced that those societies [as
the Indians] which live without government enjoy in their general mass an infinitely
greater degree of happiness than those who live under European governments.
18

In addition to being a proponent of human rights and democracy, Jefferson expressed his
pragmatic side in his interest in in science and invention. This was influenced by the Indian
emphasis of living practically based upon long experience grounded in careful observation.
Jefferson was a member of the American philosophical society for 35 years, where he spoke to
advance science on the grounds that science enhanced freedom. He was a farmer with a passion
for scientific agriculture, including finding new crops and understanding soil conditions. He was
a naturalist, who studied plants and animals. As President, authorizing the Lewis and Clark
expedition, he extolled the explorers to send back to Washington examples of their findings in
nature. His inventions and improvements on invention included the swivel chair, the moldboard
plow and the "great clock" - powered by the gravitational pull on cannon balls.
The Development of the Philosophy of Pragmatism after 1800
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By 1800, an American philosophy of pragmatism had become well established through
the Indianization of important American leaders, including Roger Williams, Benjamin Franklin,
Thomas Jefferson, Thomas Paine and numerous others, more fully detailed in Scott L. Pratt,
Native Pragmatism. Moreover, there was a very widespread American identity developed in the
course of gaining independence from Great Britain, as being a combination of both the Indian
and the European. This continued after 1800, along with the pervasiveness in the United States
of Native images, motifs, themes and ideas. While these receded as the century unfolded,
particularly after Indian removal began in the 1830s, they continued as an important, though at
times recessive, strands of thought in American thinking and consciousness. This provided the
ongoing dynamic context for the continuing and developing American philosophy of
pragmatism.
Continuing Interchange with Indians
In addition, contact with Indians, and new interchanges between Native and European
Americans has never ceased. A continuing dialogue has remained in progress. A good example
early in the 19th century is Henry Rowe Schoolcraft and his wife Jane Jonhston Schoolcraft.
Henry had been Indian Agent to the Chippewa around Sault Ste. Marie. Jane,
Bamawawagezhikaquay, was a Chippewa woman who prior to the marriage had traveled widely,
studying for a time in Ireland. Together the Schoolcrafts published the journal, the Literary
Voyager, which circulated widely in the Northeast in 1826 and 1827. It included Chippewa
stories and descriptions of the tribe's customs, contributing to the already significant stock of
published Indian stories and reports of their ways, which has continued to expand, though most
notably since the 1960s.

19

Indianization, Pragmatism, and Human Rights Activism
Perhaps a more important figure is Lydia Maria Child, who at the age of 12 was sent to
live with her sister in Norridgewock. Maine, then a growing European American town,
surrounded by small settlements of Eastern Abenaki people. Child had considerable interaction
with Native people in the area, and later stated that her move to Norridgewock was
transformative. She included numerous Indian stories in her writings, beginning in 1827 in her
popular children's magazine, the Juvenile Miscellany. Child's early writings, including her novel
Hobomok, concerning Native-white relations. It provided a model that developed into an
alternate way of telling stories in the European American tradition. Instead of stating moral
principles to guide the reader through the unfolding of the tale, Child focused on what she called
"domestic detail." She developed the details and logic of situations as the basis of moral
judgments. Through developing the details of concrete situations, Child often challenged,
stretched, reinterpreted, and sometimes overturned mainstream moral principles. Child's
writings, with their Native emphasis on differences of place, set out to transform European
American thinking to accept cultural coexistence as part of a pluralist way of seeing. Consistent
with that, she was a strong supporter of American Indian rights, and was also active in promoting
the rights of women and the abolition of slavery. Thus, she played a major role in developing a
counter literary tradition to the moralist approach, and to writers such as James Fennimore
Cooper, who wrote of the "vanishing Indian." That Indians are peoples of the past, and not the
present, is a perspective still held by many in the U.S.
20
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Indians Who Influenced Child and Others
The Indian influences on Child included contact with Indian and civil rights leader
William Apess. Apess was a Pequot of mixed heritage, who lived from 1798 – 1839. In 1829 he
was ordained as a Methodist minister, and while making his rounds in 1833 visited the Mashpee
on Cape Cod. There, he helped organize the Mashpee Revolt of 1833-34 to help the tribe regain
their civil rights and stop the stealing of their wood. The incident was favorably reported by the
Boston Advocate. Apess spoke widely on the rights of peoples of color, including Indians,
connecting them to the struggles of European Americans to gain their Independence. He spoke in
many places in New England and New York, where he moved. He was the author of five books,
and a play which he presented in Boston. Apess was nationally known, and in addition to Child
is known to have had an influence upon Thoreau, Herman Melville, William Lloyd Garrison and
Frederick Dougass.
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While the best known, and perhaps most successful Indian spokesperson for Native rights
in the Jacksonian period, he was not alone. Others included Ma-ka-tai-me-she-kia-kiak, known
as Black Hawk, who lived from 1767 to1838. He was a band leader and warrior of the Sauk
Nation in what is now the U.S. Midwest. With the aid of a newspaper reporter and an editor, his
autobiography was published.
A number of Cherokee were well known in the United States, including Elias Boudinot
born Gallegina Uwati, also known as Buck Watie, who lived from 1802 to 1839. He was an
influential Cherokee leader who believed acculturation was important to Cherokee survival.
Boudinot was appointed by the Cherokee National Council to be the first editor of the nation’s
newspaper, The Cherokee Phoenix, first published in 1826. He soon expanded the name to, The
Cherokee Phoenix and Advocate, indicting his interest in reaching non-Cherokee as well. While
fundraising for a Cherokee Nation academy and printing equipment to publish the paper, in 1826, he
spoke at First Presbyterian Church in Philadelphia. He focused on the similarities between
Cherokees and whites, and how the Cherokees were adapting elements of European American
culture. The speech was well received and greatly helped his fundraising. It was published as a
pamphlet, "An Address to the Whites". Other Cherokees who were influential among European
Americans of the era, included Cherokee Principal Chief John Ross.
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George Copway, Kah-Ge-Ga-Gah-Bowh (Gaagigegaabaw in the Fiero orthography),
meaning "He Who Stands Forever", was a Mississaugas Ojibwa writer, ethnographer, lecturer
Methodist missionary, lecturer, and advocate of Native North Americans. His life extended from
1818 to 1869. In 1847 he published a memoir about his life as a missionary, that made him Canada's
first literary celebrity in the United States., where he undertook much of his missionary work. The
book enjoyed 6 printings in the first year of publication and became a national best seller. He
published The Traditional History and Characteristic Sketches of The Ojibway Nation, in 1851, the
first published history of the Ojibwa in English.
28

Other European American Writers Influenced by Indians Before the Civil War
Another of the European-American writers who contributed to the rise of a pluralist
alternative literature was Catherine Maria Sedgwick. Sedgwick was born in Stockbridge,
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Massachusetts in 1785, an area bordering on Native lands, where she enjoyed extensive
interaction with the tribal people. She traveled to the Oneida Nation in New York, where she
visited a cousin, the descendent of a woman first abducted, and then adopted by the tribe. In
addition, she read the available histories of the Narragansett and Pequot, as well as Roger
Williams, Key into the Language of America. In that volume, in which Williams discusses his
extensive interactions with Native people, the author illuminates a number of Indian practices
which support the vision of a peaceful and diverse American community, compatible with
notions of tolerance set forth in Native stories. Sedgwick quotes Williams' Key in her novel Hope
Leslie, published a year following the release of Child's Hobomok. Hope Leslie has a number of
important similarities to Child's Hobomok. This includes that it is a story of the unfolding of
place, telling of people's experiences in their particular circumstances, rather than a parable
asserting moral principles or the progress of humanity. In addition, it concerns a marriage
between an Indian and a European American. Hope Leslie includes a strong Native woman,
Magawisca, who serves as a bridge between the white and Indigenous worlds. Both novels put
forth stories which undermine the widespread limited and often negative European American
views of both Indians and women. The various writings of both Child and Sedgeick flow with
the logic of home of the Algonquian tradition and stories they knew that portrayed women as
valued, active participants in their communities; communities that valued difference in gender
and ethnicity, and more broadly, among all people and all beings.
30

31

32

Philip Gould asserts that both novels serve as a continuation of the work of the revolution
in establishing republican virtues. Gould finds that Child's and Sedgeick's works, and other
fiction of the period, reinterpret the Puritan experience to support the new United States, in part
feminizing republican virtue. But these writings also involve an Indianization that began with the
first American literature instituted by the Puritans. With Child, Sedgwick and others, that
included an emphasis on place and egalitarian pluralism.
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The feminization that Gould sees, goes back to first contact, and a noting by many
observers who made reports circulated in North America and Europe about the roles of women
in North American Indigenous communities. This involved a balanced reciprocity between men
and women. That understanding was reflected, early on, in the European, and later European
American, image of the Indian goddess. The noticing by Europeans and European Americans,
especially women, of the strong position and activity of Indian women in their societies early on
began to fuel the rise of the beginnings of a feminist movement. Already in 1800, in the United
States and western Europe, many women were expressing their opposition to the legal, social and
educational limits placed upon them.
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The thread of Indian influence that included an alternate view of gender relations that had
gone from the Americas to Europe, impacting such thinkers as John Locke, returned early in the
Nineteenth Century. In England, in the late Eighteenth Century the leading spokesperson for
women's emancipation was Mary Wollstonecraft, whose most notable book in that vein was The
Vindications: The Rights of Men and The Rights of Woman. Wollstonecraft built on Locke's
empirical philosophy, arguing that women were naturally equal to men intellectually and
creatively, but were held back from realizing their capabilities by lack of educational
opportunity. Wollstonecraft's views crossed the Atlantic in 1818, with Scottish born Frances
Wright, who became a US citizen in 1825. She was a strong supporter of women's rights,
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including advocating birth control and sexual freedom for women. As an activist in the American
Popular Health Movement between 1830 and 1840, Wright advocated for women being involved
in health and medicine. She worked for universal equality in education, arguing for free public
education for all children over two years old, in state-supported boarding schools.
In line with Native principles and the philosophy of pragmatism, Wright's view of
universal equality included all people. Wright strongly opposed slavery, and founded the
Nashoba Commune in Tennessee, in 1825, as a utopian community to prepare slaves for
emancipation. It functioned for only three years, however. Wright published Views of Society
and Manners in America, in1821, which brought her to public attention as a critic of the
mainstream social norms and policies of the United States. In that publication and elsewhere,
she criticized, greed, capitalism and organized religion. That volume was translated into several
languages and was widely read in the United States, Great Britain, and on the continent of
Europe.
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The Interrelation of the Feminist and Abolition of Slavery Movements
By the 1840s, the ideas of freedom and of diversity, greatly contributed to by Indians, had
brought about interrelated women's and black liberation movements. Opposition to slavery in the
Americas by Europeans began with its establishment. During the Seventeenth Century, English
Quakers and Evangelicals condemned slavery as un-Christian. By early in the Eighteenth
Century religious opposition to slavery grew as part of the First Great Awakening in England,
and in the British colonies in America in the 1730s and '40s. At the same time the Indian
influenced idea of freedom among European enlightenment thinkers, first articulated by John
Locke, began to be voiced as an argument against slavery. Among the first to state this case was
member of the British Parliament, James Edward Oglethorpe, founder of the Province of
Georgia. Oglethorpe banned slavery in the colony on humanistic grounds, and argued against it
in Parliament. He eventually encouraged his friends Granville Sharp and Hannah More to
vigorously work for that cause. Britain banned the importation of African slaves in its colonies in
1807 and abolished slavery in the British Empire in 1833.
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In the United States, following the revolution, northern states banned slavery by the end
of the Eighteenth Century, beginning with Pennsylvania in 1780, but it remained in practice in
the south. By 1787, even many of the southern slave owners amongst the members of the
convention that drafted the U.S. Constitution considered it a peculiar institution without a basis
in natural law, that was a temporary necessity in the South. As part of a major compromise
slavery was in fact included in the Constitution, but not mentioned by name. Indeed, Some of
the southern major political leaders, including Thomas Jefferson and George Washington,
eventually freed their slaves. In 1808, the United States criminalized the international slave
trade, and slavery might well have died out, had not the invention of the cotton gin given the
institution a new economic viability.
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The movement to abolish slavery that began to be a major force in the United States in
the late 1820s had clear links to the women's right's movement. A very large number of the
leading abolitionists were women. William Lloyd Garrison's abolitionist newsletter the Liberator
commented in 1847, "... the Anti-Slavery cause cannot stop to estimate where the greatest
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indebtedness lies, but whenever the account is made up there can be no doubt that the efforts and
sacrifices of the WOMEN, who helped it, will hold a most honorable and conspicuous position."
Among these women were a number who had been directly impacted by Indian thinking. This
included Lydia Maria Child, who in 1833 wrote An Appeal in Favor of that Class of Americans
Called Africans.
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Emerson and Thoreau
In the first half of the Nineteenth Century, two of the period's most influential thinkers,
Ralf Waldo Emerson and Henry David Thoreau, grew up and added their own Indigenous
impacted contributions to the development of American pragmatism. Both were raised and lived
in New England, a region where interchange with Indians was continuing, and thinking
influenced by, and consistent with, Indian world views was particularly prevalent.
Emerson was born in 1803 in Boston, then a town of 25,000 people. His father was a
respected Boston minister. Following his father's death, in 1811, his mother moved the family to
Concord. In just a few years, Emerson, who had a college education at Harvard, began teaching.
He became a lecturer, and as his fame grew he traveled more and more widely. Books of his
essays began being published in 1841.
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Emerson grew up immersed in the especially strongly American Indian influenced
culture of New England. In addition to being impacted by the general milieu, Emerson learned a
great deal from the pragmatism of Benjamin Franklin. As Emerson says in his 1824 letter to his
aunt, Mary Moody Emerson,
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Don't you admire (I am not sure you do) his [Franklin's] serene and powerful
understanding which was so eminently practical and useful...; which seemed to be a
transmigration of the Genius of Socrates-yet more useful, more moral, and more pure,
and a living contradiction to the buffoonery that mocked a philosophy in the clouds?
.
.
.
.
.
.
[Franklin was] a sage who used his pen with a dignity and effect which was new, and
had been supposed to belong only to the sword.
.
.
.
.
.
.
One enjoys a higher conception of human worth in measuring the vast
influence exercised on men's minds by Franklin's character than even by reading
books of past ages....many millions have already lived and millions more are now
alive who have felt through their whole lives the powerful good effect of both of
Franklin's actions and his wrtitings.
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Emerson was more closely impacted by Indian thinking through his friendships with
several people who often interchanged directly with Natives. Particularly important were his
close friendship with Thoreau, and his interchanges with his brother Charles, an activist against
Indian removal. Emerson became involved in this effort, which can be seen in his letter to
President Buchanan protesting the removal of the Cherokee to the Indian territory, which became
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Oklahoma. Among the others Emerson knew well with personal Indian experience were
Margaret Fuller - who worked for Women's and Indian rights - and Lydia Maria Child. Emerson
did have some direct contacts with Indians. He heard and spoke with a number of Indian leaders
who came to Boston to protest the treatment of Indian nations by the U.S. government. But this
contact was limited. Thus, the considerable American Indian influence on Emerson's thinking
was mostly indirect.
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There, were, of course, other influences on Emerson's thoughts. Many of these were the
European and European currents of thought in his Massachusetts milieu, and those gained in his
education. Among the others, was the Hinduism, or Vedantic philosophy of the Indians of the
East. This way of seeing, with its still strong Indigenous roots carried forward in the Vedas, was
closer to the American Indian world view, than to the European. Amidst the various sources
open to him, Emerson developed his own views creatively to launch an "American
Transcendetalism," of which Robert Richardson states,
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American Transcendentalism takes its name from Kant's Transcendental Idealism. It
can also be thought of as an American Idealism, but neither label satisfactorily suggests
the strength of thought or the practical accessibility of the movement that is personified
and centered in Emerson. Emersonian Individualism is a protest against social conformity,
but not against society. It is a protest on behalf of the autonomous, unalienated human
being. There comes a time in everyone's education, he says, when one "arrives at the
conclusion that envy is ignorance; that imitation is suicide; that he must make himself for
better, for worse, as his portion." Emerson's self-reliant individual is a person who is
interested in self-rule - in autarchy not anarchy, a person who acknowledges his equality,
and necessary connection with others.
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Emerson's approach fits very well with that American Indian view of the autonomous and
responsible individual functioning within the web of relationships of a fully democratic society.
For Emerson, as for the Indian, it means asserting one's freedom for the general good, and the
good of each person. This requires a respectful activism, in which Emerson engaged and
encouraged others to do so. It found him cooperating in social activism with a number of notable
people - some of whom were influenced directly by Indians. These included Lydia Maria Child,
and most importantly, Thoreau, who was moved to support John Brown and the emancipation of
slaves. Among the others Emerson directly influenced were Margaret Fuller - who worked on
Indian rights, and later joined in the struggle for Italian independence - and Sophia Peabody who
was engaged in defending Indian rights and in education reform. Her reform work especially
concerned the movement to establish kindergartens. Emerson's own activism embraced the
emancipation of slaves and women, and the defense of the rights of Indians.
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A central part of Emerson's world view was a concern for nature. His 1836 essay
"Nature," includes many illustrations of the compatibility of his way of seeing to that of Native
Americans. He opens the essay with an Indigenous like statement of the importance of personal
direct experience.
Our age is retrospective. It builds the sepulchres of the fathers. It writes
biographies, histories and critiques. The foregoing generations beheld God and nature
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face to face. We, through their eyes. Why should we not we also enjoy an original
relation to the universe? Why should we not have a poetry and philosophy of insight
and not of tradition, and a religion of revelation to us, and not the history of theirs?
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That, as for the Indian, no one can own the land:
The charming landscape I saw this morning is indubitably made up of some twenty or
thirty farms. Miller owns this field, Locke that, and Manning the woodland beyond.
But none of them owns the landscape. There is a property in the horizon that no man
has but whose eye can integrate all the parts, that is, the poet. That is the best part of
these men's farms, yet to this their warranty-deeds give no title.
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That life is education through experience, and education life,
Thus is the unspeakable but intelligible and practicable meaning of the world
conveyed to man. To this one end of Discipline all parts of Nature conspire.
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But, that learning includes intuition, and seeing within, encompassing what Indians
comprehend as vision,
Empirical science is apt to cloud the sight, and by the very knowledge of functions
and processes to bereave the student of the manly contemplation of the whole. The
savant becomes unpoetic. But the best read naturalist who leads an entire and devout
attention to truth, will see that there remains much to learn of his relation to the
world, and that it is not to be learned by any addition or subtraction or other
comparison of known quantities, but is arrived at by untaught sallies of the spirit, by a
continual self-recovery, and by entire humility. He will perceive that there are far
more excellent qualities in the student then preciseness and infallibility; that a guess
is often more fruitful than an indisputable affirmation, and that a dream may let us
deeper into the spirit of nature than a hundred concerted experiments.
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On the importance of each place within the circle of the whole,
Herein is especially apprehended the unity of Nature - the unity in variety which meets us everywhere.... A leaf, a drop, a crystal, a moment in time, is related to
the whole, and partakes of the perfection of the whole. Each particle is a microcosm
and faithfully renders the likeness of the world.
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And on the need for healing, to return to harmony - or as the Dine say - beauty,
The reason why the world lacks unity, and lies broken and in heaps, is because man is
disunited within himself. He cannot be a naturalist until he satisfies all the demands
of the spirit.
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Emerson's influence has been wide and long, including in playing a major role in the
development of the American philosophy of pragmatism, with its participatory socially
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concerned practical emphasis. That influence began as a mutual influence among friends and
collaborators.
Henry David Thoreau
Among Emerson's friends and colleagues the one who expanded upon his American
Transcendentalism the most, was Henry David Thoreau (July 12, 1817 – May 6, 1862). In
writing Thoreau's Eulogy, upon his death in 1863, Emerson said of him, in part,
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No college ever offered him a diploma, or a professor's chair; no academy
made him its corresponding secretary, its discoverer, or even its member. Perhaps
these learned bodies feared the satire of his presence. Yet so much knowledge of
Nature's secret and genius few others possessed, none in a more large and religious
synthesis. For not a particle of respect had he to the opinions of any man or body of
men, but homage solely to the truth itself; and as he discovered everywhere among
doctors some leaning of courtesy, it discredited them. He grew to be revered and
admired by his townsmen, who had at first known him only as an oddity. The farmers
who employed him as a surveyor soon discovered his rare accuracy and skill, his
knowledge of their lands, of trees, of birds, of Indian remains, and the like, which
enabled him to tell every farmer more than he knew before of his own farm; so that
he began to feel as if Mr. Thoreau had better rights in his land than he. They felt, too,
the superiority of the character which addressed all men with a native authority.
Indian relics abound in Corcord, — arrow-heads, stone chisels, pestles, and
fragments of pottery; and on the river-bank, large heaps of clam-shells and ashes
mark spots which the savages frequented. These, and every circumstance touching the
Indian, were important in his eyes. His visits to Maine were chiefly for love of the
Indian. He had the satisfaction of seeing the manufacture of the bark-canoe, as well as
of trying his hand in its management on the rapids. He was inquisitive about the
making of the stone arrow-head, and in his last days charged a youth setting out for
the Rocky Mountains to find an Indian who could tell him that: "It was well worth a
visit to California to learn it." Occasionally, a small party of Penobscot Indians would
visit Concord, and pitch their tents for a few weeks in summer on the river-bank. He
failed not to make acquaintance with the best of them; though he well knew that
asking questions of Indians is like catechizing beavers and rabbits. In his last visit to
Maine he had great satisfaction from Joseph Polis, an intelligent Indian of Oldtown,
who was his guide for some weeks.
He was equally interested in every natural fact. The depth of his perception found
likeness of law throughout Nature, and I know not any genius who so swiftly inferred
universal law from the single fact. He was no pedant of a department. His eye was
open to beauty, and his ear to music. He found these, not in rare conditions, but
wheresoever he went. He thought the best of music was in single strains; and he
found poetic suggestion in the humming of the telegraph-wire.
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Thoreau was immensely interested in Indians and their relation to the land, and to nature.
Searching through all Thoreau's known writings, Bradly Dean found 1074 references to them.
Sometimes in his writings Thoreau reflected on finding some Indian artifact,
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A curious incident happened some four or six weeks ago which I think it worth the
while to record. John and I had been searching for Indian relics, and been successful
enough to find two arrowheads and a pestle, when, of a Sunday evening, with our
heads full of the past and its remains, we strolled to the mouth of Swamp-bridge
brook. As we neared the brow of the hill forming the bank of the river, inspired by my
theme, I broke forth into an extravagant eulogy on those savage times, using most
violent gesticulations by way of illustration." There on Nawshawtuct," said I, "was
their lodge, the rendezvous of the tribe, and yonder, on Clamshell hill their feasting
ground. This was no doubt a favorite haunt; here on this brow was an eligible look-out
post. How often have they stood on this very spot, at this very hour, when the sun was
sinking behind yonder woods, and gilding with his last rays the waters of the
Musketaquid, and pondered the days success and the morrow's prospects, or
communed with the spirits of their fathers gone before them, to the land of shades—
"Here," I exclaimed, "stood Tahatawan; and there, (to complete the period,) is
Tahatawan's arrowhead" We instantly proceeded to sit down on the spot I had pointed
to, and I, to carry out the joke, to lay bare an ordinary stone, which my whim had
selected, when lo! the first I laid hands on, the grubbing stone that was to be, proved a
most perfect arrowhead, as sharp as if just from the hands of the Indian fabricator!!!
65

Sometimes Thoreau referred to Indians in expressing his appreciation of Nature,
Nothing is so beautiful as the tree tops. A pine or two with a dash of vapor in the
sky—and our elysium is made.— Each tree takes my own attitude sometime. Yonder
pine stands like Caesar. I see Cromwell, and Jesus, and George Fox in the wood, with
many savages beside. A fallen pine, with its green branches still freshly drooping, lies
like Tecumseh with his blanket about him. So the forest is full of attitudes, which
give it character.
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On occasion Thoreau reports on his interactions with Indians,
The rail-road from Bangor to Oldtown is civilization shooting off in a tangent into the
forest.— I had much conversation with an old Indian at the latter place, who sat
dreaming upon a scow at the water side-and striking his deer-skin moccasins against
the planks-while his arms hung listlessly by his side. He was the most communicative
man I had met. — — Talked of hunting and fishing-old times and new times.
Pointing up the Penobscot he observed—"Two or three miles up the river one
beautiful country!" And then as if he would come as far to meet me as I had gone to
meet him—he exclaimed—"Ugh” one very hard time!" But he had mistaken his
man.
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And when hunting in Maine with an Indian guide,
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A[nd] now some of Joe's Indian traits come out He said if you wound 'em me sure get
'em. We all landed at once—[ ] reloaded—Joe threw off his hat—fastened his birch
with the painter adjusted his waist band—seized the hatchet—& set out. He told me
afterward that Before we landed he had seen a drop of blood on the bank—was 2 or 3
rods distant. He proceeded rapidly up the bank & through the woods with a peculiar
elastic—noiseless & stealthy tread—looking to right & left on the ground & stepping
in the faint tracks of the wounded moose—now and then pointing in silence to a
single drop of blood on the handsome shining leaves of the Clintonia borealis which
on every side covered the ground—or to a dry fern stem freshly bruised broken—all
the while chewing some leaf or else the spruce gum— I followed watching his
motions more than the trail of the moose.
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On several occasions Thoreau speaks of his view of Indians. Sometimes this shows his
agreement with them on the importance of place.
Wherever I go I am still on the trail of the Indian.— The light and sandy soils
which the first settlers cultivated were the Indian corn fields—and with every fresh
ploughing their surface is strewn with the relics of their race—
Arrow heads—spear heads tomahawks, axes—gouges —pestles—mortars—
hoes pipes of soap-stone, ornaments for the neck and breast—and other implements
of war and of the chace attract the transient curiosity of the farmer— We have some
hundreds which we have ourselves collected.
And one is as surely guided in this search by the locality and nature of the soil
as to the berries in autumn— Unlike the modern farmer they selected the light and
sandy plains and rising grounds near to ponds and streams of water— —which the
squaws could easily cultivate with their stone hoes. And where these fields have been
harrowed and rolled for grain in the fall—their surface yields its annual crop arrow
heads and other relics as of grain.— And the burnt stones on which their fires were
built are seen dispersed by the plow on every hand.
Their memory is in harmony with the russet hue of the fall of the year
Instead of Philip and Paugus on the plains here are Webster & Crockett.
Instead of the council house is the legislature.
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On occasion, Thoreau speaks of Indians their ways in comparison to the European
Americans.
The charm of the Indian to me is that he stands free and unconstrained in
nature—is her inhabitant—and not her guest—and wears her easily and gracefully.
But the civilized man has the habits of the house. His house is a prison in which he
finds himself oppressed and confined, not sheltered and protected. He walks as if he
sustained the roof—he carries his arms as if the walls would fall in and crush him—
and his feet remember the cellar beneath. His muscles are never relaxed— It is rare
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that he overcomes the house, and learns to sit at home in it—and roof and floor—and
walls support themselves—as the sky-and trees—and earth.
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Here, Thoreau indicates his convergence of view with Native people on the importance of
leaning from experience.
Everyone finds by his own experience that the era in which men cultivate the
apple and the amenities of the garden, must be different from that of the forest and
hunter's life— Gardening is civil and sociable but it wants the vigor and freedom of
the forest and the outlaw. Talk of civilizing the Indian! By his wary independence
and aloofness he is admitted to a refinement in his untrimmed mistress, which is like
the distant but permanent light of the stars, compared with tapers. There are the
innocent pleasures of country life,—but the heroic paths are rugged and retired in
another sense, and he who treads them studies his plots and parterres in the stars, he
gathers nuts and berries by the way and orchard fruits with such heedlessness as
berries.
There is something less noble in gardening even than in savage life. It
conciliates—soothes—tames Nature. It breaks the horse and the ox, but the Indian
rides the horse wild and chases the Buffalo, and not the less worships them both as
his gods.
The gardiner takes plants out of the forest and sets them in his garden, but the
true child of nature finds them in his garden already wherever they grow, and does
not have to transplant them. If the Indian is somewhat of a stranger in nature the
gardener is too much a familiar. There is something vulgar and foul in the latter's
closeness to his mistress, something noble and cleanly in the formers distance.
Yet the hunter seems to have a property in the moon which even the farmer
has not.
Ah!—the poet knows uses of plants which are not easily reported, though he
cultivates no parterre; see how the sun smiles on him while he walks in the
gardener's aisles, rather than on the gardner.
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The comparison continues:
The constitution of the Ind mind appears to be the very opposite to that of the white
man. He is acquainted with a different side of nature. He measures his life by winters
not summers— His year is not measured by the sun but consists of a certain number
of moons, & his moons are measured not by days but by nights— He has taken hold
of the dark side of nature—the white man the bright side.
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And in discussing the mark or standard by which a nation is judged to be barbarous or civilized,
and the barbarities of civilized states,
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The savage is far sighted, his eye, like the Poet’s,
“Doth glance from Heaven to Earth, from
Earth to Heaven,”
He looks far into futurity, wandering as familiarly through the land of spirits as the
civilized man through his wood lot or pleasure grounds. His life is practical poetry—
a perfect epic; the earth is his hunting ground—he lives suns and winters—the sun is
his time-piece, he journeys to its rising or its setting, to the abode of winter or the
land whence the summer comes. He never listens to the thunder but he is reminded
of the Great Spirit—it is his voice. To him, the lightening is less terrible than it is
sublime—the rainbow less beautiful than it is wonderful—the sun less warm than it
is glorious.
The savage dies and is buried, he sleeps with his forefathers, & before many
winters his dust returns to dust again, and his body is mingled with the elements. The
civilized man can scarce sleep even in his grave. Not even there are the weary at rest,
nor do the wicked cease from troubling.
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And again stressing the importance of learning from experience,
The savage may be, and often is, a sage. Our Indian is more of a man than the
inhabitant of a city. He lives as a man—he thinks as a man—he dies as a man. The
latter, it is true, is more learned; Learning is Art’s creature; but it is not essential to
the perfect man—it cannot educate.
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Thoreau's expressed views, including those on education, are consistent with his actions.
He studied at Harvard College from 1833 to 1837, studying classics, philosophy, rhetoric,
mathematics and science. According to legend, he refused to pay five-dollars for his sheepskin
Masters degree diploma, because it had no academic merit, as it was given automatically, three
years after completing the bachelors degree. He is supposed to have said, "Let every sheep keep
its own skin." On returning to his home in Concord, he became a member of the faculty of the
Concord public school. He resigned after a few weeks, however, because he refused to
administer corporal punishment. Thoreau and his brother opened the Concord Academy, in
1838, an innovative school with a practical experiential bent, including time in nature and visits
to local businesses. The school provided learning for up to 25 boys and girls. In several of its
aspects, the Concord Academy was a precursor of John Dewey's progressive education.
Although the school had sufficient students, Thoreau closed it after the death of his brother in
1842.
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Thoreau became a close friend of Emerson, serving as Tutor for Emerson's sons while
living at the Emerson House from 1841-1844. There he also served as gardener and editorial
assistant for Emerson. Thoreau, as a philosopher of nature, became involved with Emerson's
American Transcendentalism. As with Emerson, and in the pragmatic tradition of Emerson's
beloved Benjamin Franklin, Thoreau's philosophy was practical and social. His practical aspect
showed itself upon his working, during much of his life in Concord, in his family's pencil
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factory. There, he rediscovered the process of making good pencils with inferior graphite, some
of which came from a mine operated by Indians in Sturbridge, MA. Later, Thoreau transformed
the factory into a producer of graphite for the electrotyping process.
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The social aspect of Thoreau's pragmatism began to show itself with what was to be a
two year experiment in living, in 1845, in a small house in the woods, on property owned by
Emerson at Walden Pond. In part, Thoreau went to write. But it also involved something more.
I went to the woods because I wished to live deliberately, to front only the
essential facts of life, and see if I could not learn what it had to teach, and not, when I
came to die, discover that I had not lived. I did not wish to live what was not life,
living is so dear; nor did I wish to practice resignation, unless it was quite necessary. I
wanted to live deep and suck out all the marrow of life, to live so sturdily and
Spartan-like as to put to rout all that was not life, to cut a broad swath and shave
close, to drive life into a corner, and reduce it to its lowest terms, and, if it proved to
be mean, why then to get the whole and genuine meanness of it, and publish its
meanness to the world; or if it were sublime, to know it by experience, and be able to
give a true account of it in my next excursion.
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In July of 1846 The local tax collector told Thoreau he had to pay six years of back
property taxes. Thoreau refused to do so because he objected to slavery and the Mexican war. As
a result he was jailed, but only overnight as someone - likely his aunt - paid the taxes for him,
against his will. This experience began his thrust into civil disobedience. In January and
February 1848, he delivered lectures on "The Rights and Duties of the Individual in relation to
Government", which he revised into an essay, "Resistance to Civil Government" (also known as
"Civil Disobedience"), published by Elizabeth Peabody in the Aesthetic Papers in May 1849.
Thoreau opens that essay quite consistently with the more libertarian strand of the Indian
influenced thinking of Jefferson and Locke.
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I HEARTILY accept the motto, — “That government is best which governs
least;” and I should like to see it acted up to more rapidly and systematically. Carried
out, it finally amounts to this, which also I believe, — “That government is best
which governs not at all;” and when men are prepared for it, that will be the kind of
government which they will have. Government is at best but an expedient; but most
governments are usually, and all governments are sometimes, inexpedient. The
objections which have been brought against a standing army, and they are many and
weighty, and deserve to prevail, may also at last be brought against a standing
government. The standing army is only an arm of the standing government. The
government itself, which is only the mode which the people have chosen to execute
their will, is equally liable to be abused and perverted before the people can act
through it. Witness the present Mexican war, the work of comparatively a few
individuals using the standing government as their tool; for, in the outset, the people
would not have consented to this measure.
.

.

.

.
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But, to speak practically and as a citizen, unlike those who call themselves nogovernment men, I ask for, not at once no government, but at once a better
government. Let every man make known what kind of government would command
his respect, and that will be one step toward obtaining it (p. 1).
Thoreau goes on in line with the Indigenous view of the need for holistic thinking, selfreliance within the community, and community members of moral character. He does this,
however, with more of the western emphasis on the individual, than the more equal Native stress
between Individual and community.
Can there not be a government in which majorities do not virtually decide right and
wrong, but conscience? — in which majorities decide only those questions to which
the rule of expediency is applicable? Must the citizen ever for a moment, or in the
least degree, resign his conscience to the legislator? Why has every man a conscience,
then? I think that we should be men first, and subjects afterward. It is not desirable to
cultivate a respect for the law, so much as for the right. The only obligation which I
have a right to assume, is to do at any time what I think right. It is truly enough said,
that a corporation has no conscience; but a corporation of conscientious men is a
corporation with a conscience (p. 1).
.
.
.
.
.
.
Unjust laws exist: shall we be content to obey them, or shall we endeavor to
amend them, and obey them until we have succeeded, or shall we transgress them at
once? Men generally, under such a government as this, think that they ought to wait
until they have persuaded the majority to alter them. They think that, if they should
resist, the remedy would be worse than the evil. But it is the fault of the government
itself that the remedy is worse than the evil. It makes it worse. Why is it not more apt
to anticipate and provide for reform? Why does it not cherish its wise minority? Why
does it cry and resist before it is hurt? Why does it not encourage its citizens to be on
the alert to point out its faults, and do better than it would have them? Why does it
always crucify Christ, and excommunicate Copernicus and Luther, and pronounce
Washington and Franklin rebels (p. 2)?
And considering that the evil Thoreau is immediately concerned with is slavery,
If the injustice is part of the necessary friction of the machine of government,
let it go, let it go: perchance it will wear smooth, — certainly the machine will wear
out. If the injustice has a spring, or a pulley, or a rope, or a crank, exclusively for
itself, then perhaps you may consider whether the remedy will not be worse than the
evil; but if it is of such a nature that it requires you to be the agent of injustice to
another, then, I say, break the law. Let your life be a counter friction to stop the
machine. What I have to do is to see, at any rate, that I do not lend myself to the
wrong which I condemn.
As for adopting the ways which the State has provided for remedying the evil,
I know not of such ways. They take too much time, and a man’s life will be gone. I
have other affairs to attend to. I came into this world, not chiefly to make this a good
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place to live in, but to live in it, be it good or bad. A man has not every thing to do,
but something; and because be cannot do every thing, it is not necessary that he
should do something wrong. It is not my business to be petitioning the governor or the
legislature any more than it is theirs to petition me; and, if they should not hear my
petition, what should I do then? But in this case the State has provided no way: its
very Constitution is the evil. This may seem to be harsh and stubborn and
unconciliatory; but it is to treat with the utmost kindness and consideration the only
spirit that can appreciate or deserves it. So is all change for the better, like birth and
death which convulse the body.
I do not hesitate to say, that those who call themselves abolitionists should at
once effectually withdraw their support, both in person and property, from the
government of Massachusetts, and not wait till they constitute a majority of one,
before they suffer the right to prevail through them. I think that it is enough if they
have God on their side, without waiting for that other one. Moreover, any man more
right than his neighbors, constitutes a majority of one already (p. 2).
Where the Indian, sufficiently disapproving of the acts of her/his community could move
to another band, or, accompanied by likeminded neighbors, leave to start a new community, for
Thoreau,
Under a government which imprisons any unjustly, the true place for a just
man is also a prison. The proper place to-day, the only place which Massachusetts has
provided for her freer and less desponding spirits, is in her prisons, to be put out and
locked out of the State by her own act, as they have already put themselves out by
their principles. It is there that the fugitive slave, and the Mexican prisoner on parole,
and the Indian come to plead the wrongs of his race, should find them; on that
separate, but more free and honorable ground, where the State places those who are
not with her but against her, — the only house in a slave-state in which a free man
can abide with honor. If any think that their influence would be lost there, and their
voices no longer afflict the ear of the State, that they would not be as an enemy within
its walls, they do not know by how much truth is stronger than error, nor how much
more eloquently and effectively he can combat injustice who has experienced a little
in his own person. Cast your whole vote, not a strip of paper merely, but your whole
influence. A minority is powerless while it conforms to the majority; it is not even a
minority then; but it is irresistible when it clogs by its whole weight (p.2).
Here, we have the beginning of a far spreading philosophy of civil disobedience, which
ultimately spawned the world wide nonviolence movement. Among many others who were
influenced by Thoreau, Mohandas Gandhi read "Civil Disobedience" in South Africa, in 1906.
He was then fighting the "Black Act," which required Asians to register with the government
and to be finger printed. In refusing to register, he quoted Thoreau concerning his refusal to pay
taxes. Martin Luther King, who learned from Gandhi, and went to India on a "pilgrimage to
nonviolence," stated in his autobiography that his introduction to the idea of nonviolent
resistance was in reading Thoreau's essay "On Civil Disobedience," while in college in 1944.
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Thus the whole nonviolent resistance movement has a major root in Thoreau, from a ground
fertilized by both American Indian and European traditions.
Thoreau's social concerns included a major emphasis on respecting the rights of all
people. This included opposing unjust war. This was indicated by his opposition to the Mexican
War. But Thoreau did not go so far as to oppose all violent actions. This is demonstrated, in the
course of his opposition to slavery, by his support of John Brown, including Brown's raid on the
United States arsenal at Harper's Ferry,
.
Prominent and influential editors, accustomed to deal with politicians, men of
an infinitely lower grade, say, in their ignorance, that he acted "on the principle of
revenge." They do not know the man. They must enlarge themselves to conceive of
him. I have no doubt that the time will come when they will begin to see him as he
was. They have got to conceive of a man of faith and of religious principle, and not a
politician or an Indian; of a man who did not wait till he was personally interfered
with or thwarted in some harmless business before he gave his life to the cause of the
oppressed.
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I know that the mass of my countrymen think that the only righteous use that
can be made of Sharps rifles and revolvers is to fight duels with them, when we are
insulted by other nations, or to hunt Indians, or shoot fugitive slaves with them, or the
like. I think that for once the Sharps rifles and the revolvers were employed in a
righteous cause. The tools were in the hands of one who could use them.
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Thoreau, always concerned about nature, as was Emerson, became increasingly
concerned with the natural world in his later years, as is reflected in his writings, including his
1862 works, Autumnal Tints (on the colors of leaves in the fall), Wild Apples. In his essay
"Walking" he made the often quoted statement, "In wildness is the preservation of the world."
Both Thoreau and Emerson were widely read in the United States and beyond, and were quite
influential. This was particularly true in the development of the environmental movement,
beginning in the 1960s. Together, the two Concord residents, each in his own unique and
creative ways, continued the Indian blended with European character of America, assisting the
further development of American Pragmatism later in the Nineteenth and into the Twentieth
Century.
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Later Nineteenth Century Activist Intertwinings of Pragmatism
As the Nineteenth Century continued to unfold past the Civil War and Reconstruction,
the intertwining of American Indian influenced African American and women's emancipation
continued, with new Indian inputs, all of which challenged main stream American thinking. A
number of women were at the center of this ongoing development. One of their primary
concerns was expanding the concept of place, including home, set forth by Lydia Maria Child.
In 1846, Catherine Beecher published Treatise on Domestic Economy. The book expanded
Child's Frugal Housewife into a domestic science by applying the method of experimental
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science to show how the home could be a better place for the health and wellbeing of the entire
family. In 1869 Beecher collaborated with her sister Harriet Beecher Stowe to broaden Treatise
into The American Woman's Home, aimed at undermining the hierarchical relationship between
men and women. It achieved this, however, by setting out strict roles for men and women based
on Christian values. This undercut the diversity expressed by Child, and left an ambiguity
between women's empowerment and subservience.
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By the 1890's, a new generation of women writers began again to use the logic of home
for social change. Among them was Louisa May Alcott. Alcott was born in Germantown, then
outside of Philadelphia, in 1832, to educator and Transcendentalist Amos Bronson Alcott and
social worker Abby May. The family moved to Boston in 1834, where Amos Alcott founded an
experimental school and joined the Transcendental Club with Emmerson and Thoreau.
Beginning in 1840, they lived in Concord, MA, except for a short time at the Utopian Fruitlands
community in 1843-44. Louisa May Alcott was educated by her father, along with family
friends, Emmerson, Thoreau, Margaret Fuller and Nathanial Hawthorne. As a member of a low
income family, Alcott began work at an early age as a seamstress, teacher, domestic worker and
writer. She read, with admiration, the Seneca Falls Convention on women's rights, "Declaration
of Sentiments," and was actively part of the antislavery movement with her family, housing an
escaped slave in 1847. The family home a station on the underground railroad. In 1850, she
became the first woman to vote in Concord, in a school board election.
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Alcott first gained literary success with Hospital Sketches, a critique of the
mismanagement of hospitals and the uncaring attitude of some doctors, based on her service as
a nurse during the Civil War at Union Hospital at Georgetown, in Washington, DC, in 186263. She was an active abolitionist and a feminist. In a number of her writings, Alcott's
narratives,
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provide a new ground for the logic of home and a renewed interest in devising a means
for women to conceptualize their own circumstances in the context of a particular
place. Narratives in this way could provide both a detailed description of a situation
and the relations that make it up and provide resources for carrying the relations into a
wider situation.
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In her novel, Work: A Story of Experience, for example, Alcott presents a woman
striving successfully for a home place in the face of poverty, male domination, exclusion, and
civil war. The central character prevails by forming alliances with other women of different
racial, ethnic and class backgrounds.
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Another prominent woman in the American pragmatist tradition of the late Nineteenth
Century was Charlotte Perkins Gilman, a sociologist, feminist, writer of nonfiction, poetry and
short stories, and lecturer for social change. Born in 1860 in Hartford, Connecticut, Gilman was
a great niece of Catherine Beecher with whom she often spent time with in her younger years.
Much of her youth was spent in Providence, RI. Gillman followed her great aunts' method of
applying experimental science to the problems of human growth and development. In her most
important writing, Women and Economics, Gilman takes the perspective that human beings can
only be understood in terms of their interactions with their environments. In a feminist
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reconceptualization of Darwin's theory of evolution, she held that men and women, as organisms
in particular environments, developed unique modes of interacting following from distinct
physiologies and differences in opportunities and expectations. In this she agreed with Child that
growth is the standard according to which interaction can be evaluated, and that the framework
for women's independence is in the logic of home and the demands of growth. Consistent with
the balanced reciprocity of American Indian gender relations, Gilman wrote,
Granting squarely that it is the business of women to make the home life of the world
true, healthful and beautiful, the economically dependent woman does not do this, and
never can. The economically independent woman can and will. As the family is by no
means identical with marriage, so is the home by no means identical with either.
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Diverging from the view of her great aunts, Gilman asserted that home and society must
be seen as continuous. Women are stifled and made subservient to the extent that home and
society become separate. Where Child and Alcott saw the relations of home as providing the
means for social transformation, Gilman, in the developing conditions of the end of the
Nineteenth Century, understood that social transformation could make homes, the locus of
concrete interactions, places of growth.
Addams and Hull House
Am important contributor to the development of American Pragmatism was Jane
Addams, born in 1860 in Cedarville Illinois. Cofounder with Ellen Gates Starr of Hull House, in
1889, in a poor immigrant neighborhood in Chicago, the first settlement house in the United
States, Addams was known as the "mother" of social work. An activist and reformer, social
worker, sociologist, public philosopher and author, she was an early leader in the settlement
house movement. Adams, who lived until 1935, was also a leader in the movements for women's
suffrage and world peace.
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Addams built on the logic of home of Child, Alcott and a number of writers in the
abolitionist movement, turning it into a social ethic. She expresses this clearly in Democracy and
Social Ethics, published in 1902, applying the logic of home, where problems can only be
understood in the context of their circumstances, and solutions can only be created within the
existing situation. Early on, she makes clear the pragmatist importance of diversity and
experience.
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We are learning that a standard of social ethics is not attained by traveling a
sequestered byway, but by mixing on the thronged and common road where all must
turn out for one another, and at least see the size of one another's burdens. To follow
the path of social morality results perforce in the temper if not the practice of
democratic spirit, for it implies that diversified human experience and resultant
sympathy are the foundation and guarantee of Democracy (pp. 6-7).
Adams makes clear that acting properly is not just about right principles, but requires
acting according to the specifics of developing situations.
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We slowly learn that life consists of processes as well as results, and that failure may
come quite as easily from ignoring the adequacy of one's method as from selfish or
ignoble aims (p. 6).
We do not believe that genuine experience can lead us astray any more than scientific
data can.
We realize, too, that social perspective and sanity of judgement come only
from contact with social experience; that such contact is the surest corrective of
opinions concerning the social order, and concerning efforts, however humble. for its
improvement. Indeed, it is a consciousness of the illuminating and dynamic value of
this wider and more thorough human experience which explains in no small degree
that new curiosity regarding human life which has more of a moral basis than an
intellectual one (pp. 7-8).
We have learned as common knowledge that much of the insensibility and hardness of
the world is due to the lack of imagination which prevents a realization of the
experience of other people. Already there is a conviction that we are under a moral
obligation in choosing our experiences, since the result of those experiences must
ultimately determine our understanding of life. We know intuitively that if we grow
contemptuous of our fellows, and consciously limit our intercourse to certain kinds of
people whom we have previously decided to respect, we not only tremendously
circumscribe our range of life, but limit the scope of our ethics (pp. 9-10).
In concluding her introduction to a series of studies
of various types of groups who are being impelled by the newer conception of
Democracy to an acceptance of social obligations involving a new line of conduct. No
attempt is made to reach a conclusion, nor to offer advice beyond the assumption that
the cure for the ills of Democracy is more Democracy... (pp. 10-11).
Addams believed that the solutions to the problems of the disadvantaged, whether they
were poor, or discriminated against people, disfavored ethnic or racial groups, or women, could
not be externally imposed. What was needed was to restructure their circumstances, starting with
the resources in the place where they were located. Those resources encompass the material
conditions at hand, the experience, histories and locations of those concerned and the locations
involved, the interests of those involved, and the external forces that frequently make difficult, or
prevent, interactions which lead to growth. The founding of Hull House was an effort to facilitate
the restructuring the circumstances and resources of the low income immigrant community of
which it was a center, providing a space in which the participants could interact progressively.
Addams' approach, and the operation of Hull House, was very much in keeping with
American Indian traditions of participatory inclusiveness, mutual support, and adaptation to
changing circumstance through experience. It functioned as an experimental center making
progress with successes, while learning from both failure and success. A reflection on its
functioning is presented in Addams', Twenty Years at Hull House. But Hull House also had
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wider functions. These included its being a laboratory and model for the settlement house
movement, and for its pragmatic approach to dealing with social problems. At times it also
served as a meeting place for activist interaction and cross fertilization. During the first wave of
"Pan-Indian" activism in the late Nineteenth and Early Twentieth Centuries, Hull House brought
together leading American Indian women, including Susan LaFlesche and Gertrude Bonin, with
African American leaders including W.E.B. Dubois, and European American philosophers,
among them John Dewey, George Herbert Mead and Josiah Royce.
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Dewey met Addams and stayed at Hull House in 1892, while visiting the University of
Chicago. He joined its faculty from 1894-1904. While at the University of Chicago, he headed
the Philosophy Department and initiated the University of Chicago Laboratory School. Dewey
wrote of his stay at Hull House to Addams,
I cannot tell you how much good I got from my stay at Hull House. My
indebtedness to you for giving me insight into matters there is great. While I did not
see much of any particular thing I think that I got a very good idea of the general spirit
and method. Every day I stayed there added to my conviction that you had taken the
right way.
99

The African American Connection
There was an African American connection to American Indian influenced American
pragmatism, which linked to Hull House. This built upon the preceding ties of the abolition
movement to the Indian influenced women's emancipation movement, and efforts to protect
Native American rights. Some of these were in the similarity of Indigenous African ways of
seeing to American Indian world views. Others of these came from extensive interaction among
Blacks and Indians in the 13 colonies, and then, the United States, including a fair amount of
intermarriage. It is notable that Crispus Attucks, the first American killed by British troops in
what became the American Revolution, was African American and Indian. Some Indian tribes in
the U.S, South, including the Cherokee and Seminole, engaged in Negro slavery, and when their
slaves were freed at the end of the Civil War, they became tribal members.
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Quite a few African American leaders and writers, beginning in the Nineteenth Century,
have had pragmatist strands in their thinking. W.E.B. Dubois, for example, studied with
pragmatist philosophers William James and Josiah Royce (discussed below) at Harvard and
developed a conception of self and community similar to theirs. Dubois' adherence to the
importance of place, diversity, and experience is evident in his discussion of race, which he
understood not to be based upon biology or lineage alone, In an address, "On the Conservation of
Race," he stated that race involved,
A vast family of human beings, generally of common blood and language, always of
common tradition, history or impulse, who are both voluntarily and involuntarily
striving together for the accomplishment of certain more or less vividly conceived
ideals of life.
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Thus "race" is primarily cultural, based on common experience and interest or bonding.
Such a race can participate in and contribute to a larger common community on an equal basis,
when it is not blocked from doing so. The "Negro Race" fits this definition. For Dubois, concepts
of "whiteness" that involve racial white superiority and discrimination against other races are not
legitimate, because they run counter to the principles of diversity and mutual respect that
underlie his view.
When it came to approaching social problems, including the pressing ones concerning
African Americans, Dubois' work at Harvard with James and Historian Albert Bushnell Heart
agreed with Addams' approach at Hull House. They believed that major social problems could
only be solved in place on the basis of the carefully collected and understood facts, on the basis
of which alternative solutions could be developed, and carried out, with ongoing corrections to
changing circumstances.
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As Pratt in Native Pragmatism and McKenna and Pratt have shown in American
Philosophy: From Wounded Knee to the Present, numerous African American activists and
thinkers have to different extents, and in different ways, proceeded within the Native consistent,
American pragmatist tradition up to the present moment. For example, Martin Luther King and
philosopher Allen Leroy Locke were influenced by pragmatists James and Peirce (discussed
below), as well as more recent pragmatist thinkers. Cornell West - noting that all approaches can
be properly or improperly applied - said of American pragmatist philosophy, "At its worst, it
became a mere ideological cloak for corporate liberalism and managerial social engineering
which served the interests of American corporate capital." At its best, "it survived as a form of
cultural critique and social reform at the service of expanding the scope of democratic process
and broadening the arena of individual self-development here and abroad." According to
McKenna and Pratt, West found pragmatism "a questioning open ended, antifoundationalist
philosophy that is committed to enquiry, democracy and amelioration." In addition to using its
methods for his own critiques and proposals for improvement, in The American Evasion of
Philosophy: A Genealogy of Pragmatism, West examined the unfolding of pragmatism from
Emerson to Rorty, concluding by presenting his own "prophetic pragmatism." For West,
prophetic pragmatism is "a rich and revisable tradition that serves as the occasion for cultural
criticism and political engagement."
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James, Peirce, Dewey, et al: Toward a Contemporary American Pragmatism
By the late Nineteenth and early Twentieth Century the strands of Indigenous American
thought among European Americans, going back to first contact, and regularly added to by
continuing Indian inputs, and reinforced by similar other strands and independent thinking, was
developing into a classical American pragmatism, led by William James, Charles Sanders Peirce,
and John Dewey, among others. While, each of these major thinkers had their approach and
emphasis, they were generally in agreement about the nature of pragmatist philosophy. For all of
them, in an uncertain existence in which human knowledge and decision making must always be
imperfect, philosophy was concerned with guiding action in communities of diverse individuals
on the basis of unfolding experience, rather than attempting to find ultimate principles. As
Dewey stated it,
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The distinctive office, problems and subject matter of philosophy grow out of stresses
and strains in the community life in which a given form of philosophy arises, and
that, accordingly, its specific problems vary with the changes in human life that are
always going on and that at times constitute a crisis and a turning point in human
history.
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In other words, whatever else philosophies are or are not, they are at least significant
cultural phenomena and demand treatment from that point of view.... [They are] a
critique of basic and widely held beliefs."
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For James, Peirce and Dewey, the philosophy of pragmatism was built on 4 principles or
conceptions. The first conception was interaction. Peirce stated that this conception required
one to
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Consider what effects which might conceivably have practical bearings, we conceive
the object of our conception to have. Then our conception of these effects is the whole
of our conception of the object.
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James went a step further in conceiving interaction as having a practical, or "cash", value
so that one can comparatively evaluate alternative choices, such that one can see, "What definite
difference it will make to you and me." Philosophy is practical, because it guides one's choices
of actions in a world in which each person is an actor in a set of reciprocal relations.
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Dewey agrees, noting that life is engagement in interdependent interaction:
The processes of living are enacted by the environment as truly as by the organism,
for they are an integration.
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The second conception of classical pragmatism was pluralism. While interaction involves
the connection - or unity - of things, it also implies their differences, which for people arise from
differences in experience, both individual and collective: personal and cultural. In this
connection, James observed, "If our intellect had been as much interested in disjunctive as in
conjunctive relations, philosophy would have equally successfully celebrated the world's
disunion. Neither is more primordial or essential or excellent than the other." One needs to
focus on one or the other depending on the circumstances. Pluralism arises from interaction.
Each person and culture obtains knowledge from different, though in some way related,
experience. Each person's and culture's knowledge is incomplete, and can gain from the view and
knowledge of the other.
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Peirce was less radical than James in considering pluralism at the theoretical level, but
was much in agreement with James in its importance in practice. In his view, the universe began
from one mind, but for human beings every day, variety is "beyond comparison the most
obtrusive stuff of the universe." "What we call matter is not completely dead, but is merely
mind hide-bound with habits. It still retains the element of diversification; and in that
diversification, there is life."
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Dewey took an effectively similar, but more concrete view of pluralism.
That knowledge has many different meanings follows from the operational definition
of conceptions. There are as many conceptions of knowledge as there are distinctive
operations by which problematic situations are resolved.
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If we see that knowing is not the act of an outside spectator but of a participant inside
the natural social scene, then the true object of knowledge resides in the consequences
of directed action.... For on this basis there will be as many kinds of known objects as
there are kinds of effectively conducted operations of enquiry which result in the
consequences intended.
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In other words, because each person, out of experience, interacts differently with the world creating new experience, and thus new ways of seeing - there are necessarily a wide variety of
ways of knowing and perceiving.
This leads to the third conception, community, which, especially for Dewey, requires
equalitarian interchange of views and dialoguing, in an appropriate process of democracy, to
properly make decisions collectively. Peirce understands individuals to be members of
communities. He states,
What anything really is, is what it may finally come to be known in the ideal state of
complete information, so that reality depends on the ultimate decision of the
community....
The existence of thought now depends upon what is to be hereafter; so that it has only
a potential existence, dependent on the future thought of the community.
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James sees human identity inseparable from, and partly commensurate with, community.
A man's social self is the recognition he gets from his mates. Properly speaking, a
man has as many social selves as there are individuals who recognize him and carry
an image of him in their minds.... But as the individuals who carry the images fall
naturally into classes, we may practically say he has as many social selves as there are
distinct groups of persons about whose opinion he cares.
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Dewey, differs from Peirce, as he does not see anything ultimate or deterministic about
thought, in terms of community. Rather, conceptions of truth are dependent upon the diversity of
cultures and the problems that frame inquiry. Further, it is community which gives rise to
language, which provides the basis for enquiry, along with common interests in a shared
environment. What is necessary for common language and what arises from it, for Dewey, is the
human ability "to take the standpoint of other individuals and to see and enquire from a
standpoint that is not strictly personal but is common to them as participants or parties in a
conjoint undertaking." For Dewey, this leads to a concern for the views of others that extends
beyond mere tolerance, to "hospitality:" an "open-mindedness" to respect the views of others.
But open-mindedness is not emptiness. It does not lead to a value free relativism, because each
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participating person maintains his/her own values, out of their own ongoing experience, which
includes the discussion or interaction. What Dewey sees as necessary to develop, which usually
does arise within a community of interest, is an open-mindedness that is "an attitude of mind
which actively welcomes suggestions and relevant information from all sides."
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What further prevents classical pragmatism from falling into a value free relativism is the
fourth conception: growth, which serves as a standard for, and a limit upon community. Proper
interaction and deliberation lead to increased knowledge and some practical advance, at a
minimum, in terms of the situation or problem under deliberation. It arises in the synergy of
sufficiently honest dialogue where the parties are concerned that their individual interests are
advanced in realizing a common interest, which is the basis of community. Peirce found this
conception of growth being the key to realizing the first three conceptions in his reading of
Aristotle.
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In this view, growth arises from the conjunction of potential and action, matter and form.
Peirce sees this as the interaction of the "female function" - or the seed - and the "male function"
- which "exercises a hunch" as a "principle of unrest." Out of the interaction of the two
functions arises a third, which is not implicit in either of them, or in the two together prior to
interaction. It is an urge or impact that provides the direction and purpose to the particular union
to overcome the inertia of habit and the vagaries of chance. This third function Peirce calls
"creative love." Peirce makes the connection between growth and love explicit in commenting
on the Apostle John's proclamation that God is love.
127

128

Everyone can see that the statement of St. John is the formula of an evolutionary
philosophy, which teaches that growth comes only from love... from the ardent
impulse to fulfil another's highest impulse.
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James view on growth is similar to that of Peirce. In The Varieties of Religious
Experience James states that what is common in religions consists of two parts,
an uneasiness; and... its solution. The uneasiness, reduced to its simplest terms, is a
sense that there is something wrong about us as we naturally stand. The solution is a
sense that we are saved from the wrongness by making proper connection with the
higher powers.
A person,
becomes conscious that this higher part is coterminous and continuous with a more of
the same quality, which is operative in the universe outside of him, and which he can
keep in working touch with.
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For James, growth is both a standard and way of understanding human experience. The
standard of growth is the standard of maximizing possibilities and encouraging further growth. In
understanding experience,
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Our Acts, our turning-places, where we seem to ourselves to make ourselves and
grow, are the parts of the world to which we are closest, the parts of which our
knowledge is the most intimate and complete. Why should we not take them at facevalue?
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For Dewey, there is no separation between organisms (including people, and
communities of people) and their environment, and by its nature an organism is engaged in a
growth process. "The reality is the growth process itself." Growth is an indeterminate process,
influenced by the history of the organism and of its environment. For human beings, who are
conscious, growth is normative. In educational terms, for one in the role of the teacher - both the
external teacher and the internal, reflective self - it means facilitating the learning experience
prior to, and while it is occurring, while evaluating the experience as, and after, it occurs. The
normative consideration includes,
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from the standpoint of growth as education and education as growth, the question is
whether growth in this direction promotes or retards growth in general. Does this
form of growth create conditions for further growth, or does it set up conditions that
shut off the person who has grown in this particular direction from the occasions,
stimuli and opportunity for continuing growth in new directions?
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For example, does one who steals learn from that experience to be a more clever thief, or does
the person learn that stealing is destructive, and that it is personally and socially better to employ
his/her talents in a socially constructive and personally rewarding direction? Growth in some
direction will always occur as long as an organism is alive. Movement in a direction that is
healthy is to be chosen or encouraged, and that which is pathological, is to be avoided or
discouraged. Limited human beings will at times have difficulty determining which is which.
The best guide is what experience indicates will be the results of a choice, and having made a
choice, to learn, and hence grow, from the results (recognizing the need for continuing
reevaluation, as sometimes one learns the wrong lessons).
For Dewey,
Freedom, in its practical and moral sense... is connected with possibility of growth.
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In the degree in which we become aware of possibilities of development and actively
concerned to keep the avenues of growth open, in the degree in which we fight
against induration and fixity, and thereby realize the possibilities of recreation of
ourselves, we are actually free.
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Ultimately, such actual freedom requires a democratic community. This allows one to
learn and growthrough the process of participating. The democratic ideal for Dewey is a
community that affirms the value of individual growth, and realizes community growth by
providing opportunities for individual growth and through the synergy of the interaction of its
diverse members. In this, Peirce, James - and indeed Addams, among many others in the
classical pragmatist tradition - concur, despite differences of emphasis, or variation in the details
of their explanation.
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William James, Pragmatist from Experience
William James, often called the father of American psychology, was born in New York
City in 1842 to a well to do family. He was educated eclectically at home, and in schools in the
United States and Europe. James had broad interests, including in art. At first, he apprenticed
with painter William Morris Hunt. But he soon decided to focus upon science, entering Harvard
Medical School in 1864. On graduating from medical school in 1869, James fell into a depressed
state for some time. This experience may well have influenced his decision to study psychology.
As an M.D., James spent at least 14 years working to develop a natural science of human
psychology. He began attempting to discover laws of functional covariation linking mental states
and brain states. Very soon, however, he discovered that proceeding in terms of 19th century
science, that conceived of the universe as a machine, and of a duality between mind and body,
was unworkable. He quickly found that it was impossible to identify mental states in isolation.
He found that there was no mind-body separation. Mental states were always directly connected
to what they were about, and to the whole experienced context that gave the subject of the
experience its meaning, which was the initiator of the mental state. This experience of James led
him to think holistically with a major focus upon experience.
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James' shift in perspective, coming to be a leader in the development of Native American
influenced classical pragmatism did not occur in a vacuum. James' father, Henry James Sr., was
a well known Swedenborgian theologian who interacted with some of the intellectual and literary
elites of the time. And James had read Emerson, among others, so that there was a clear chain of
thinking and perceiving extending through Franklin to American Indian influences to which
James' experience could connect, as an aid to solidifying James understanding of his experience.
James came to see that people are not merely in the world, they are of it. The individual and
his/her environment are in an ongoing dialogue, influencing each other. The individual
experiences the world in which s/he participates through the lens of past and ongoing experience.
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For James experience was not merely concrete, as evidenced by his joining the
Theosophical Society, in 1882, focused upon mystical and experiential Eastern religion, and by
his writing The Varieties of Religious Experience: A Study in Human Nature in 1902. But if
James was in any sense a mystic, he was a practical one. He believed in taking from various
theories, including spiritual ones, whatever made good sense, and then could be proven by
experience and analysis.
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Thus in writing The Principles of Psychology, published in 1890, after setting out
"psychological preliminaries" in the scientific mode of the day, as a detached observer, James
relies heavily on his own experience in developing a carefully analyzed psychology. It is a
psychology in which any event is perceived within the whole of the context of the perceiver, who
perceives through the lens of past experience. Following the principles of Pragmatism outlined
above, while each person and cultural group has their own individual experience, which needs to
be recognized in the practice of individual and social psychology, the fact that all are connected
and interacting within the same world, combined with limitations on the varieties of human
minds and of human experiences, means that there are also general classifications and principles
for a human psychology.
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One of the limits that James, other pragmatists, and American Indians recognize is the
limitation in human knowledge and understanding. Thus, theory can never be absolute. To be
meaningful it must be limited to the context from which it arises and to which it applies.
Attributing his thinking on this point to Peirce, James wrote,
To attain perfect clearness in our thought of an object... we need only consider what
effects of a conceivable practical kind the object many involve.... Our conception of
these effects then, is for us the whole of our conception of the object, so far as that
conception has positive significance at all.
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Consistent with the four conceptions of classical pragmatism, and Indigenous
understanding, the limits in human perception and thought also lead to a need for dialogue and
democracy, for James,
Neither the whole of the truth nor the whole of good is revealed to any single
observer, although each observer gains a partial superiority of insight from the
peculiar position in which he stands.
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The Pragmatic Phenomenology of Charles Sanders Peirce
Charles Sanders Peirce was born in 1839 in Cambridge, MA, where his father was a
respected professor of astronomy and mathematics at Harvard University, and a cofounder of the
American Academy of Sciences. One important influence in his early life was reading his older
brother's copy of Richard Whately's Elements of Logic. Peirce had very broad interests and was
extremely creative and innovative. Peirce is often considered to be "the father of pragmatism,"
and also of semiotics (the study of meaning, relating to signs and language). Peirce expanded
from work concerning logic to mathematics, chemistry, philosophy and language. He undertook
practical technical work with the United States Coast Survey, and for a few years taught at Johns
Hopkins University, where his students included James and Dewey.
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As indicated above, Peirce believed that there was much more to the universe than its
mechanical aspects, and that, ultimately, there was no separation between mind and body. He
believed that individuals were interdependent with their environment, including different levels
of community. Concerning evolution - physical (including biological) and social, he was
convinced that mechanical and chance (i.e. natural selection) approaches, while having some
limited usefulness, missed the main evolutionary force. Peirce stressed, "agapastic evolution,"
in which love in the form of sympathetic understanding (as in the Greek concept of agape) was
the prime mover of evolution through the intelligibility of the cosmos and the continuity of
"minds", participating in the process of change.
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On the social level, Peirce rejected the 'survival of the fittest' ideas of social Darwinism
that made a virtue out of greed. In one comment, he began sarcastically,
Intelligence in the service of greed ensures the justest of prices, the fairest contracts,
the most enlightened conduct of all dealing between men, and leads to the sumum

79

bonum, food in plenty and comfort. Food for whom? For the greedy master of
intelligence.
What I say, then, is that the great attention paid to economical questions during our
century has induced an exaggeration of the beneficial effects of greed and the
unfortunate results of sentiment, until there has resulted a philosophy which comes
unwittingly to this, that greed is the great agent in the elevation of the human race and
the evolution of the universe.
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So a miser is a beneficent power in a community, is he? With the same reason
precisely, only to a much higher degree, you might pronounce the Wall Street sharp
to be a good angel, who takes money from heedless persons not likely to guard it
properly, who wrecks feeble enterprises better stopped,... and who by a thousand
wiles puts money at the service of intelligent greed, in his own person.
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For Peirce, life at its most basic level is not a competition between separate individuals,
that progress comes with every individual merging his individual differences with his
neighbors.
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It is indicative of Peirce's outlook that his first wife of 21 years was Melusina Fay, a
leader in the cooperative housekeeping movement. Quite consistent with Native American ways
of seeing, though mixing in numerous other strands of thought in his own creative thinking,
Peirce saw life as relational. His perspective was also consistent with Indian ways concerning
character developing education, and continuing learning and growth. For him, all things
(including the universe itself) tend to develop habits and proceed on their basis, learning and,
thus growing, with unfolding experience..
The existence of things consists in their regular behavior.
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The process of interaction brings about movement for change, including change of habit,
or regular behavior. For thinking human beings, individually and collectively, living in a
universe at a stage in which both natural law and chance function, the proper approach is to
apply science to experience. In other words, one should reflect upon developing events so as to
consciously modify habits to meet changing circumstances. In his era, that meant among other
things, society moving from valuing greed, to returning to honoring a caring reciprocity.
John Dewey, Democrat and Progressive Educator
John Dewey was born to a family of modest means in Burlington, VT, in 1859. He
graduated from the University of Vermont, following which he taught high school for two years
in Oil City, PA and elementary school in Charlotte, VT. Following this teaching, he studied at
the Johns Hopkins University, taking some courses from Charles Sanders Peirce, as did William
James. Dewey is considered one of the founders of the philosophy of pragmatism and of
American psychology. His major work encompassed participatory (as opposed to representative)
democracy and education, where he was a major voice in progressive education. Among other
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achievements, while on the faculty of the University of Chicago, he founded the University of
Chicago Laboratory School, a model in progressive education. He also produced important work
in other areas, including in epistemology, metaphysics, aesthetics, art, logic, social theory, and
ethics.
Consistent with his belief that there should be no separation between thought and action,
and that the philosopher needed to be active in the community, Dewey was an activist on many
issues. He was a public philosopher, speaking regularly on social issues and promoting well
working democracy with the public, while encouraging fellow philosophers to apply their
profession in public discussion and action, stating,
If philosophy does not embrace the process of growth as the guide to knowledge,
truth and ethics, it will fall into the apathy of irrelevance."
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Dewey served on the board of Hull House, serving immigrants in Chicago, worked for
women's suffrage, and was active as a reformer in education. Dewey was also a vocal
progressive on public issues. This reflected his views on diversity. He opposed the idea that
America was, or should be, a melting pot, helping pave the way for the multiculturalism that
arose in the main stream late in the twentieth century.
Dewey emphasized the importance of the interchange of ideas in robust public discussion
by an informed citizenry, of diverse people. He found, "Uniformity and unanimity in culture
rather repellant," holding that,
Variety is the spice of life, and the richness and attractiveness of social institutions
depend upon cultural diversity of separate units. In so far as people are all alike, there
is no give and take among them.
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In Dewey's view, only with open interaction was individual and social growth sufficiently
attainable. This required that people be reflective and open minded, which needed a progressive
education to encourage. This kind of education recognizes and works with the differences in
young people, with student centered supported learning, providing the maximum number of
positive experiences in which the student participates as an active learner, examining situations
and issues from as many viewpoints as practicable. The aim is to free the student and the society,
recognizing that,
freedom is found in that kind of interaction which maintains an environment in which
human desire and choice count for something.
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Dewey's views of democracy and education are intimately related to the understanding he
developed of human psychology. In accordance with the four principles of pragmatism,
psychology, and psychological development, are not merely individual. They involve the
interaction of the individual, with his/her unique combination of qualities, and the environment.
It is in the course of this interaction that the mind develops, forming habits in reaction to
experience.
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Habits may be profitably compared to physiological functions, like breathing,
digesting. The latter, are to be sure, involuntary, while habits are acquired...Walking
implicates the ground as well as the legs; speech demands physical air and human
companionship... natural operations... and acquired ones like speech and honesty are
functions of the surroundings as truly as of the person. They are things done by the
environment by means of organic structures or acquired dispensations.... They
involve skill of sensory and motor organs, cunning or craft, and objective materials.
They assimilate objective energies, and eventuate in command of the environment....
They have a beginning middle and end.
151

Habits are only relatively fixed, and can be changed by ongoing experience. Hence the
nature of that experience is important. A particularly helpful development is if that experience
encourages the development of an analytic, in a sense scientific, consciousness. This allows one
to evaluate behavior in light of new experience. Habits normally function largely unconsciously,
and it is impossible to remain continually fully aware of them. But if the habit of reflection is
developed, then one is able to become constructively conscious of habits, when experience
indicates that they may no longer be appropriate, leading to positive growth.
Dewey believed that in traditional societies intimately relating with their natural
environments, the experiences of human development generally unfolded sufficiently naturally
so that most people evolved good habits for their communal situations. He was concerned that in
modern societies, more isolated from their natural physical environment, and in several
dimensions having gotten artificially out of balance, the process of evolving appropriate habits
had become defective.
We have at present little or next to no controlled art of securing that redirection of
behavior which constitutes adequate perception or consciousness. That is, we have
little or no art of education in the fundamentals, namely in the management of organic
attitudes which color the qualities of our conscious objects and acts. As long as our
chief psycho-physical coordinations are formed blindly and in the dark during infancy
and early childhood, they are accidental adjustments to the pressure of other persons
and circumstances which act upon us. They do not then take into account the
consequences of these activities upon formation of habits.... Hence the connection
between consciousness and action is precarious, and its possession a doubtful boon as
compared with the efficacy of instinct - or structure - in lower animals.
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Out of this persuasion, Dewey worked for education and societal reform.
The Native Roots of Classical Progressivism
With Dewey's pragmatic philosophy and progressive education, one can draw a direct
line back to the American Indian sources that ultimately influenced his thinking, that is also
evident in the thought of James and Peirce. Dewey states clearly in John Dewey Presents the
Living Thought of Thomas Jefferson that he admired, as anticipating pragmatism, Jefferson's
Indian influenced experimental attitude toward democracy with a commitment to growth. Dewey
similarly states that he finds in Jefferson the experimentalism of Eighteenth Century science
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which he incorporates in pragmatism. That scientific experimentalism was developed more by
Jefferson's colleague Benjamin Franklin, but it was furthered greatly by Jefferson as well.
Dewey makes clear in the Living Thought of Thomas Jefferson that Franklin was the
greater exponent of a Native influenced science. Dewey there quotes Jefferson that Franklin was,
“the greatest man and ornament of the age and country in which he lived (p. 28).” Dewey admits,
“There was no discovery in natural science to the credit of Jefferson similar to that of Franklin in
electricity (p. 6).” But in continuing, Dewey gives a clue his reason for presenting Jefferson
rather than Franklin,
But his faith in scientific advance as a means of popular enlightenment and of social
progress was backed by a continual interest in discoveries made by others (p. 6).
Jefferson’s Indian like, and, to a considerable degree, Indian influenced, views of nature,
experience, the need for continued reexamination and learning, and democracy are all central to
Dewey, who while an independent thinker, is part of the same Indigenous impacted tradition as
his predecessor. Thus, Dewey quotes Jefferson,
To illustrate what I believe to be the key to the work and character of our first great
democrat: the vital union of attitudes and convictions so spontaneous that they are the
kind called instinctive with fruits of a rich and varied experience: - a union that was
cemented by the ceaseless intellectual activity which was his “supreme delight.” But in
a more conventional way, he was that rare person in politics, an idealist whose native
faith was developed, checked, and confirmed by extremely extensive and varied
practical experience. It is seldom, I imagine, that an unusually sincere and unified
natural temperament has been so happily combined with rich opportunities for
observation and reflection. If he left the stamp of idealism upon the course of events, it
is because this experience added realistic substance to the inherent bent of his natural
disposition (pp. 2-3).
A more direct line of Indian influence came through Lydia Maria Child, who lived until
1880 and continued to publish until 1878, including An Appeal for Indians, in 1868. Child and
her colleagues in the women's suffrage movement were known to Dewey. This included his
activity at Hull House, where he also met Indians and African American rights activists, who
included many of the women's suffrage advocates. A comparison of Child's writings to those of
Dewey and James shows many striking similarities. It is clear that from Child and her
successors, that,
The classical pragmatists, and Dewey in particular, learned from them to apply the
abstract conceptions of science and democracy to the lived experience of a pluralistic
society in which diversity of groups, interests and ideas could coexist. In the end,
classical pragmatism and its four commitments emerge from a complex environment
characterized by both colonial and Indigenous attitudes. What is generally
recognized as a distinctly American philosophy arises from the influences of both
European and Indian thought on key figures throughout the Seventeenth, Eighteenth
and Nineteenth Centuries. In the end, pragmatism becomes more than the

83

development of a particular philosophy. It becomes a genealogy of a rich American
philosophical tradition - diverse in its thinkers, plural in its traditions, and potentially
valuable in its implications for life in a multicultural world.
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The Continuing Pragmatist Tradition
With the firm establishment of classical pragmatism in the United States by Peirce,
James, Dewey, Adams, Royce, George Herbert Mead and others writing and acting well into the
Twentieth Century, American pragmatism became a major force in public thinking and in the
field of philosophy in the United States. As is discussed in McKenna and Pratt, American
Philosophy from Wounded Knee to the Present, pragmatism, with some ups and downs, has
continued to expand in the United States with broader world wide impacts up to the present
moment. In some instances the development has remained very much in the classical pragmatist
tradition. In others pragmatism has interacted and interwoven with other ways of thinking to
form a broader American philosophy of which pragmatism, or some of its aspects, are elements.
Some pieces or works of pragmatism have gone off on their own, intermingling with other ways
of seeing.
An example of this is Pierce's semiotics which became an independent field with
numerous branches and approaches extending beyond philosophy into such fields as linguistics
and anthropology, often being approached in ways that were quite contrary to classical
pragmatism's four conceptions. These strands of thinking, however, reconnected with the
pragmatist tradition with the analysis and writing of such philosophers as W.V.O. Quine and C.J.
Ducasse
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As Cornell West stated, in the quote above, since the early Twentieth Century, there has
been quite a range of approaches and views that have been considered at least somewhat
pragmatist. Some of them, and those who expressed them, have kept to the socially conscious
and activist, American Indian equalitarian pluralism that is at the heart of pragmatism. Horace
Kallen one of the founders of the New School of Social Research along with Dewey, and Allen
Leroy Locke, for instance, early in the Twentieth Century wrote and acted against racism and for
cultural pluralism. Later in the century activists for inclusive diversity included Richard Wright
and Martin Luther King. Wright, wrote the book Black Power, in 1954, in the first publicly
known use of that term. He argued that the concept of race was a dualistic invention used to
divide people. Martin Luther King, while at Boston University had studied with professors
working in the pragmatist tradition. At times, he reflected what he had learned in that tradition,
as with saying, following Royce, that all people were members of "the beloved community".
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Similarly, among the social critics working from a pragmatist background, were
sociologist C. Wright Mills, writer Lewis Mumford and economist John Kenneth Galbraith.
Mills' critiques of the "power elite," and the accompanying increasing disempowerment of the
middle and lower classes, was developed against the background of his knowledge of the work
of Peirce, Dewey and Mead, along with his reading of Thorstein Veblen, The Leisure Class,
written in 1899. Mumford, whose education included time at the New School for Social
Research, and who at times mentioned Dewey, wrote over 30 books and 1000 essays applying
"usable history" to illuminate the sources of contemporary problems. In addition to his writing,
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Mumford was an active voice against McCarthyism, and highway projects that would damage
neighborhoods and people. He also spoke for nuclear disarmament. Galbraith continued into the
Twenty-First Century to be a vocal critic of the concentration of economic power and policies
which fostered it. He wrote numerous books on economics, and served U.S. presidents on and
off from Franklin Roosevelt Administration to the George H.W. Bush Adinistration. His
economic writings were largely focused on practical policy aimed at promoting economic
equality. Also in the pragmatist tradition, he emphasized the need for thoughtful independent
thinking and the interchange of ideas.
Philosophical ideas that can be used as standards to critique existing conditions can also
be used to justify conditions that do not live up to the cited standard. That certainly has been the
case of some pragmatist ideas. Pluralism and democracy are a good examples. Some well to do
people and agents of powerful interests have often defended the unequal status quo, claiming that
the United States functions extremely fairly because it is democratic, with everyone having a say
in a pluralist society. There are cases also of people, including philosophers, who on theoretical
issues take positions in the pragmatist tradition, quoting some of its adherents, but do not apply it
to analyzing social issues. One who has been partly in this position is philosopher Richard
Rorty. Writing both academically and popularly, Rorty did much in the late Twentieth and early
Twenty-First Century to increase the already expanding interest in pragmatism. He has often
taken clear general stands on major public issues, including opposing the Vietnam War. But
Rorty has been criticized for offering little in the way of policy or action proposals for addressing
the concrete problems.
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Meanwhile, the trend of pragmatism interacting with related activisms that long
proceeded the rise of classical pragmatism has continued, and in some instances expanded. Its
continuing connection to the civil rights movement has already been mentioned. Pragmatism has
remained connected with the ongoing women's movement, some of whose direct Indian
connections are discussed below. Meanwhile, there has been continued significant new input
from American Indians. This has been especially the case in the rise of the environmental
movement discussed below. But it has also included the rise of broadly important Native writers,
including Vine Deloria, Jr., and the launching of an American Indian Philosophy Association,
which meets at the conferences of the American Philosophical Association, while facilitating
collaborative publishing. Moreover, since the 1950s, there has been a great increase in public
interest in American Indians, and in the impact of American Indian writers and film makers
across a number of fields and upon the general public. These developments have made
contributions to the American philosophy of pragmatism.
161

The first two decades of the Twenty-First Century have continued to experience an
expansion of pragmatism in the field of philosophy, and in public officials, at least on one side in
an increasingly polarized United States. An example within philosophy, of a writer with public
impact, is Richard Bernstein. Among his many writings on important public concerns is the
Abuse of Evil: The Corruption of Politics and Religion since 9/11, published in 2005. In
responding to public and government reactions to the 2011 al-Qaeda attacks on the World Trade
Towers in New York City and the Pentagon. Bernstein commented,
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Responsible Choices and actions always demand specificity, sensitivity to context,
careful analysis, clarification of real options, debate and persuasion. But it doesn't
follow that there is nothing to be done.... In times of widespread anxiety, fear, and
perceived crisis, there is a craving for absolutes, firm moral certainties, and simplistic
schemas that help make sense of confusing contingencies; they help to provide a
sense of psychological security. Since 9/11 we have been living though such a time....
The careless talk of evil and the demonizing of our enemies do not help matters. On
the contrary - as I have argued - they obscure complex issues, block enquiry, and
stifle public debate about appropriate responses to an unsettling, fluid state of affairs.
So what is to be done? Ordinary citizens must stand up and oppose the political abuse
of evil, challenge the misuse of absolutes, expose false and misleading claims to
moral certainty, and argue that we cannot deal with the complexity of the issues we
confront by appealing to - or imposing - simplistic dichotomies. There is a role for
public intellectuals, educators, journalists, and artists to help guide the way - just as
Holmes, James, Peirce and Dewey did at a different time under radically different
historical circumstance.
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Among the public officials of the early Twenty-First Century, often acting in the public
interest quite consistently with the pragmatist principles to which Bernstein referred, has been
Barack Obama. While he may be faulted for too much secrecy and closed door decision making
on some intelligence and military issues, as President, Obama most often stood for open
discussion of issues, and the making of decisions based upon well determined facts and carefully
analyzed policy. If he may be criticized for being too slow to act on some issues, he was open to
learning from his own and the nation's experience, as illustrated by his change of mind to support
gay marriage. In his remarks on the Supreme Court decision in favor of marriage equality, he
expressed both the principles of diversity, and of growth through public learning, while dealing
with specific problems in their context.
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Good morning. Our nation was founded on a bedrock principle that we are all
created equal. The project of each generation is to bridge the meaning of those
founding words with the realities of changing times -- a never-ending quest to ensure
those words ring true for every single American.
Progress on this journey often comes in small increments, sometimes two
steps forward, one step back, propelled by the persistent effort of dedicated citizens.
And then sometimes, there are days like this when that slow, steady effort is
rewarded with justice that arrives like a thunderbolt.
This morning, the Supreme Court recognized that the Constitution guarantees
marriage equality. In doing so, they’ve reaffirmed that all Americans are entitled to
the equal protection of the law. That all people should be treated equally, regardless
of who they are or who they love.
This decision will end the patchwork system we currently have. It will end the
uncertainty hundreds of thousands of same-sex couples face from not knowing
whether their marriage, legitimate in the eyes of one state, will remain if they decide
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to move [to] or even visit another. This ruling will strengthen all of our communities
by offering to all loving same-sex couples the dignity of marriage across this great
land.
In my second inaugural address, I said that if we are truly created equal, then
surely the love we commit to one another must be equal as well. It is gratifying to see
that principle enshrined into law by this decision.
.
.
.
.
.
.
.
.
I know change for many of our LGBT brothers and sisters must have seemed
so slow for so long. But compared to so many other issues, America’s shift has been
so quick. I know that Americans of goodwill continue to hold a wide range of views
on this issue. Opposition in some cases has been based on sincere and deeply held
beliefs. All of us who welcome today’s news should be mindful of that fact;
recognize different viewpoints; revere our deep commitment to religious freedom.
But today should also give us hope that on the many issues with which we
grapple, often painfully, real change is possible. Shifts in hearts and minds is
possible. And those who have come so far on their journey to equality have a
responsibility to reach back and help others join them. Because for all our
differences, we are one people, stronger together than we could ever be alone. That’s
always been our story.
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Obama's quite pragmatist statement has roots in his early experience and education. He
had a multicultural upbringing. His mother, Ann Dunham, was a white woman from Kansas with
English, Welch, Scottish, Irish, German and Swiss ancestry. His father, Barak Obama, Sr., was
from Kenya. Dunham and Obama, Sr, were divorced in 1964, and Dunham married Lolo Soeto,
from Indonesia, in 1965. Obama was born in Hawai'i in 1961. From ages six to ten he lived with
his parents in Indonesia, attending a catholic school for two years, and a public school for a year
and a half, to supplement home schooling in English by his mother. Obama returned to Hawai'i in
1971, and attended a private high school. He alternated living with his mother, while she
completed a degree in anthropology, and with his maternal grand parents, particularly in 1975
when his mother returned to Indonesia to undertake fieldwork. Obama said of his years in
Hawai'i. "The opportunity that Hawai'i offered - to experience a variety of cultures in a climate of
mutual respect -became an integral part of my world view, and a basis for the values I hold most
dear."
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While at college at Columbia University, Obama's studies included James, Dewey,
Dubois and Locke. At Harvard Law School, he took a class from Brazilian Pragmatist Roberto
Unger. As President of the Harvard Law Review, he regularly oversaw the publication of issues
with articles by pragmatist philosophers, including Richard Bernstein and Hillary Putnam. Later,
his work as a community organizer in Chicago continued the work of Addams and Hull House,
while teaching him the importance of listening, both to those in need and to those with differing
viewpoints. Thus Obama had a firm foundation for being one of the leaders in action, of an
expanding pragmatism, with its American Indian roots, in the Twenty-First Century.
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The Rise of an Indigenously Compatible Progressive Movement
A more recent significant recent development in pragmatic philosophy was the program
of Bernie Sanders that burst into popularity in the 2016 U.S. Presidential campaign. What he
put forth is very much in line with the application of Indigenous values to contemporary politics
and economics. Since the 2016 election, Sanders has continued his campaign for political change
through his social movement organization, Our Revolution. Sanders calls himself a social
democrat,
but
his
program
is
fully
compatible
with
New
Deal
Liberalism, and can just as easily be labeled progressive. Sanders organization is only one of a
number of progressive movement organizations that have been increasingly active since Barak
Obama ran for President in 2008. Among them are Progressive Democrats of America (PDA),
functioning within the Democratic Party, The Democratic Socialists of America (DSA), and
MoveOn.org, founded to support President Obama's Campaign for president.
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Moreover, Sanders is not alone. Democratic Senator Elizabeth Warren of Massachusetts
has also been a vocal leader, while a new group of progressive candidates were already winning
Democratic party primaries around the U.S. in 2014, with many of them coming into office in
the Democratic Party's Blue Wave in 2018 elections. This included the Democrats retaking the
U.S. House of Representatives, with a host of new progressive Congress people, in the forefront
of a new progressive movement. And among them are an increasing number of American Indian
voices. Amidst them are the first two American Indian women tribal members elected to
Congress: Deb Haaland (Laguna Pueblo) in New Mexico, and Shari Davids (Ho_Chunk) in
Kansas, while also elected to Congress from New Mexico was Xochitl Torres Small, who is
Aztec. The three are all Democrats. Small's Republican opponent, Yvette Herrell, was Cherokee.
Amidst still other Natives elected to various offices was Peggy Flanagan, White Earth Ojibwe,
Democrat, who won the Minnesota Lieutenant Governors Race against Donna Bergstrom of Red
Lake, Republican; and Debra Topping, Fond du Lac Ojibwe, Independence Party.
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In examining the Indian influences on the American Philosophy of Pragmatism, and the
broader American Philosophy, of which it is a part, it is important to remember that Indigenous
thinking is only one of the important sets of often, but not always, interacting strands that have
contributed to these philosophical traditions. As McKenna, and Pratt have developed in
American Philosophy: From Wounded Knee to the Present, the diverse strands within the
American Philosophy of resistance have sometimes dialogued with each other, and sometimes
have not; though at times even when they have not directly interacted, there have been indirect
influences. In addition, there have been movements against, or otherwise quite counter to, Native
ways of seeing. This is quite clear in examining the polarization in thinking in the United States
today. As Pratt and McKenna have indicated, and Pratt communicated to Stephen
Sachs, "intellectual developments after the Civil War made indigenous thought something that
was reacted against in the process of formulating a new conception of agency that became the
dominant conception of agency in the 20 century." Thus American Indian thinking has had, and
continues to have an extremely important influence, as one of the continually changing strands in
the ever developing fabric of thought in the United States and beyond.
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Sir:
The seat you fill places you in a relation of credit and nearness to every citizen. By
right and natural position, every citizen is your friend. Before any acts contrary to his
own judgment or interest have repelled the affections of any man, each may look with
trust and living anticipation to your government. Each has the highest right to call
your attention to such subjects as are of a public nature, and properly belong to the
chief magistrate; and the good magistrate will feel a joy in meeting such confidence.
In this belief and at the instance of a few of my friends and neighbors, I crave of your
patience a short hearing for their sentiments and my own: and the circumstances that
my name will be utterly unknown to you will only give the fairer chance to your
equitable construction of what I have to say.
Sir, my communication respects the sinister rumors that fill this part of the country
concerning the Cherokee people. The interest always felt in the aboriginal population
– an interest naturally growing as that decays – has been heightened in regard to this
tribe. Even in our distant State some good rumor of their worth and civility has
arrived. We have learned with joy their improvement in the social arts. We have read
their newspapers. We have seen some of them in our schools and colleges. In
common with the great body of the American people, we have witnessed with
sympathy the painful labors of these red men to redeem their own race from the doom
of eternal inferiority, and to borrow and domesticate in the tribe the arts and customs
of the Caucasian race. And notwithstanding the unaccountable apathy with which of
late years the Indians have been sometimes abandoned to their enemies, it is not to be
doubted that it is the good pleasure and the understanding of all humane persons in
the Republic, of the men and the matrons sitting in the thriving independent families
all over the land, that they shall be duly cared for; that they shall taste justice and love
from all to whom we have delegated the office of dealing with them.
The newspapers now inform us that, in December, 1835, a treaty contracting for the
exchange of all the Cherokee territory was pretended to be made by an agent on the
part of the United States with some persons appearing on the part of the Cherokees;
that the fact afterwards transpired that these deputies did by no means represent the
will of the nation; and that, out of eighteen thousand souls composing the nation,
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fifteen thousand six hundred and sixty-eight have protested against the so-called
treaty. It now appears that the government of the United States choose to hold the
Cherokees to this sham treaty, and are proceeding to execute the same. Almost the
entire Cherokee Nation stand up and say, “This is not our act. Behold us. Here are we.
Do not mistake that handful of deserters for us;” and the American President and the
Cabinet, the Senate and the House of Representatives, neither hear these men nor see
them, and are contracting to put this active nation into carts and boats, and to drag
them over mountains and rivers to a wilderness at a vast distance beyond the
Mississippi. As a paper purporting to be an army order fixes a month from this day as
the hour for this doleful removal.
In the name of God, sir, we ask you if this be so. Do the newspapers rightly inform
us? Man and women with pale and perplexed faces meet one another in the streets
and churches here, and ask if this be so. We have inquired if this be a gross
misrepresentation from the party opposed to the government and anxious to blacken it
with the people. We have looked at the newspapers of different parties and find a
horrid confirmation of the tale. We are slow to believe it. We hoped the Indians were
misinformed, and that their remonstrance was premature, and will turn out to be a
needless act of terror.
The piety, the principle that is left in the United States, if only in its coarsest form, a
regard to the speech of men, forbid us to entertain it as a fact. Such a dereliction of all
faith and virtue, such a denial of justice, and such deafness to screams for mercy were
never heard of in times of peace and in the dealing of a nation with its own allies and
wards, since the earth was made. Sir, does this government think that the people of
the United States are become savage and mad? From their mind are the sentiments of
love and a good nature wiped clean out? The soul of man, the justice, the mercy that
is the heart in all men from Maine to Georgia, does abhor this business.
In speaking thus the sentiments of my neighbors and my own, perhaps I overstep the
bounds of decorum. But would it not be a higher indecorum coldly to argue a matter
like this? We only state the fact that a crime is projected that confounds our
understanding by its magnitude, a crime that really deprives us as well as the
Cherokees of a country for how could we call the conspiracy that should crush these
poor Indians our government, or the land that was cursed by their parting and dying
imprecations our country, any more? You, sir, will bring down that renowned chair in
which you sit into infamy if your seal is set to this instrument of perfidy; and the
name of this nation, hitherto the sweet omen of religion and liberty, will stink to the
world.
You will not do us the injustice of connecting this remonstrance with any sectional
and party feeling. It is in our hearts the simplest commandment of brotherly love. We
will not have this great and solemn claim upon national and human justice huddled
aside under the flimsy plea of its being a party act. Sir, to us the questions upon which
the government and the people have been agitated during the past year, touching the
prostration of the currency and of trade, seem but motes in comparison. These hard
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times, it is true, have brought the discussion home to every farmhouse and poor man’s
house in this town; but it is the chirping of grasshoppers beside the immortal question
whether justice shall be done by the race of civilized to the race of savage man,
whether all the attributes of reason, of civility, of justice, and even of mercy, shall be
put off by the American people, and so vast an outrage upon the Cherokee Nation and
upon human nature shall be consummated.
One circumstance lessens the reluctance with which I intrude at this time on your
attention my conviction that the government ought to be admonished of a new
historical fact, which the discussion of this question has disclosed, namely, that there
exists in a great part of the Northern people a gloomy diffidence in the moral
character of the government.
On the broaching of this question, a general expression of despondency, of disbelief
that any good will accrue from a remonstrance on an act of fraud and robbery,
appeared in those men to whom we naturally turn for aid and counsel. Will the
American government steal? Will it lie? Will it kill? – We ask triumphantly. Our
counselors and old statesmen here say that ten years ago they would have staked their
lives on the affirmation that the proposed Indian measures could not be executed; that
the unanimous country would put them down. And now the steps of this crime follow
each other so fast, at such fatally quick time, that the millions of virtuous citizens,
whose agents the government are, have no place to interpose, and must shut their eyes
until the last howl and wailing of these tormented villages and tribes shall afflict the
ear of the world.
I will not hide from you, as an indication of the alarming distrust, that a letter
addressed as mine is, and suggesting to the mind of the Executive the plain
obligations of man, has a burlesque character in the apprehensions of some of my
friends. I, sir, will not beforehand treat you with the contumely of this distrust. I will
at least state to you this fact, and show you how plain and humane people, whose love
would be honor, regard the policy of the government, and what injurious inferences
they draw as to the minds of the governors. A man with your experience in affairs
must have seen cause to appreciate the futility of opposition to the moral sentiment.
However feeble the sufferer and however great the oppressor, it is in the nature of
things that the blow should recoil upon the aggressor. For God is in the sentiment,
and it cannot be withstood. The potentate and the people perish before it; but with it,
and its executor, they are omnipotent.
I write thus, sir, to inform you of the state of mind these Indian tidings have
awakened here, and to pray with one voice more that you, whose hands are strong
with the delegated power of fifteen millions of men, will avert with that might the
terrific injury which threatens the Cherokee tribe.
With great respect, sir, I am your fellow citizen,
Ralph Waldo Emerson
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REVIEWS
Book Review: Free to be Mohawk: Indigenous Education at the Akwesasne Freedom School
by Louellyn White, Assistant Professor, School of Community and Public Affairs at Concordia
University, Montreal, Canada. Published in 2015 by the University of Oklahoma Press with six
chapters, extensive notes, and references. ISBN: 978-0-8061-4865-6
Dianne E. Bechtel, MFA, University of New Mexico

Louellyn White’s book, Free to be Mohawk: Indigenous Education at the
Akwesasne Freedom School, describes the ongoing issue of educational selfdetermination for the Mohawk community. White’s book shows the possibility of
educational reform, self-sufficiency, and future improvements that can be made through
the restoration of language and culture. Education through language immersion
necessarily requires a strong alternative to the traditional curriculum dictated by
dominant culture. The dominant culture’s ideological style of pedagogy, as White
describes, has led to existential crisis and educational debilitation for the Mohawks and
other indigenous groups. In addition to this historical problem, the Mohawk experience of
education, its administration, and reform has been much more complicated than it has
been for other tribes, setting up a key factor in White’s research narrative.
The Mohawks’ Akwesasne territory straddles the United States and Canada, and
they have had to deal with both governments in establishing their independence from
educational paradigms that have not served their needs. This political impediment is
described at length in order to show the blocks to educational self-determination that the
Akwesasne Freedom School (AFS) has had to endure to survive. Politics set the stage for
understanding the profound difficulties the Mohawks have encountered, and thus their
remarkable story of persistence. White gets to the most interesting and important part of
her book for all educators in Chapter 3, where she describes the indigenous model of
holistic education, which must include the life and educational experiences of the whole
person: the spiritual, emotional, intellectual and physical wisdom as an educational
framework (82-83). The holistic approach implemented at AFS is defined as not only
reaching “…the whole person…but the whole of reality…and interrelationship of all
living things….” (78-79). White call this approach “becoming fully Mohawk,” and posits
that this approach is the solution for healing the colonial sicknesses of historical trauma
and oppression.
White’s familial and historical ties to Mohawk culture and language (19) give her
the moral imperative to speak to the cultural and linguistic losses on a personal level, and
she explains why this is so important to understanding the need for persistence in
uprooting the dominant discourse in education for Mohawks. The Akwesasne Freedom
School (AFS) story speaks loudly to all indigenous people who have inherited
educational methods that do not meet their needs. It should also inspire them to learn
from the persistence needed to start an indigenous educational system, to improve it, and
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to keep it alive. Thus, White begins her study describing Akwesasne rejection of the
historical and socio-cultural curriculum of white supremacy and colonial rule in the lives
of their children. It is a story of the long and difficult process of establishing trust in a
new system that will not move in lockstep with the dominant culture. The Mohawks’
volunteer and community-based approach to the education of their children is unique and
admirable, but it has not always inspired confidence or experienced the full trust of
indigenous parents who do not want their children to “fall behind,” but to have the same
abilities and opportunities when interacting with the dominant culture. This internal block
to future implementation or survival of indigenous education reform is important to
acknowledge to begin a dialogue. White’s book is important for understanding the
prolonged commitment needed to make change.
While other Native Amrican educational models exist, such as the Navajo
Nation’s successful Rough Rock Demonstration School, White’s story of the Akwesasne
Freedom School is very instructive for those who may want to make a start. It is
instructive because AFS, unlike the Rough Rock Demonstration School, has survived 35
years without governmental funding, and most importantly, without governmental
interference. Within this context White examines the difficult but determined choice of
Akwesasne parents to take full responsibility and control over the education of their
children. AFS and its holistic approach to all leaning experiences within the purview of
indigenous cosmology has been implemented without the aid of federal subsidies or any
other special interests that could either dictate or interfere with a curriculum the Mohawk
have deemed important to the full and free development of their children. White quotes a
host of primary sources within her archival research to set-up this key point: “cultural
continuity between home and school” (112) is needed to establish effective educational
reform for indigenous people.
White’s many interviews demonstrate the facts around her ethnographic study of
AFS, its founding, administration, trajectory, and student-successes, to justify the need,
and she interprets that data most especially as an indigenous person who has had to work
hard to recover her language and culture. Linda Tuhaiwa Smith puts it this way, “the
need to tell our stories remains the powerful imperative of a powerful form of resistance”
(35). White’s account of AFS is exactly that, a strong statement about the powerful
resistance needed to create change and restore cultural health. Free to Be Mohawk is not
only an important read on a pedagogical level (especially chapters 2, 4 and 6 for methods
and examples), but on the level of demonstrating political resistance that has for its base
self-reliance and restoration of cultural pride. White’s book is worth reading if not as a
blueprint for endurance in any difficult endeavor that could takemany years to complete,
but also as a call to action for other colonized people seeking self- sufficiency and
restoration. Indigenous people must begin the process of educating their own children,
and they must persevere if meaningful and effective recovery is to be made.
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Useful Web Sites
Environmental Web Sites
Indigenous Environmental Network serves as an Indigenous voice on environmental issues, at:
http://www.ienearth.org/.
UN NGO Climate Change Caucus, with numerous task forces, is at: http://climatecaucus.net.
On the Frontlines of Climate Change: A global forum for indigenous peoples, small islands and
vulnerable
communities
can
be
subscribed
to
at:
http://www.climatefrontlines.org/lists/?p=subscribe. See postings on the website at:
http://www.climatefrontlines.org/en-GB/node/148.
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350.org works around the world on climate change related issued, at: www.350.org.
Greenpeace engages on many environmental concerns, at: greenpeace.org/usa/ and
greenpeace.org/.
Friends of the Earth is involved world wide in environmental advocacy, at: foei.org.
The Union of Concerned Scientists (UCS) works on a variety of environmental, as well as other,
issues, at: www.ucsusa.org.
Environmental Action is active on numerous environmental issue, at: environmental-action.org.
Environment
America
works
on
https://environmentamerica.webaction.org.

environmental

issue

in

the

U.S.

at:

Food and Water Watch is active on a variety of issues relating to water and food, at:
https://www.foodandwaterwatch.org and https://secure.foodandwaterwatch.org.
The Wilderness Society works on environmental issues, particularly concerning preserving "wild
places." at: wilderness.org.
Ocean River Institute works on river and other water issue, at: oceanriver.org.
The National Wildlife Federation, at: nwf.org, and The National Wildlife Federation Action
Fund, at: https://online.nwf.org/site/SPageNavigator/ActionCenter, are concerned with
environmental issues involving wildlife in the U.S.
The Nuclear Information and Resource Service includes in its work nuclear environmental
issues, at: nirs.org.
The National Parks Conservation Association (NPCA) includes in its concerns environmental
issues relating to U.S. national parks, at: npca,org and https://secure.npca.org/
Earth Policy Institute, dedicated to building a sustainable future as well as providing a plan of
how to get from here to there: www.earthpolicy.org.
Wiser Earth lists more than 10,700 environmental and
organizations at:
http://www.wiserearth.org/organization/

environmental justice

Earthwatch, the world’s largest environmental volunteer organization, founded in 1971, works
globally to help the people of the planet volunteer realize a sustainable environment:
http://www.earthwatch.org/.
Avaaz.org works internationally
http://www.avaaz.org.

on

environmental
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and

peace

and

justice

issues:

The Environmental Defense Fund works on a variety of environmental issues and policy,
including global warming induced climate change, primarily in the U.S.: http://edf.org.
Earthjustice focuses on environmental issues and action: http://action.earthjustice.org.
The Sierra Club works on environmental issues in the United States: http://action.sierraclub.org.
SaveOurEnvironemnt.org, a coalition of environmental organizations acting politically in the
U.S.: http://ga3.org/campaign/0908_endangered_species/xuninw84p7m8mxxm.
The National Resources Defense Council works on a variety of environmental issues in the U.S.:
NRhttp://www.nrdconline.org/
Care 2 is concerned about a variety of issues, including the environment: http://www.care2.com/.
Rainmakers Oceania studies possibilities for restoring the natural environment and humanity's
rightful place in it, at: http://rainmakers-ozeania.com/0annexanchorc/about-rainmakers.html.
Green Ships, in fall 2008, was is asking Congress to act to speed the development of new energy
efficient ships that can take thousands of trucks off Atlantic and Pacific Coast highways, moving
freight up and down the costs with far less carbon emissions and more cheaply:
http://www.greenships.org.
Carbon Fund Blog carries climate change news, links to green blogs, and a green resource list,
at: http://carbonfund.blogspot.com/2008/03/sky-is-falling.html. Carbon Fund is certifying carbon
free products at: http://www.carbonfund.org/site/pages/businesses/category/CarbonFree.
Grist carries environmental news and commentary: http://www.grist.org/news/,
Green Inc. is a new blog from The New York Times devoted to energy and the environment at:
greeninc.blogs.nytimes.com.
Planting Peace is, "A Resource Center for news and activities that seek to build a powerful
coalition to bring about cooperation and synergy between the peace movement, the climate crisis
movement, and the organic community." Their web site includes extensive links to
organizations, articles, videos and books that make the connections, at:
http://organicconsumers.org/plantingpeace/index.cfm, Planting Peace is sponsored by the
Organic Consumers Association: http://organicconsumers.org/.
The Global Climate Change Campaign: http://www.globalclimatecampaign.org/.
The Audubon Society reports on and works on issues focused on birds, at: audubon.org.
Peace & Security Funding Index: An Analysis of Global Foundation Grantmaking is available at:
http://peaceandsecurityindex.org.
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Oxfam America’s interactive website: http://adapt.oxfamamerica.org shows how social
vulnerability and climate variability impact each county in the U.S. Southwest region. The
methodology exposes how social vulnerability, not science, determines the human risk to climate
change.
The center for defense information now carries regular reports on Global Warming &
International Security at: http://www.cdi.org.
American Indian and International Indigenous Web Sites
National Congress of American Indians, ncaipress@NCAI.org, http://www.ncai.org, or 202-4667767
Native American Contractors Association, 202-758-2676, http://nativecontractors.org
National Indian Health Board, 202-507-4071, https://www.nihb.org
National Council on Urban Indian Health, 202-544-0344, https://www.ncuih.org/index
National Indian Education Association, 202-544-7290, http://www.niea.org
National American Indian Housing Council, 202-789-1754, http://naihc.net
National Indian Child Welfare Association, 503-222-4044, https://www.nicwa.org
Self-Governance Communication & Education Tribal Consortium, 918-302-0252,
https://www.tribalselfgov.org/about-sgce/staff/."
CELANEN: A Journal of Indigenous Governance is produced by the Indigenous Governance
Program at the University of Victoria, at: http://web.uvic.ca/igov/research/journal/index.htm.
CELANEN (pronounced CHEL- LANG-GEN) is a Saanich word for "our birthright, our
ancestry, sovereignty" and sets the tone for this annual publication containing articles, poetry,
and commentary.
Native Research Network is now at: www.nativeresearchnetwork.org. Its vision statement is: "A
leadership community of American Indian, Alaska Native, Kanaka Maoli, and Canadian
Aboriginal persons promoting integrity and excellence in research". Its mission is "To provide a
pro-active network of American Indian, Alaska Native, Kanaka Maoli, and Canadian Aboriginal
persons to promote and advocate for high quality research that is collaborative, supportive and
builds capacity, and to promote an environment for research that operates on the principles of
integrity, respect, trust, ethics, cooperation and open communication in multidisciplinary fields".
The Native Research Network (NRN) provides networking and mentoring opportunities, a forum
to share research expertise, sponsorship of research events, assistance to communities and tribes,
and enhanced research communication. The NRN places a special emphasis on ensuring that
research with Indigenous people is conducted in a culturally sensitive and respectful manner. Its
Member List serve: NRN@lists.apa.org.
The American Journal of Indigenous Studies is a quarterly journal by the American Scholarly
Research Association (ASRA), at: www.ASRAresearch.or.
The Enduring Legacies Native Cases Initiative began in 2006 as a partnership between The
Evergreen State College, Northwest Indian College, Salish Kootenai College, and Grays Harbor
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College. Our goal is to develop and widely disseminate culturally relevant curriculum and
teaching resources in the form of case studies on
key issues in Indian Country:
http://nativecases.evergreen.edu/about.html.
The National Indian Housing
http://www.naihc.indian.com/.

Council

offers

a

number

of

reports

at:

The American
Indian Studies Consortium is at:
http://www.cic.uiuc.edu/programs/AmericanIndianStudiesConsortium/.
Some news sources that have been useful in putting the issues of Indigenous Policy together are:
For reports of U.S. government legislation, agency action, and court decisions: Hobbs, Straus,
Dean and Walker, LLP, 2120 L Street NW, Suite 700, Washington, DC 20037,
http://www.hobbsstraus.com.
Indian Country Today: http://www.indiancountry.com/index.cfm?key=15.
News from Indian Country: http://www.indiancountrynews.com/.
The Navajo Times: http://www.navajotimes.com/.
IndianZ.com: http://www.indianz.com.
Pechanga Net: http://www.pechanga.net/NativeNews.html
Survival International: http://www.survival-international.org/.
Cultural Survival: http://209.200.101.189/publications/win/, or http://www.cs.org/.
Censored (in Indian Country): http://bsnorrell.blogspot.com/.
ArizonaNativeNet is a virtual university outreach and distance learning telecommunications
center devoted to the higher educational needs of Native Nations in Arizona, the United States
and the world through the utilization of the worldwide web and the knowledge-based and
technical
resources and expertise of the University of Arizona, providing resources for
Native Nations nation-building, at: www.arizonanativenet.com The Forum for 'friends of Peoples
close to Nature' is a movement of groups and individuals, concerned with
the survival of Tribal peoples and their culture, in particular hunter-gatherers:
http://ipwp.org/how.html. Tebtebba (Indigenous Peoples' International Centre for Policy
Research and Education), with lists of projects and publications, and reports of numerous
Indigenous meetings: http://www.tebtebba.org/.
Andre Cramblit (andrekar@ncidc.org) has begun a new Native news blog continuing his former
Native list serve to provide information pertinent to the American Indian community. The blog
contains news of interest to Native Americans, Hawaiian Natives and Alaskan Natives. It is a
briefing of items that he comes across that are of broad interest to American Indians. News and
action requests are posted as are the occasional humorous entry. The newsletter is designed to
inform you, make you think and keep a pipeline of information that is outside the mainstream
media. “I try and post to it as often as my schedule permits I scan a wide range of sources on the
net to get a different perspective on Native issues and try not to post stuff that is already posted
on multiple sources such as websites or other lists”. To subscribe to go to:
http://andrekaruk.posterous.com/.
Sacred Places Convention For Indigenous Peoples provides resources for protecting sacred
places world wide. Including, news, journals, books and publishing online Weekly News and
providing an E-mail list serve, as well as holding conferences. For information go to:
http://www.indigenouspeoplesissues.com.
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Mark
Trahant
Blog,
Trahant
Reports,
http://www.marktrahant.org/marktrahant.org/Mark_Trahant.html

is

at:

UANativeNet, formerly Arizona NativeNet, is a resource of topics relevant to tribal nations and
Indigenous Peoples, particularly on matters of law and governance.
The Harvard Project on American Indian Economic Development offers a number of reports and
its “Honoring Indian Nations” at: http://www.ksg.harvard.edu/hpaied/res_main.htm.
The Seventh generation Fund online Media Center: www.7genfund.org
Native Earthworks Preservation, an organization committed to preserving American Indian
sacred sites, is at: http://nativeearthworkspreservation.org/.
Indianz.Com has posted Version 2.0 of the Federal Recognition Database, an online version of
the Acknowledgment Decision Compilation (ADC), a record of documents that the Bureau of
Indian Affairs has on file for dozens of groups that have made it through the federal recognition
process. The ADC contains over 750 MB of documents -- up from over 600MB in version 1.2 -that were scanned in and cataloged by the agency's Office of Federal Acknowledgment. The new
version includes has additional documents and is easier to use. It is available at:
http://www.indianz.com/adc20/adc20.html.
Tribal Link has an online blog at: http://triballinknewsonline.blogspot.com.
The National Indian Education Association: http://www.niea.org/.
Climate Frontlines is a global forum for indigenous peoples, small islands and vulnerable
communities,
running
discussions,
conferences
and
field
projects:
http://www.climatefrontlines.org/.
Cry of the Native Refugee web site, http://cryofthenativerefugee.com, is dedicated to “The True
Native American History.”
First Peoples World Wide, focuses "on funding local development projects in Indigenous
communities all over the world while creating bridges between our communities and
corporations, governments, academics, NGOs and investors in their regions. We facilitate the use
of traditional Indigenous knowledge in solving today’s challenges, including climate change,
food security, medicine, governance and sustainable development:" http://firstpeoples.org.
The RaceProject has a Facebook age that is a forum for the dissemination and discussion of
contemporary Race and Politics issues. It includes a continuing archive of news stories, editorial
opinion, audio, video and pointed exchanges between academics, graduate students and members
of the lay-public. Those interested can visit and sign up to the page at:
http://www.facebook.com/RaceProject.
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Rematriation Magazine provides A safe, online space for Indigenous women's voices, at:
rematriation.com.
The
International
Institute
http://tinyurl.com/yaykznz.

for

Indigenous

Resource

Management

is

at:

The Newberry Library received a grant in August, 2007, from the National Endowment for the
Humanities to fund “Indians of the Midwest and Contemporary Issues.” The McNickle Center
will construct this multimedia website designed to marry the Library’s rich collections on Native
American history with state-of-the art interactive web capabilities to reveal the cultural and
historical roots of controversial issues involving Native Americans today. These include conflicts
over gaming and casinos, fishing and hunting rights, the disposition of Indian artifacts and
archeological sites, and the use of Indian images in the media. In addition to historical
collections, the site will also feature interviews with contemporary Native Americans, interactive
maps, links to tribal and other websites, and social networking. For more information contact
Céline Swicegood, swicegoodc@newberry.org.
The site www.pressdisplay.com has scanned and searchable versions of thousands of newspapers
daily from around the world. These are not truncated "online versions". You can view the
actually pages of the paper published for that day. There are also 100's of US papers included
daily. The service also allows you to set search terms or search particular papers daily. The
service will also translate papers into English.
Native Voice Network (NVN: www.NativeVoiceNetwork.org), is a national alliance of
Organizations interested in collaborative advocacy on issues impacting Native people locally and
nationally.
The Northern California Indian Development Council has a web-based archive of traditional
images and
sounds at: http://www.ncidc.org/.
Resource sites in the Indian Child Welfare Act (ICWA): National Indian Child Welfare
Association: http://www.nicwa.org, offers include publications, a library, information packets,
policy information
and
research.
NICWA's
Publication
Catalog
is
at: Http://www.nicwa.org/resources/catalog/index.asp’
Information
Packets
are
at:
http://www.nicwa.org/resources/infopackets/index.asp. Online ICWA Courses are at:
http://www.nicwa.org/services/icwa/index.asp. The Indian Child Welfare Act: An Examination
of State Compliance,
from
the
Casey
Foundation
is
at:
http://www.casey.org/Resources/Publications/NICWAComplianceInArizona.htm.
Tribal
Court Clearinghouse ICWA Pages, with a brief
review of ICWA and links to many valuable resources including Federal agencies and Native
organizations. http://www.tribal-institute.org/lists/icwa.htm. Other resource sources
are:
the
Indian
Law
Resource Center: www.indianlaw.org, the National Indian
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Justice Center: www.nijc.indian.com. Other sites can be found
through
internet
search
engines
such
as
Google. Some research web sites for ICWA
include:
http://www.calindian.org/legalcenter_icwa.htm,
http://www.narf.org/nill/resources/indianchildwelfare.htm,
http://www.tribal-institute.org/lists/icwa.htm,
http://www.nicwa.org/library/library.htm,
http://www.nationalcasa.org/JudgesPage/Newsletter-4-04.htm,
http://www.dlncoalition.org/dln_issues/2003_icwaresolution.htm,
http://www.helpstartshere.org/Default.aspx?PageID=401,
http://cbexpress.acf.hhs.gov/articles.cfm?section_id=2&issue_id=2001-0,
http://thomas.loc.gov/cgi- bin/query/z?i104:I04296:i104HUGHES.html,
http://nccrest.edreform.net/resource/13704, http://www.naicja.org,
http://www.tribal-institute.org/.
Tribal College Journal (TCJ) provides to news related to American Indian higher education:
tribalcollegejournal.org.
American Indian Graduate Center: http://www.aigcs.org.
The Minneapolis American Indian Center's Native Path To Wellness Project of the Golden Eagle
Program has developed a publication, Intergenerational Activities from a Native American
Perspective that has been accepted by Penn State for their Intergenerational Web site:
http://intergenerational.cas.psu.edu/Global.html.
The Indigenous Nations and Peoples Law, Legal Scholarship Journal has recently been created
on line by the Social Science
Research
Network,
with sponsorship by
the Center for Indigenous Law, Governance & Citizenship at Syracuse University
College of Law. Subscription to the journal is free, by clicking on: http://hq.ssrn.com/.
The National Council of Urban Indian Health is at: http://www.ncuih.org/.
Wicazo Sa Review, i an interdisciplinary journal devoted to the mission of assisting indigenous
peoples of the Americas in taking possession of their own intellectual and creative pursuits, is at:
https://americanindian.clas.asu.edu/review.
A web site dedicated to tribal finance, www.tribalfinance.org.
Lessons In Tribal Sovereignty, at: http://sorrel.humboldt.edu/~go1/kellogg/intro.html, features
Welcome to American Indian Issues: An Introductory and Curricular Guide for Educators. The
contents were made possible by the American Indian Civics Project (AICP), a project initially
funded by the W.K. Kellogg Foundation's Native American Higher Education Initiative, The
primary goal of the AICP is to provide educators with the tools to educate secondary students Indian and non-Native alike - about the historical and contemporary political, economic, and
social characteristics of sovereign tribal nations throughout the United States.
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The Columbia River Inter-Tribal Fish Commission (CRITFC) has a blog as part of its Celilo
Legacy project, serving as a clearinghouse for public discourse, information, events, activities,
and memorials. The blog is accessible by going to www.critfc.org and clicking on the "Celilo
Legacy blog" image, or by simply entering: www.critfc.org/celilo.
The Coeur d’Alene Tribe of Idaho has Rezkast, a Web site of Native affairs and culture at:
www.rezkast.com.
A listing of the different Alaska Native groups' values and other traditional information is on the
Alaska Native Knowledge website at: www.ankn.uaf.edu.
Red Nation Web Television: www.rednation.com.
A list of Indigenous Language Conferences is kept at the Teaching Indigenous Languages web
site at Northern Arizona University: http://www2.nau.edu/jar/Conf.html.
UNESCO Interactive Atlas of the World's Languages in Danger is at
http://www.unesco.org/culture/ich/index.php?pg=00206. For a detailed cautionary note about the
usefulness of the UNESCO Atlas, see Peter K. Austin's comments. He is the Marit Rausing chair
in field linguistics and director
of
linguistics
at
SOAS in
the
UK:
http://blogs.usyd.edu.au/elac/2009/02/unescos_atlas_of_the_worlds_la_1.ht
The Council of Elders, the governing authority of the Government Katalla-Chilkat Tlingit
(provisional government): Kaliakh Nation (Region XVII) has initiated a web site in order to
expose crimes against humanity committed upon the original inhabitants of Alaska, at:
http://www.katalla-chilkat-tlingit.com/.
An interactive website, www.cherokee.org/allotment, focuses on the Allotment Era in Cherokee
History during the period from 1887 to 1934, when Congress divided American Indian
reservation lands into privately owned parcels that could be (and widely were) sold to non
Indians, threatening tribal existence.
The Blue Lake Rancheria of California launched a web site, Fall 2007, featuring the nation’s
history, philosophy, economic enterprise, community involvement, and other topics, with manylinks. One purpose of the site is to make tribal operations transparent. It is at:
www.bluelakerancheria-nsn.gov.
UN Secretariat of the Permanent Forum on Indigenous Issues: www.un.org/indigenous, The
newsletter Message Stick highlighting the activities of the United Nations Permanent Forum on
Indigenous Issues (UNPFII) and
its
Secretariat
05
is
available
at:
http://www.un.org/esa/socdev/unpfii/news/quarterlynewsle_home1.htm.
Indigenous Rights Quarterly can be accessed at: http://www.aitpn.org/irq.htm.
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NGO Society for Threatened Peoples International, in consultative status to the United Nations
ECOSOC, and in participatory status with the Council of Europe, Indigenous Peoples
Department, USA: http://www.gfbv.de.
The Unrepresented Nations and Peoples Organization (UNPO): http://www.unpo.org/.
The Native Studies Research Network, UK, University of East Anglia, Norwich is at:
.http://www.nsrn- uk.org/.
The World Indigenous Higher Education Consortium (WINHEC) and its Journal are online at:
http://www.win-hec.org/. (See the Ongoing Activities Section for more on WINHEC). The
WINHEC site includes links to other Indigenous organizations and institutions.
A
link
on
Latin
American
Indigenous
Peoples:
http://web.worldbank.org/WBSITE/EXTERNAL/COUNTRIES/LACEXT/0,,contentMDK:2050
5834~menuP K:258559~pagePK:146736~piPK:226340~theSitePK:258554,00.html
The Asian Indigenous and Tribal Peoples Network produces occasional papers and reports at:
http://www.aitpn.org/Issues/II-08-07.htm.
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