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Introducing our Contributors

Rachael Selby is a Senior Lecturer at Massey University in
Palmerston North and a kai whina at Te W nanga-o-Raukawa,
taki, New Zealand.

She is a writer, editor and oral history researcher with a particular
interest in recording the lives of indigenous people in New Zealand.
Rachael is from Ng ti Raukawa ki te Tonga and Ng ti Huia.

Hohaia Collier is the Director of Administration, Hap Development
and Accounting Methods degrees at Te W nanga-o-Raukawa. He
was raised in a traditional M ori environment on the East Coast of
Aotearoa New Zealand but was educated in mainstream schools.

He joined the New Zealand Army in 1972 and served variously in
South East Asia and the Middle East until his release in February
2002. He has taken a special interest in the impact of colonisation
on indigenous cultures, leadership and languages. During his
career he was responsible for designing training for officers and
soldiers and served as the Senior Training Officer of the
Multinational Force and Observers responsible for monitoring the
Camp David Peace Accord between Israel and Egypt at the Rafa
Border (Palestine).

In 2000 he graduated with a Bachelor of Administrative Leadership
from the University of New England, and in 2001 was appointed an
Officer of the New Zealand Order of Merit in the Queen’s Birthday
Honours for his services to the New Zealand Army and the
development of cultural understanding. In 2005 he graduated with a
Master of Laws and Philosophy, and in 2007 a Master of

M tauranga M ori. He is currently engaged in doctoral research
into M ori traditional leadership models. Hohaia and his wife Maria
live at Paraparaumu Beach, New Zealand.

Linda LeGarde Grover is a professor of American Indian Studies at
the University of Minnesota Duluth and a member of the Bois Forte
Band of Ojibwe. She is a poet, fiction writer, newspaper columnist
and researcher whose publications include articles on the American
Indian boarding school experience, Native literature, and Ojibwe

pedagogy.

Her poetry collection “The Indian At Indian School” was the 2008
chapbook selection of the University of Arkansas Sequoyah
Research Center, and her short fiction collection “The Road Back to
Sweetgrass” received the 2008 First Book Award of the Native
Writers Circle of the Americas. She is an Ojibwe traditional dancer
and a storyteller who is active in community efforts to improve Indian
education and strengthen Native families.




Itetahaot kum m heuriahaun ng k wai whakapapa o Te
Awem para, Ng ti Porou wh nuitonu. Itetahaot kup p heuri
ahaun ng k waiwhakapapao Te M hurehureoten ta, ,o0

Ng ti Hinekura o te wai tuku kiri a Waikaremoana, Mataatua wh nui
tonu. Ko Ashleigh Jade Tapine taku tam hine. Ko Jamie Lambert
ahau. He kaimahiaum Te W nanga o Aotearoa

Jamie Lambert is a Senior Curriculum Advisor for Te W nanga o
Aotearoa (TWo0A), in Te Awamutu, Aotearoa New Zealand. TWOA is
a tertiary education organisation where the teaching and learning is
characterised by huatanga M ori (M ori ways of being) according
to tikanga M ori (M ori ways of doing). “| am passionate about

M ori education”.

Patricia D. Quijada , Ph.D. is an assistant professor of Educational
Psychology at the University of Texas at San Antonio.

Her research interests include Indigenous identity development in
home, community and school contexts, Indigenous epistemologies,
and multicultural education in community and school contexts.

Elizabeth Murakami -Ramalho, Ph.D. is an assistant professor and
researcher who was part of the Native American and Higher
Education Initiative (NAHEI) while preparing for the professorship.
She learned that investments need to be made to create long-term
effects, especially in revitalizing Native-American and Indigenous
cultures. Her research includes leadership issues related to
organizational learning and ecology, hybrid identities/communities,
social justice, race, ethnicity, and gender. Currently, she prepares
graduate and doctoral students in educational leadership at the
University of Texas at San Antonio, TX, U.S.A.

Gunvor Guttorm was born in Karasjok on the Norvegian side of
Sapmi and now lives in Jokkmokk which is in the Swedish side of
Sapmi.

She is a researcher in Sami traditional art and applied art. Gunvor
has taught both undergraduate and graduate courses on traditional
Sami art, crafts and applied art at University College level, both in
practical and theory. She completed a PhD in duodji (Sami
traditional art and applied art) at the University of Tromsg in 2003
and is one of two people worldwide who has a PHD in duodiji.



Ray Barnhardt is a professor of cross-cultural studies at the
University of Alaska Fairbanks, where he has been involved in
teaching and research related to Indigenous education issues since
1970. He has served as the Director of the Cross-Cultural
Education Development Program, the Centre for Cross-Cultural
Studies and the Alaska Native Knowledge Network. He currently
serves as chair of the WINHEC Accreditation Working Group/Board
of Affirmation.



Indigenous voices indigenous symbols

Rachael Selby
Massey University, Palmerston North, New Zealand
r.a.selby@massey.ac.nz

This 2009 edition is the third in a series of thi@enals focussing on the theme: indigenous
voices. The 2007 Indigenous voices journal presepépers based on interviews completed
with indigenous women and men in Hawai'i, North Ama, New Zealand, Australia and
Canada. The call for papers had encouraged themga@emmunity of indigenous writers

and researchers to use research interviews thdiderdcompleted for various projects and to
draw from those interviews the visions which ingigaes peoples have for the future. The

2007 journal was the result.

At the WINHEC meeting at Chaminade University inigi in September 2007, delegates
asked for the theme for the 2008 journal to foausndigenous places after memorable
keynote addresses which challenged delegatesléatrefn the importance of place and
location, of rivers, mountains and coastal settl@iseDelegates were treated to presentations
about not only geographical locations but placéstsal and cultural places of importance.
Delegates and friends of WINHEC again took up thelenge and this resulted in the 2008
journal being launched at La Trobe University inlMeirne, Australia on" December

2008 in which eight writers addressed the thenygaxfe. The tradition continued and at La
Trobe University there was a suggestion that teenthof symbols and symbolism be
explored in the 2009 journal and the editorial bdo@sponded to the call. Early in 2009 they
called for papers for this journal, the theme beindigenous symbols.

Symbols and symbolism are powerful to indigenousppes throughout the world. The
clothing and costumes that delegates wear to theing and closing ceremonies often
represent long held traditions and reflect the gdaia which we dwell, climatic difference,

practicality and preference. The gifts that areeathidy indigenous peoples at various



gatherings are symbolic of place, values, whateésipus to us and our beliefs. They
represent our handcrafts, skills, and knowledgey tieflect colours which are symbolic to us,

jewellery we wear, adornments and musical instrumeongs we sing, language we use.

In Hawai'i in 2007, all delegates received kukut fai on arrival at the conference venue,
Chaminade University. The kukui nut had many usdsnes gone by: the oil being used for
healing. The lei were symbolic of the hospitalifyHawai'i, respect for visitors and they
represented wellness. The hospitality was alsdawiad by the meals provided, the
entertainment, the sharing of knowledge, the vemeethe people who cared for the visitors

during the annual meeting.

At La Trobe University in 2008, the Sixth Annual &tang of WINHEC was hosted by Gary
Thomas, Executive Director, Equity and Student Suppervices. The WINHEC website

records:

Gary and his fantastic team of staff and studergsiged a seamless flow of
hospitality allowing the approximately 80 partiaggto enjoy three days of
inspirational presentations and workshops froméeadf Indigenous higher
education across WINHEC's eight member nations. Sét@us work of the forum
was enhanced by the stunning cultural experienaasded by the hosts during
ceremonial and truly wonderful evening events.

There was much that was truly symbolic in Austrati@spitality towards other indigenous
peoples is highly valued and appreciated. The neecliive group from the Sami University
College presented gifts which were symbolic ofirtb&ace. One of the gifts they gave to
others was a small bag made of reindeer skinrhéshof how precious the reindeer is to the
Sami people, how reindeer herders are special peou how the reindeer is a precious gift
to give to small children on special occasiong far removed from many Pacific Island and

warm coastal communities that delegates were from.

These are examples of how our behaviour towards @ioples represents our values and
beliefs, the way in which we provide hospitalitydihers reflects our own values and our

appreciation of those who are our visitors. Thened doubt that when indigenous peoples



gather we recognise each other’s values and appedabtiem and the gifts we exchange serve

reminders long after we have each returned to oorehnations. .

The papers in this edition represent indigenousb}sn They contribute to the growing body
of indigenous knowledge that this journal promotdshaia Collier's paper introduces the
symbol of the new year — Matariki. Matariki is thppearance of the Pleiades, a group of
stars whose appearance marked the new year. InZdaland they appear in the sky in the
month of June, hence June is theddl New Year. In recent times Matariki has gainethe
importance and acknowledgement within Aotearoa Mewaland. Matariki was a time to
undertake particular activities and many of thesedescribed by Hohaia Collier. He in turn,
attributes his own gathering of knowledge to hisepts and an uncle whose teachings remain
with him today. One of the reviewers of Hohaia'p@a Peter Hanohano from Hawai'i was
stimulated to write a poetic response to Hohaie. fiéprinted in part, as it demonstrates how
our imagination is stimulated by the reflectionaf colleagues and about how this journal
presents the world views of indigenous peoplespandides opportunities to share these with

each other:

The astral and celestial bodies that you descimoeed, regulate the rhythms of life
and all that lives. Their rising and setting aymbols that guide and determine our
own life cycles. As you described the important®atariki in the customary
practices of planting and harvesting in the lifeyofir wh nau, | was struck by how
your uncle’s life was symbolic of the rememberirggtoring and regenerating of
these practices in your life and the lives of ysibtings. Now, you and your siblings
carry on these same practices and teachings iivédseof your respective children.
Thus, for me, Matariki represents not just the taigon and timing of these practices,
but more importantly, now Matariki is a remindertioé great legacy left to you and
your family, because of your uncle. And in timee tising and setting of Matariki
will serve as a reminder to your children and tlockitdren about the great teachings
and time spent with you in doing these same pretidhus, the cycle represented by
the symbol of Matariki is alive and lives on in fgomost important to you.

So, what | experienced in reading your essay was:

Symbols as circles — for Indigenous people, symhottuding those in the heavens,
serve as a reminder of the great Circle of Lifel haw all things are related and
connected. Because you took the time to be withl@srn from your uncle, the circle
continues. There are many Indigenous people whoatrso fortunate. We have to
remember them, and stories such as yours givd he to reconnect to the Circle
of Life that belongs to each of us respectively.



Symbols as stories — in the symbols, we find tbaes. In the stories, we find
meaning. Meaning gives reason for life.

Or put another way:

No symbols, no stories. No stories, no meaning.maning, no life.

Symbols as self — because there is meaning, thdife.i Meaning gives us reason to
live a good life. In living the good life, we finaurselves. We find the good life in
living for others. Celestial bodies, such as themaun and stars are reflections of
our ancestors, whose wondrous deeds and memoeiésraver etched in

the constellations that make up the IndigenousssKighey give meaning to our lives
today, and serve to remind us of the great legaatyis ours to remember and
perpetuate. They are not mere figments of an in@agior distant past, but burn
brightly to remind us of our true identity and tedaship to Sky Father and Earth
Mother. They give foundation to our place/standmthis universe.

My heartfelt thanks, Hohaia, for sharing these ez moments and teachings from
your learned uncle, and may the embers continbero brighter in your life and the
life of your whenua.

Mahalo nui (many thanks),

Peter.

In reading this | was struck by how much we haveammon, how our beliefs and values
unite us and how our differences are often les®rtapt than those things that we share. We
can celebrate difference and marvel at our indadithywhile also celebrating those lessons

of our ancestors.

Linda LeGarde Grover’s paper deals with the wawliich the Windigo is presented in
Ojibwe prose and poetry. The Windigo is a symboicihis variously explored by Ojibwe
writers. Indigenous peoples will identify with tlaays in which those from the Spirit world
assist parents to caution their children and periajbollow traditional ways. Mori people
will think about taniwh when they read about the Windigo, others will grise these
spirits and the role they play in our lives andha raising of our children. The paper
concludes with verse written by Linda LeGarde Grpeemplete with symbolism.

Jamie Lambert’s paper, Mri Symbolism — the enacted curriculum, exploreages, words,
behaviours and actions that communicate layerdeamis of meaning in the Mri world.



She reminds us that symbols are interpreted asasdihve specific meaning for individuals
or groups. Jamie Lambert’s paper builds on TurogaR® paper in the 2008 journal which
described the marae as the resource centre of tba Morld. The marae is also a powerful
symbol of place, of home, of belonging, of tradit@and provides a link between today,

yesteryear and the future.

Patricia Quijada and Elizabeth Murakami-Ramalhaofitbe University of Texas, present the
frustrations of American Indian youth who feel tkiair efforts and their desire to complete
their High School education are not supported sigrb by their teachers and by the School
that they attend. Most distressing are the yourupleés perceptions that their teachers ‘don’t
care’. It is a story of frustration for all who ced. The research undertaken by the writers
found that the young students want to do their feegheir parents and families and for
themselves. They acknowledge that they have regplitnss to themselves and to the
School but there are family obligations which tlwaynot overlook. Their expressions of
frustration that the School is unable to deal whtbse is symbolic of the Education system’s
inability to address the issues in ways that areensceative and more innovative than
sending intelligent young people to the cafetesiaain in-school suspension. It reminded me
of publicity given to Wellington High School in MeZealand in 2007 when a research
project conducted by Massey University’s Sleep/WRksearch Centre investigated
teenagers’ sleep habits. It found that teenagers tdferent sleep patterns. In response, the
High School (of over 1100 students) restructuredtiimetable and experimented with a later
start for senior pupils. They were invited to sléstpr and to start classes at 10.15 a.m. rather
than at 8.30 a.m. Initial results found that thedstts were more rested and their school
performance improved immediately. Lateness to doteased immediately. We can learn
from others around the world and find creative wafydealing with issues. Flexible options

can be tested and tried.

Gunvor Gottorm from the Sami peoples has presearieatgument which challenges the
ways in which Sami crafguodiji, is viewed and constructed in crafts and art theBhe
indicates that there are difficulties when the laange,duodiji, is abandoned and the word,
craft, replaces it. It makes it particularly difiit to assess Sami craft from the point of view

of art. She introduces new perspectives to theativdiscussion on Sami craft. This raises



issues for all indigenous peoples who deal with ¢@ycepts and symbols which are lost in

translation.

The final paper records the journey that WINHEC ta&en to develop its international
accreditation. It describes the rationale for andlementation of the WINHEC accreditation
system which has developed since the creation OINEC's Accreditation Authority in

2003. The paper is important as it is highly synof the contribution to Indigenous self-
determination in higher education. This journa i®rum in which the journey and key
developments in WINHEC should be recorded. Ray Banait’'s record of this development is
a significant contribution to the journal and therg of WINHEC.

The Editorial team has this year, been challengedork with more speed than usual. This is
a result of the Annual Meeting moving back to tletimern hemisphere in August 2009 after
a December meeting in Australia in 2008. The aalipfapers was heeded in 2009 and nearly
a dozen papers were submitted, some are stilliouastages of development. We are
grateful to the writers who have been able to meetdeadlines this year and invite more
WINHEC members and friends to note the calls fgrgoa in the future. We have sent all the
papers for review to our editorial team and to etgoleom outside the editorial team. They
were asked to comment on whether the papers ajlmatet to indigenous knowledge b) are
suitable for an international audience c) addresgdurnal theme and d) are of a suitable
length and presentation. My thanks go to the Edit@oard. It is a pleasure to work with a

team who are responsive, encouraging, timely aotégsional.



Matariki, a symbol of survival

Hohaia Collier
Te W nanga-o-Raukawa.taki, Aotearoa / New Zealand
hohaia.collier@twor-otaki.ac.nz

Abstract

The M ori people of Aotearoa, like their Pacific relasyelid not have a written language by
which they preserved their historical narrative&/hat they did have was a gift of
observation that allowed them to establish anddbaril empirical foundation of knowledge
based on the activity of natural phenomena. Sagrsymbols within nature provided
guidance on what they could do. The appearansgoificant astral bodies was noted as
being coincident with tidal flows, the flowering oértain trees and the appearance of game
birds. When aligned with significant landmarkeythocated fishing grounds far out to sea

and allowed the terrestrial traveller to mark lisdtion and to find shelter.

| was raised in an environment and in a time wihan traditional knowledge system was at
risk of being overtaken by new technology. Smalttkets of cultural resistance remained
however and | was fortunate to have experiencsthind how traditional knowledge could
survive and be passed on to those of us willingctept the custodian’s role. This paper
reflects on the gift of observation of my ancesterd how that gift was exercised in
establishing relationships among several setstofalgphenomena that were the basis of our

economic activity and survival.

Te Ng rehu Tairoa — The Lingering Ember

My uncle John Sadlier was born at Waipiro Bay anfast Coast of the North Island of
Aotearoa / New Zealand in 1916. His father wdkdwste Irish and his mother a .
He was raised and spent a significant part ofiféoh our ancestral lands at Whakawhitir

about two hours north of the city of Gisborne.

In the mid 1800s the largest occupied area on #s Eoast stood at Whakawhitand more

than 3000 people lived there. Today there arpedple living in the vicinity of the marae,



our ancestral meeting place. They are known a8hi& , a term that means ‘the burning
fires’ a historical abstract symbol that meant tiiatirea of land was in occupation. These
people maintain our traditional lands where sigaifit gardens once flourished, where we
fished, fowled, farmed and hunted, where we were bad where we return to be buried.
John Sadlier resisted the post-world war two urddih and until his death in 2004 was Te
Ng rehu Tairoa o Te Ahi K(the lingering ember of the fires of occupatianjurther

abstract symbol.

Over his long life he saw many changes in the anebwhile he gradually accepted the
technology of the later settler, he remained agaed fisherman and food gatherer whose
methods were located in the appearance of selstdesland constellations in the eastern sky.
The appearances of these stars were symbols theatied that conditions were propitious or
otherwise for various activities to occur and aasdelf-regulating conservation

mechanisms.

Between 2002 and 2004 | spent much time intervigwy uncle and recording his
experiences so that later generations will neves the significance of the symbolism of ng
whet o te tau (the stars) and their place in our satvivThis essay is a selection of the
experiences that | was fortunate to have beensetiwith. Much of my source material
was recorded in the Mri dialect of Te Whnau a Uruahi (a sub tribe of the east coast of

Aotearoa) and | have reproduced some of his quaesin English for a wider audience.

John Sadlier and his siblings, my mother includegke raised in an environment of hard
work where everyone had their responsibilitiesis itothers were involved in taking care of
the farm animals but he was chosen to be the owewalild care for the gardens on the
alluvial river flats of the Waiapu and Mangmro Rivers. While he was a competent farmer
himself, he preferred to garden and to supplententamily larder with Kahawai (a type of
fish) and sharks from the Waiapu river-mouth and aad whitebait from the riverbanks.

He was also a skilled hunter who trapped wekadgatfess native bird) and kerefwild

pigeon) and kept a constant supply of wild pork canin to the kuta (the cooking shed).

There were specific times when these activitiesioed and they all had to do with the

appearance of significant stars or constellations.



The stars told us when to do certain things. These symbols that told us when it
was time to plough up the gardens, when to sovg¢leels and when to harvest the
crops. The moon was our guide for fishing andtimgn The clouds in their various
forms were also symbols, the same as low fog. u@lamights were good for eeling and
whitebait netting and the low fog kept the smeltla# pigs down near the ground so the
dogs could get on to them. We had to be ableadlsese symbols and read the signs.

Matariki, te tohu o te tau — the symbol of the new  year

The most significant symbol was the appearanceatahiki (the Pleiades). This is a group
of stars in the constellation of Taurus known asdfer 45 (M45). The appearance of this
star cluster marked the start of thedvl year in the month of Pipiri (June). The faynitere

all involved in breaking up the hard soil and plbing the gardens. Once the gardens were
done, it was a good time to snare ker@nd to hunt weka. It was also a good time to fis

and collect kuku (mussels), koura (lobster) angap(abalone).

Now we have these scientists from DOC (Departmé@omservation) telling us not to
catch pigeons and weka and the fisheries put aaquothe shellfish. It is not our
hunting and fishing that has depleted the stodk,their roads and pine forests and
people diving and long lining from big motor lauesh Matariki was a symbol to us of
what could be taken and in what numbers becaudairidie also knew the significance
of Matariki and the fish rode the currents thatum were controlled by the position of
the moon. They went to certain places and weahegftain amount of time to take our
catch before the hui (ceremonially imposed restrictions) went on.

In July we were really into the heart of winter ahs was when the lamprey were running
and the big eels were lethargic and could be takelhsmoked. It was also the time to go out
to the beaches nearby to gather parengo (seawebd)dried and used as a relish with

preserved birds and pork.

When we got those birds and eels, we would predéera in their own fat which was
poured over them in a talidried gourd with significant markings). Theah twere
dried and cleaned out then rubbed on the outsitteskiark oil to make them leak-
proof. If we put pigeons in a tahit was marked with a pigeon feather on the stoppe
same for weka. If it was pork or othertntahu (meat rendered down by roasting) we
attached a tusk to the stopper. Shark had a sbatf. | guess it is just the same as a
label on a can of beans from the supermarket. dMif@t pollute the contents with
preservatives though; the process of preservatesnatural and lasted for years if
needed. It is quite humorous to think that ol (European) friends would turn
their noses up at us eating dried seaweed but Ineyvay for sushi. They are a strange
breed!



He hononga — a relationship

It is interesting to note that the appearance diakla had special significance to the ancient
people of Peru, who aligned their building projesith the main stars of the Pleiades.
There is significant evidence that the kumara ($\Wwe&ato) and the potato arrived in the
Pacific Islands then Aotearoa from our ancestoo\gages to the west coast of South
America, using Matariki as a navigational aid. eQype of potato is in fact known as

‘Peruperu.’

The peruperu seed that | have has been in our ggisador a long time. | think it
might have been off-loaded in the very early yedrsccupation here and has been
passed down over the years. | think that makeseskbecause when you look at it,
there is no land apart from scattered islands betvws here on the east coast and the
west coast of South America. We are the mosegagpbint of Aotearoa, the closest
land mass to Peru.

The building of the Andean cities and their roadegput was based on quincunx practice.
My uncle’s maara (gardens) were oriented in acearéavith quincunx practice as well, with
the four corners and the centre marked duringiteedppearance of Matariki, each being

aligned to one of the zodiacal signs in that cdladien.

My uncle was an acknowledged expert on the varigoss of kumara and under which
conditions they would provide the best yield. péssed this knowledge on during the
Matariki period when the fields lay fallow. Ouwty as his understudies was to break up the
hard soil and hand plough the old maara behindhotses. It was at this time that my uncle
laid out the new maara with a mathematical precib@sed on a knowledge system that
preceded Galileo’s discourse on the relationshifh@fmoon and the tides and was being
used to navigate the southern ocean at a time Wigegreat navigators of the western world
were afraid to go out of sight of land lest thely é& the edge of the planet.



He akoranga m te ora - learning for survival

The influence of Matariki lasted through the winteonths until late September. During this
time we (my generation) were taken into whar@anga (periods of learning) on weekends
and in the evenings. We learnt many things treevsymbolic of the way that our lives had

been and would continue to be ordered.

We had not seen many of the technologies that e@ramonplace elsewhere in the 1960s.
Electricity had not reached our homes so we knewtthis was a time to work while there
was ample light. There was no refrigerator opdeeeze unit so we preserved food in the
way our ancestors had. There was no typewriteporputer so our learning was oral and
repetitive and maintained in the mind. There naselephone so knowledge of when things

were happening was a case of empirical understgraaid review.

The appearance of Matariki was a symbol of the year-and what it was about to bring. If
the star cluster was clear and easily visible gitaafter the first new moon of June, it was a
sign that there would be good crops. It therelmeame a time when the men gathered to
reflect on past seasons and plan for the new omagend fishing nets, to shape fish hooks, to
store seeds and to tell their stories to us irhthge that we would carry on the work.

Puanga kai rau — puanga of a hundred foods

In late September, one of the stars of the M45etyRigel) known to the Mori people as
Puanga takes on a dominant aspect. For us &abeCoast of Aotearoa this occurred after
the first full moon in Whiringa-a-nuku (the fifth-onth of the Mori year, October). This
was the symbol that told us it was time to begaglanting of kumara, potatoes and corn.

When Puanga shone brightest of Te Huihui o Matétile assembly of the Pleiades)
we knew that the soil was beginning to warm up hewthat happened the trees began
to flower and that flowering was the symbol for sogvand fertilising your seeds. It
was also a symbol that certain shellfish were imprcondition. There were other
stars attached to Ranginui’s cloak (the night skgj indicated when to sow specific
seeds at this time. Tautoru Orion’s Belt) and Wiadou (Castor) would appear and we
put in the potatoes and corn. When the maara alebedded down, we waited for the
appearance of Autahi (Canopus). She was the stairior navigating to the fishing
grounds offshore.



Te rerenga o wh nui (the flight of Vega)

Wh nui (Vega) was probably the most significant astgahbol to us of the East Coast. In
Kohit tea (the eighth month of the Mri year, January) Wimui made its appearance and
between then and the appearance of Rerangi (Altair), which marked the tenth month of
the M ori year, she appeared at different positions énetvening sky. Each position, when
aligned with significant landmarks on certain ngylwas a symbol that divined the activity of

the family in the intervening period.

Wh nui was a symbol for the hauhake (harvest). @rfitkt full moon after she first
appeared we knew it was time to harvest the fotsbi potatoes. These were heaped
up, covered with the leaves and then covered oitbrseil. These mounds were lined
up at right angles to the rising sun so that theyevkept warm throughout the day.
This harvest carried on throughout the flight of \Wili across the evening sky.

Between the lifting of the potato crops there wakiig and hunting to be done.

Wh nui’s flight was another example of how we consdrear food resources. It
wasn’t a case of outsiders legislating our congemathic. Ranginui signalled to us
that we had this period, when Whtui was in flight, to harvest our crops, to catisin f
to trap birds and to preserve them for the wintenths. The moon during Whui’'s
flight signalled the best time for fishing and digi

My brothers and | grew very close to our uncle anthis day the oldest of us, still lives in
our valley and continues to prepare his gardetisdrsame way, waiting for Matariki to
signal the start of the new-year and then for therastral symbols to guide him for the rest

of the year.

Te roanga atu — the continuation

Part of our way of life is for us as an extendedifpto return home whenever possible for a
monthly church service. This extended family $iveainly in the neighbouring city of
Gisborne though many of us live many hours awayriving on a Friday night, we gather
and re-live the stories so that the next generatimow about the special relationship that

they have with their environment.

Teenagers can easily identify significant stars ggebk with authority about their
importance not only in divining what is to come ligo on the future welfare of the family.

They do the jobs that | did in my youth. They ersfand and can apply quincunx practice to



set out their maara. They can align geograplfézdlres with the appropriate stars and
navigate to our fishing grounds. They do not nemda to obtain shellfish, relying instead
on their knowledge of the tides and their relattopgo the moon. They know that the
observation of celestial phenomena and the aliditgad the signs and symbols in nature

will allow them to predict the coming seasons.

Conclusion

As | conclude this essay, it is the™@f June 2009. Today, Matariki appeared above the
eastern horizon. On this day also, theoM Party celebrates the fifth anniversary of its
formation as a political voice for Mri in the Parliament of New Zealand. The formatof
the M ori Party in 2004 was in response to the legisl#tedt of the foreshore and seabed of

Aotearoa by the Crown, represented by the Labowe@wmnent of the time.

It was an act of cultural survival as Tariana Tumassed the floor of Parliament, abandoning
years of Mori support for the Labour Party. That the ceddibns for the Mori Party are
coincident with the appearance of Matariki is syiibof the inherent desire of Mri to live

as Mori. As we celebrate this expression of sovetgigne look to the eastern sky, to
Matariki.

Our ancestors were close and accurate observéie bkavens. They named many of the
stars and constellations in a way that was diffet@mestern astronomers. These western
astronomers look to the deep heavens and seempi@becupied with predicting when the
next asteroid will hit earth or when the planetl wéxt enter an ice age or worse still, when
life will cease to exist on earth. The astronarhgur ancestors by way of contrast was
focussed on those astral bodies as symbols ofvalraf guides to us that allowed us to
regulate those activities that ensured our survivelhe symbolic appearance of Matariki then
was to foretell the nature of the coming seasontantttermine and regulate the cycle of

food gathering. This is expressed in the follapiines from an oriori (a mother’s lullaby).

You come hither from the realm of Rigel,
From the assembly of the Pleiades,
From Jupiter and Altair,

These alone oh child are the symbols
Which provide food at Aotea.
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Windigo presence in selected contemporary Ojibwe pr ose
and poetry
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Weeindigo (Weeindigook or Weendigoes) A giant daain(or cannibals). These
manitous came into being in winter and stalkechg#irs and bested wanderers. Every
hungry, they craved human flesh, which is the auilystance that could sustain them.
The irony is that having eaten human flesh, the Miligmes grew in size, so their
hunger and craving remained in proportion to teze; thus they were eternally
starving.

Basil Johnsdn

The presence of the ravenous and frightening Wandgrit in work by contemporary
Ojibwe writers ranges from the specific to the sgiith the universal struggle between good
and evil. Values and desirable ways of being lageheart of cultural foundations of
indigenous people worldwide as are stories of astend consequences; both traditional
storytellers and contemporary writers link the elgics of that inclusion to their literary
application. This paper will seek and explorepghesence of windigog in selected Ojibwe
prose and poetry through an examination of (1edtand unstated inclusion, (2) literal and

figurative beings (3) individual and group entitiesd (4) indigenous epistemology.

Terms and Word Usage

The word Ojibwe (Ojibwa; Ojibway; Chippewa) will ised for the indigenous nation in the
center of North America Our word for ourselves and all indigenous pedplenishinaabeg,
original people created by the Great Spirivho also created manitous(spirits): those on the
side of goodness, including Mother Earth, our idamaboozhoo, plants and trees, waters,
rocks and air all things animate and last of akthwho live on the dark side, including the
Windigod.

Introduction

The fate of the windigo is to walk the world exhisasand ravenous, unable to rest or to

satisfy physical and spiritual cravings. Humateiactions with windigog have included



sightings, encounters, and changes in the envirohmenblings in the earth; wails and
screams; a vibration in the air that causes thkisaf tools, utensils, and cooking kettfes.
The possibility of their arrival creates warinessl @ervous edginess; victims rarely live to
give witness, and those who are not devoured niigbdbme windigog, themselves.

Examples of Ojibwe views from the Oral Tradition

“The purposes of traditional Ojibwe education wieo¢gh to serve the practical needs of the
people (to learn life skills) and to enhance thel ¢ grow in spiritual way$” Indigenous
pedagogy, or the oral tradition, is the means biclwknowledge, history, culture and

worldview are passed from one generation to andther

A story from the Saginaw, “consisting originallyioflividuals who were refugees from the
great Odjibwa family”, is included in Henry Schowft’s 1839 collection. Schoolcraft’s
retelling describes the windigo as a large man tel& over a family’s lodge and devoured
the wife while her husband was out hunting, leavieginfant boy motherless. “The father
now knew that it was the Great Spirit who had thniraculously raised him a son from the
remains of his wife; and he felt persuaded thabtihyewould, in time, become a great man,
and aid him in his revenge on the Weendigdes.”

William Jones’ Ojibwe texts contains translatecmiews from the beginning of the 20th
century. The stories begin with a locating of therg in time and place, in a manner that is
usual in Ojibwe oral traditioh the description of the Windigo becomes parhat sense of
place. “Truly big was the creature; not even kaltall were the trees, was how high he
reached ... they became alarmed at a great rumlitigeiearth, the earth shook ... ‘It is the
Windigo,’ they said. Nearer it kept coming.” Whetrave man stepped forward to fight,
“everywhere over this region was the sound of lnécerheard when she, the Windigo, was

slain.™°

During the 1960s, University of Minnesota Duluthlfanpology professor Tim Roufs visited
extensively with Paul Buffalo, an Ojibwe Elder dretLeech Lake Reservatidh.“That
Windigo and Gwashun story is only for cold weathBut it is getting cold ... ” Buffalo
began. “There was a little boy they call Gwashunxho was cautioned to stay from the ice

out in the big lake, in particular the center, whtre ice was weak. “If you go beyond that



point on the ice, you might get in danger... There®IBIDIGO out there. He is a dangerous
man.” Buffalo explained, “It's a story to teachww people what the waters are, what the
ice is, so they'll be cautious when they’re playorgthe ice. And always, when the little
kids at that time hears...."WINDIGO'...they knew it wasry dangerous'?

Other accounts are found in Jim Clark’s and Maudgds biographies. “Long ago a people
far away were called Zagwaadagaag. They're the tireg are feared when they are

hungry,” Maude Kegg said. She spoke of a famiggalvered “lying about, scattered about
in pieces. The flesh must have been chewed aiffltle@es. There were just the bones of the
dead ones there. That man must have eaten th€agf) recounted a story told by her
grandmother, about an old man who long ago hadsilivecome a windigo. “And she said,
“When it's beginning to be spring, perhaps in Mar@hd it's starting to warm up, then it
melts,” she said, ‘the ice he must bear within fliysshe says*® This reference is to the

Windigo heatrt of ice.

Jim Clark (Naawigiizis), too, remembered storidd toy his grandmothef. “This is a story
that she told us about a wiindigoo. A windigoaigiant, and from her story a windigoo is a
person who has turned cannibal. Also the stoap®ut how they could detect a person who
will turn cannibal. | guess the person himselfwvehen this urge came on him — when he
would crave human flesh. So he would tell his peeghat to do, or for, him. He would give

specific instructions on treating his urge.”

Like Paul Buffalo, Naawigiizis recalled the windigtory as a means of cautioning children
away from danger. “We had to camp at site anditkething they told us was there was a
monster on the other side of the ridge. They medésten. What we all heard was the
waves hitting the stones on the shore, and it olichg like someone smacking, or licking,
their chops. We had been camping there for abeaidays, and when the work was finished
we were getting ready to move back home. Us kiaisdered to the top of the ridge and
there was this big inviting lake. All this time weuld have been there, playing in the

water.”



Windigo presence

Windigog appear in Ojibwe poetry, short storiesags, novels, and a fifth category of
writing that involves the retelling and passingrejf Ojibwe history and cultural
instruction. Interwoven through all are the oratiition and Ojibwe epistemology. The
following examples of contemporary Ojibwe literawontain references to windigo as well
as windigo-related themes and concepts of hunggtogy, fear, challenge, pursuit and

chase. In each work the windigo is specificallyned.

Wub-e-ke-niew (Francis Blake, Jr.) in his biogragathiphilosophical translation of aboriginal
thought from an Ahnishinahbaeo’jibway perspectesents a concept tacitly present in all
of the literature included in this project: thendigo was created, like everything else, for a
purpose, and thus is part of the cosmos; “neitbedgor bad”; it simply exists, its amorality
enigmatically “in harmony and connected to GranthrepEarth.* It is as it was created to
be, part of the mystery of the Great Spirit. Viwias in human attitude and belief have no

bearing on its reality.

The windigo, tradition, and winter stories from Whhite Earth reservation are present in
Kim Blaezer's 1994 poetry collection Trailing Youn “Ice Tricksters and Shadow Stories” a
woman in the isolation of winter listens to “voiagfsice....Remembering the story, how ice
woman froze the wiindigoo at just that point in theccasin game*® Blaeser's “Surviving
Winter or Old Stories We Tell Ourselves When a Blid is Coming” recounts stories of
cave-ins and burials, snow caves and liquor, li@sdons in coping. The urgent voice that
offers stories while warning the reader to watchfouthe dangers of winter brings to mind
the moccasin game story in the former. As the womdlce Tricksters” recalls how the ice
woman froze the Windigo, in the last verse of “Suing Winter” Blaeser concludes that “I
used to think we told these stories to survive &tiut now | know that winter comes so that

we tell stories and learn to survive lifé”

Originally published in White Earth Reservation®saspapeilhe Progressnore than a
century ago, Vizenor’s “Nanabozho and the Gamlpés’ the “compassionate trickster” hero
Nanaboozhoo against the Great Gambler, playingigfegame, a game of chance, for his
life and the continued existence of the Anishingabié he lost, the price would be larger

than his own existence. “ ... that forfeit is lifsdid the great gambler. “I keep the scalps



and ears and hands, the rest of the body | gimeytériends the wiindigoo..*® taunting
Nanabozho with the prospect of his body going eodark wiindigoo as the spoils of a game.
Nanabozho'’s skill and the great risk he took reslih a loss for not only the great gambler
but the wiindigoo as well. And the Anishinaabe pleaontinue to exist today.

Guilt and fear over a long-ago linguistic miscomneation with a white man that had
resulted in a physical altercation clouded thetwiBlunder Bay for “an older man ... one of
those who had never gone to town” in Basil Johriststory “Yellow Cloud’s Battle With

the Spirits”. As part of his recent conversiorCtaristianity, “Old Yellow Cloud had been
assured that he had nothing to fear from Weendigoevil being who devoured those guilty
of any form of excess”, the bear walker, or anyeotiold superstitions”. On the way home
Yellow Cloud, believing that he was being attackgdhe bear-walker, prayed but found to
his dismay that “White man’s prayer was in vainiagigan Indian monster...there was only
one thing to do. Stand up in front and face the stems with raw courage.” The result of the
battle that followed, told with humor and compasadiy Johnston, was Yellow Cloud’s
breaking the headlights on the priest’s car wittu.®

Marci Rendon’s poem “dancing blue” is an impressbaxpression of the death of a
husband and father who drowned while out trappiRgndon links death and massacres of
the past ("“wounded knee red lake sand creek woukwleel’) to the present; however, her
interpretation is not limited to the confines oé tnetaphorical or symbolic: the windigo

waits behind the kitchen door, laughing ominouslyiticipation of his inevitable victors’

Louise Erdrich is the most prolific of contempor@ybwe writers; however, that alone does
not explain the number of encounters the readenitasWindigog in her works’*

Erdrich’s work has been extensively researchediditg several papers that contain
references to Windigog and address Windigo-reldtethes®? Like Francis Blake, Erdrich
connects oral tradition to the articulation of serand lessons. Her storytelling style is
classic Ojibwe: Shirley Brozzo, in her analysigsadd themes in The Antelope Wife notes
that “writing in vignettes, or short pieces of stor history, is Erdrich’s way of staying true

to her oral tradition.®®

Erdrich’s poem “Windigo” begins with a definitionThe Windigo is a flesh-eating, wintry

demon. In some Chippewa stories, a young girl vesies this monster by forcing boiling



lard down its throat, thereby releasing the huntahecore of ice.” Presence signaled by
flapping towels, groaning dogs, and rattling kettlee courts the young woman, who
conquers him through a figurative melting of the vathin. The poem is unsettling
combination that brings to mind the ambiguitie©jrbwe cosmology and storytelling.

In The Antelope WifeKlaus Shawano is visited by a mysterious dog.ffed-up white with

spooky yellow-brown eyes, and a big pink draggomgue”, who stands on his chest and
talks to him, tells jokes and tales, and gives @&lim the humorous and indirect manner of

traditional Anishinaabeg. Klaus calls him “windigog”.

Fleur Pillager, whose life story plays across thggs of most of Erdrich’s novels connecting
land and lives, is introduced in Tracks the aftermath of a tuberculosis epidemic kKiétd

her family. The tribal policeman “did not wantdater the cabin, fearing the unburied
Pillager spirits might seize him by the throat &mah him windigo™* but Nanapush,

braving the terrifying prospect, broke into theioadnd found the teenage girl huddled in a
corner. The trauma, combined with the necessitgafing the bodies unburied until the
ground thawed, created a depression and sicknesgsritfthat resulted in the two survivors
becoming lethargic and ill. “The blood within uew thick,” recounted Nanapush. “We
needed no food. And little warmth. Days passeztks, and we didn’t leave the cabin for
fear we’d crack our cold and fragile bodies. Wd pane half windigo.”

Windigo concepts and themes

Jane Inyallie expresses the hunger of the disettilaed and uprooted in her poem “the
forgotten son®®. The street person “boozes drugs and smokesnathiing satisfies his
appetite”; at the sight his own reflection he weeqit the realization of his past and future.
His hunger dissipates; defeated, he has lost m&ptw pursue even what is self-destructive.

The consumption of Native identity is addresseddyeral Ojibwe poets. Marci Rendon
asks “what’s an Indian woman to do?” “when thetelgirls act more indian than the indian
women do??® addressing a cultural imperialism that involves acquisition of Native
clothing, names and accents by majority womemd@ge speaks to the same theme in her
poem “i am tired of being romanticizet” continuing, “your emptiness attempts to devour

me mind & heart & soul ... you pass me by searchidgdm valleys secluded caves for bits



of you think you'll find in me”. In Joyce carlEttdandrake’s “Values® , an old white
woman declares that she feels cheated becauseash&owvborn an Indian. Mandrake
silently asks if the speaker, too, has been cheatedf her land, ceremonies, and language.
Finally I, Linda LeGarde Grover in “To the Womarh@/Just Bought a Set of Native
American Spirituality Dream Interpretation Card$"write into free verse the experience of
standing in line at a bookstore behind a woman pdrghases an ersatz cosmology she

desires.

In conclusion
Windigo

At the end of that last summer
that last summer we were like you
when even the pines could give us no shade
and their brown, sharp needles, paler each day
fell, at first | thought the sound was rain
and lay lifeless where they fell,
where they cut and scratched our feet till theyllede
At the time of day that no shadows were cast
a piece of fire fell from the sky
and the sun grew on the ground.
Ravenous, it began to eat the earth.
Some escaped the smoke and heat carrying
babies, grandparents, the infirm
but after the dry hungry summer
we were in a weakened state,
even the strongest. We chose, one by one,
to live alone or die with our people
My brothers chose to die with their wives.
Myself, after my old parents, my wife,
our children, all but one, fell like pine needles,
walked with my firstborn.
My first daughter, a fast runner she’d always been
and strong as a man, slow to tire she
walked beside me for how long
days, nights, lifetimes.
We were as few as the fingers on both my hands
when she tripped and fell, like so many had,
and | thought that like the others she had died
but she struggled to stand, weeping without tears,
salt-dried black eyes reddened, starved with grief.
As | lifted my firstborn, my heart recalled herthir
her mother, her small brothers and sisters hemdgaents
and tor
then, like my daughter, it wept without tears
and struggled to stand, starved and dry with grief.



From this my hunger emerged, much like the sun’s.
Follow me; let us walk, | said to the others

Ravenous, | lifted my daughter
ravenous, | carried her across my shoulders
ravenous, | walketbllow me; let us walk
ravenous, the remnant rose and followed.

We walked from the heat to live in the cold

endless cold our dark and everlasting life

where we never slept again, and where

in endless hunger we now search for you
we covet your warm flesh, your sultry breath
your bright blood trickling gushing red, steaming
and burbling, crackling in icy winter air
we envy you, long for you, despise you

Past death, past life we hunger, and we walk today.

Linda LeGarde Grov&t
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Symbolism and other metaphoric representationspdets of Mori (Indigenous peoples of
Aotearoa/New Zealand) culture such as whagko (formal speaking), moemogreams),
and whakatauk(proverbial sayings) has existed with ®fi for generations. This paper
examines Mori symbolism and its importance in BFi culture more specifically the
maintenance, sustenance and transmission of oigeeimalus knowledge systems for
generations to come. Traditional use of symbo#dse explored through the contextual
application of the marae (traditional bfi living complex) and how symbols exist in varsou
parts of the marae. The enacted curriculum isialgestigated looking at specific examples

of how these symbols can enact both noreiMand M ori formal curriculum areas.

Symbolism

Symbolism as a part of an expressive culture opgr@t a number of levels and across a
range of frequencies according to your perceptamtshaving deeper understandings of what
is truly represented. These symbols appear aseisnagrds, behaviours and actions
function in different spaces and places with diffgrmeanings. This depends heavily on
context, that is they are culturally and contexyuedlevant. Much of the value is encoded in
metaphor. Symbols stand for concepts that ar@ edte complex to be stated directly in
words (Womack, 2005). Furthermore, Womack citesas@nthropologist Raymond Firth
(Ibid) who writes “it is assumed that symbols conmicate meanings at levels of reality not
accessible through immediate experience or conakfftaught. These meanings are often
complex and of different layers. In addition, besasymbols convey multiple levels of
meaning at the same time, they are multivocal (§pak with multiple vocals), polysemic
(they have multiple levels of meaning) or multivaléhey make multiple appeals). (Ibid)
Because symbols are often about how that partieytabol is interpreted it is not only about
the intention of the symbol but also about hows interpreted by the onlooker. The intention



and interpretation of symbols is a key factor ahoaunication especially in a culture that
relied heavily on oral and visual communicationlsas M ori. Pre-European contact, the

M ori people of Aotearoa (New Zealand) relied heawsityoral and visual communication.
There was no written language as we would dis¢doday. The written language included
various methods of communication including oraduwal and spiritual. The written language
would be better described as a visual languagleesis tvere no words (as we know words
today) that were written, but there were other ®ohknowledge and information
transmission and heavy use of symbolism and metaplamguage. Mori symbolism is
epitomised by the marae (communal living complekhe marae itself is a symbol of history
and genealogy and continues to giveokl a sense of belonging. Symbolism was
significantly represented in traditional meanseaafrhing and retaining history through the
traditional house of learning, known as the wharaamga.

Traditional education systems

One of the oldest learning institutions in &i history is that known as whare manga.
Whare wnanga were held in order to preserve tribal logkiawas decided that this tribal
lore including long conversed myth and ritual weasght to a certain number of young men
of each generation. These men were given theofas&nsmitting the tribal lore to the young

men. The subjects taught were classified as:

1. High-class ritual and other lore;
2. historical and other matters of less importance; an
3. the arts of black magic.

In some cases the wharenvanga were held in places that were of specialaelee and or
significance to the topic being learnt. In othestances the whare nanga was but a name
and a system; no special house bore the namehanthowledge pertaining to it might be
taught in the open air or in any house set apathi® purposes. There was a significant
amount of ritual associated with wharenanga and its participants. The related customs of
these instructional courses included the scholavanly to show that they had successfully
memorised the matter taught through the whameanga. (Best, 1974) The memorisation of



this information and knowledge was aided by imagestaphors, figures of speech, chants
and songs. Buck (1982) explains that in ordetHerelders to keep their own memories
green, the old people in the evenings or early mgmsang through their repertoire of songs
while reclining in the tribal meeting house (stuwretincluded in the marae complex) and the

older children learned them so as to join in with tommunity singing.

According to Hemara (2000) the element of surprias sometimes used to impress a
particular piece of important information on a ®ntds mind. The faux-anger state that was
sometimes used was done so in order for studemtg¢@r cognitive expansion and
therefore, students would ask more questions. kVherio (formal public, ritualistic
speaking) were also used as a symbol to represtuatal expression of whmau (family),
hap (sub-tribe) and iwi (tribe) histories as well adifical relationships and family links
with each other and other iwi (Ibid). Whailero (formal public, ritualistic speaking) was
carried out on the marae (communal living compbaxg children were exposed to the
histories, genealogies, arts, politics ritualsha&it hap (sub-tribe) and iwi (tribe) in a public
arena. The children observed their elders beha@od mimicked them. In this case the
elders stand as not only a symbol of knowledgedrsltut are symbolic of the type of
knowledge that they are transmitting. The forurwhich these histories, tribal links and
other relationships were explored and the relakdts spplied was through the traditional

marae complex.

The marae

The marae is a focal point for Mri where families and communities come together fo
various reasons. The marae is a local ceremoaife; dedicated to the gatherings ofov
people and to the practice of traditional ritualSalmond, 1975). The marae complex
usually consists of several buildings includinglzave tpuna (ancestral house; otherwise
known as whare nui, wharepuna or whare whakairo), whare kai (dining halhig avhare
paku (ablutions) at the very least. There arerabar of views of what marae are and stand
for. At one level Tauroa & Tauroa (2000) state tharae are places of refuge that provide

facilities to enable us to continue with our waylit# within the total structure of the Mri



world. They go on to say that we the &fi need our marae so that we may pray to God; rise
tall in oratory, weep for our dead; house our gadsave our meetings, feasts, weddings and
reunions; and sing and dance. The marae is atutitst that has existed for many
generations and will exist for many generationsdme. It provides Mori with an

opportunity to be one with our environment andrtytexpress ourselves in ways that are

unique only to Mori of Aotearoa (New Zealand).

With all this in mind, marae are a powerful symfw|M ori living as M ori. It symbolises
a connection to being Mri and it also represents the traditions, ritualstoms, protocols
and ways of doing and being of those who have pefere us and those who will remain

when we are gone.

The whare puna (ancestral house) is conceptualised metagltigrass a human body,

usually representing the eponymous ancestor aba tiHarrison, 1999). Harrison describes
the whare puna as follows: Beginning at the top of the hotiseapex of the gable, attached
to the th h (ridgepole) is the koruru (head). The maihi (ledo@ards) are the arms,
outstretched to welcome guests. The h stands as the backbone and the heke (rafters)
that fall off the th h are the ribs. The porch of the house is namedottwe(brain). The
kuwaha (mouth) or door is the symbolic entry whteespiritual and physical spheres meet
and come together. The matapihi (window) is seetih@ eye and the interior of the house is
known as the koopu (womb). Those inside the haus¢hen comforted by the embrace of
that particular ancestor. The poupou (carved pdisés embellish the sides of the house

depict distinguished descendants from the eponyrancsstor.

This paper examines the whaneuina and the whakairo (carvings) that adorn thestral

house and details how these are symbolic of muaie than what appears on the surface.



The marae as a symbol

Symbolismoccursat various levels at, in and on the marae. Thesiecin a range of forms
including, whakairo (carved representations), vea{abng) and whaikero (formal public

speaking).

More specifically, as one example, whakairo hasynsymbolic connotations especially
inside the wharepuna. These carved representations surround Wiusare inside with
tradition and history with their sheer presence, symbolic representation of aspects that
tradition and history that comes with each of theved pieces. More often than not, the
carved pieces that enliven the walls of the hoapeasent ancestors who are directly
connected to the eponymous ancestor that thatpktinouse is named after. These poupou
(carved figures) represent ancestors in the splrgtate and therefore were represented in
abstract form. Harrison (1999) explains that “Astoes, tribal atua (tribal Gods) mythical
heroes and fabulous creatures are representedoriferation also plays a distinctive part.
The feeling for departed ancestors is closely wb@en with carving because of the prestige
bestowed on their descendants through their acments.” The position of these ancestors
in whare tpuna all over Aotearoa (New Zealand) has beend#lé¢n the sculpted and painted
ancestors found in castles and halls all arounavtdréd (Ibid). However, for Mori they

represent the living present and future.

There are various surface patterns used in thengpof these poupou. More specifically
surface patterns such as Raperape or Kirikior@ri®tor Puwerewere, Taratard&ae or
Taowaru and Rauponga are symbolic of deeper meaniRgperape are used as whakapapa
(genealogy) symbols. They are used to imply whagapor are used to identify whakapapa
of that person. The general use of the Ritoritbegpa was to denote priesthood in men and
noble birth in women. The placement of these padten certain parts of the carved figure
emphasised points of movement of the shoulderspdkd and legs, therefore implying

agility and speed of a youthful person. Taratakae denotes abundance and material
wealth and is mainly found on food storage housgre it symbolises abundance and



wealth in terms of food. Rauponga symbolises gegga The lines and placement of each

line denotes genealogy and different generatiomsr{gbn, 1999).

The use of these surface patterns and the applicatitheir meanings provide a field for the
introduction of mnemonics in sculpture to suppbé oral tradition of Mori. According to
Harrison (1999) the symbols found in whakairo are:

1. Mnemonic: Something intended to assist the mer(forexample, a diacritical
mark).

Ideagraphic: A written or carved symbol that représ an idea or concept.
Calligraphic: Writing or painting of high aesthetjaality.

Hieroglyphic: A pictographic script in which themspols or figures are
conventionalised and have hidden meanings.

5. Diacritic: A mark or sign.

hwn

All of these concepts are applicable to whakairone way or another. Mnemonic
application could occur in the learning of theartarving to assist them with the names of
the patterns or techniques that carvers use. Uditi@ce patterns mentioned above are
ideagraphic in nature as they all represent furithesis and concepts. Carvings are
calligraphic, hieroglyphic and diacritic in natiaed form.

Enacting the marae curriculum

Marae is a catalyst for the thinking and rethinkirejpmsformative education. This opens up
the possibility for the thinking about the ‘enactedrae curriculum’. A common question
that is being asked in Mri educational circles in the adult learning arenAotearoa (New
Zealand) is how we can incorporate moreokl knowledge into curriculum that is taught
especially by wnanga (Post compulsory education with an indigembusri focus). |
suggest that we explore the possibilities of usimggtraditional marae complex to enhance
current curriculum activities which will move tovel enhancing and therefore enacting

current static curriculum.



In order for this to occur there are a number sfie¢s that need to be considered and resolved.
Firstly, essential components of bti ways of being and doing need to be implemeitad

the education system over a period of time. Theezls to be a plan of how this will be
integrated so as not to implement a tokenistic @ggh to appreciating indigenous
knowledge. Penetito as cited in Tapine & WaitiqZPsupports this by stating that the
education system needs a long term plan fooiMeducation, and it needs to include critical
elements from Moritanga (M ori ways of being and doing) over a long periodimke. If

they are injected into the system immediately with@roper trial and error it will simply
bastardise and misrepresentdvi knowledge and practices. People need to etalibuild

up a whole set of associations with this knowleag¢hey accumulate it. It is just as
important for us as Mori as well as non-Mori to remember that Mbri have the same
potential, mental capacity, and ability to opetatellectually as any other group (lbid). As
with other indigenous cultures around the worldok people has seen the dominant group
impose its culture, values, knowledge and practiced! ori society, and this has had
overwhelming effects upon generations ofdvl and will continue to influence future
generations. Penetito claims thatdvi have been subject to this hegemony for so thag

in many cases they find themselves in situationsrevkhey believe their knowledge, customs
and practices are in some way inferior and lesgmtt than non-Mori culture, knowledge,
customs and values. This belief is somethingithkgtarnt and observed. Those who are
colonised learn to hate themselves, and it is Somgivhich is learned. They learn it from
what they see of themselves through other peopless and what they hear from other
peoples’ mouths (Ibid). Self determination throgglucation needs to occur first through a
mind shift in M ori and non-Mori and place importance on our own voices ancoaur
symbols to assist us in this endeavour. The agEmdaturning intellectual coherence and
moral force to Mori education involves Mori telling their own stories, creating their own
images, listening to their own voices. It requiae®turn to the belief that we are no better or

worse than any other group (lbid).

Secondly, an important change needs to occur milggaenvironments. These learning
environments need to be flexible enough to be bé&commodate educational changes. An
important role for any learning environment is tegare for the educational changes that are
taking place. Where curriculum changes occuraditional areas, these can be

accommodated with reasonable facilities. Howewdere changes occur in new fields these



are not nearly as quickly or impressively effedfiddrrison 1999). An awareness of cultural
diversity is taking place in Aotearoa (New Zealaadlication and programmes together with
facilities for the projection of these changeslaing developed and used by the authorities
who realise that cultural diversity is a valualdeaurce which properly nurtured, contributes
positively to the functioning of a cohesive socieBffective teaching about cultural
influences on learning can best take place in air@mment that reflects these values.
Furthermore, it will help young people to be seduartheir own culture on one hand, and to
have contact and first hand knowledge with anoifitéey so desire (Ibid). Above all the
marae will provide a living example of the benefdade gained from people of goodwill

working together towards the achievement of a comgual.

The marae can assist in the achievement of thid shift as well as the achievement of
curriculum changes to reflect Mri values and knowledge systems that are suppbsted
traditional symbols and imagery. For example,iculum areas that can be taught using
whakairo include mathematics (geometry, symmetd/raeasurement), science (for
example. appropriate wood types, density testieg, ises and lifecycles), technology (e.g.
how to carve, identifying grains of the wood angmpriate tools for appropriate wood types
and carving styles and techniques), te re@iA(the M ori language) (for example learning
genealogy, relevant terminology, traditional stemssociated with and represented through
carving) art (e.g. visual presentations of peopt#ions, genealogy, stories through carving),
social studies (e.g. identifying connections betwi® chosen poupou and relevant tribe of
the student, identifying different patterns or @agvstyles from different tribes). These are
excellent examples of how Mri learning environments can accommodate nowiv
curriculum areas. In the same vein whereohknowledge would be best taught using
Maori learning environments that are enhanced mmy@ad of supporting symbols presented
in various forms including song, dance, art, stomgl formal speeches. These aspects make
us unique from other indigenous and non-indigerolisires around the world.

This paper has explained and highlighted that taeamin one of the oldest knowledge
institutions in M ori culture and is currently underutilised in fodreducation settings. This
paper invites the use of code and symbol througlettacted marae curriculum. Elements of
the enacted marae curriculum would include a fatdr who has an understanding of the

symbolism that exists throughout the marae and@gpipéication in different shapes and forms.



Other elements would also include the ability fartizipants to be able interact in both

M ori and Pkeha worlds of education and contextual applicaitiogach. The potential of
the enacted marae curriculum for i education is that the concept is applicablessr
different curriculum areas, ages, abilities, caliéds and levels of understanding.
Ultimately, this means that anything can be tawgimg the enacted marae curriculum and
has the potential to encouragedi students to operate to learn aspects of tlueication

using traditional Mori methods and forms.
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In 1948, all traditional Hopi spiritual leaders nagtd spoke of things | felt strongly

were of great importance to all people. They sekkébur interpreters to carry their

message of which | am the only one still livingagd

Thomas Banyacya, Hopi tribal elilem Kykotsmovi, Arizona (1992)

Thomas Banyacya embodied a mission of affirmingexmhnding upon the wellbeing of all
living beings and nature. When he gave a keynadeezd at a United Nations conference in
1992, he warned us about the consequences of linhgf balance with nature and spirit. At
the time he explained that he was the last ofrdmittonal Hopi interpreters assigned to carry
the message forward. He persevered in his missitnansform people’s lives by sharing his

message until his passing in 1999.

As we reflect on the life efforts of those like Bacya ten years into the new century, we
continue to question whether the up and coming rg¢ioa@ of American Indians are being
well prepared by educational institutions to emberdmeir own future. Banyacya’s life
experiences are one of many that describe a roatgrattern of enduring racism and
assimilationist practices common amongst indigenqaaoples including American Indians.
For example, he was forced to change his nameglth@period in which the Bureau of
Indian Affairs enforced name westernization; heraded a college that despite being created
for American Indians, did not include Native Ameamccultural studies; and he was
imprisoned when resisting registering for the d¢@ftCloud, 1998). By publicly vocalizing
and actively contesting these government issuadginegents, he demonstrated how he

resisted assimilation movements intended to edsesdity and culture.



The purpose of this article is to focus on the ingrace of affirming youth’s epistemologies
and axiologies in schools. Doing so will fosterdical social and political consciousness
among youth that will transcend in transformatigsistance behaviours. In so doing, it is
anticipated that youth will develop and engagéhendomplex cultural dynamics of society as
talented, motivated, and critically engaged adilts.problematize how school policies
created to retain students and establish orderhiod settings are in effect serving to
disengage students from the learning process. fdreren this article, we aim to focus on the
importance of contextualizing school policies Byminating how one school rule, In-School-

Suspension (ISS) disengages students from thenggprocess.

Research reports 61.8 percent of all American mgl@uth graduated from U.S.A’s high
schools in the 2005-06 academic year, evidencing3®2 percent do not complete a high
school education (United States Department of Bthuta?2009). These alarming statistics
illuminate the urgency of this paper.

At one of the high school sites observed (approteig200 students), the ISS rule was
established to deter tardiness and absenteeismtfi®school. If students arrived after the
second bell teachers were required to lock thesdasn door. Students were conscious of this
rule and rarely attempted to negotiate entrantkeiv classroom. Rather, students went
directly to the cafeteria, which is where the 188m was housed. The average number of
students in ISS oftentimes exceeded the averagéeruoh students in academic classrooms.
For example, there were several days where the euaidSS students was close to thirty

students, which was approximately 15 percent osthdent body.

Data for this article is part of a larger corpusiafa that was collected over the course of a
year at a public high school that serves a majofitkmerican Indian students in the
Southwestern part of the U.S.A. Using a TribalicaitRace (TribalCrit) lens, this study
employs qualitative narratives from semi-structurgdrviews and focus groups. We see
these students’ experiences in schools in the U& Anforming the experiences of native

students in other areas as they prepare to cong#getendary school.

Rationale for the Examination of Transformative Res  istance among American
Indian Youth

One of the accomplishments tribal elders like Baggdeft as a legacy to new generations

included resistance to disengaged attitudes tomwanal and spiritual principles. He cautioned



that in general, “humans turned away from moral gidtual principles,” and “they misused
their spiritual powers for selfish purposes” (Batya, 1992, para. 7). Indeed, in the U.S.A.,
there is a concern that school age children, anst specifically, high school age youth are
becoming increasingly disengaged (Mc Dowell, 200Dowell perceives that “kids today
are disconnected from most adults and lack a s&fisersonal identity and purpose” (p. 8).
While we believe there is a disconnection betwekrita and youth, we contend that youth do
have a sense of personal identity and purposach e believe adult — youth relationships
should be reciprocal. Of concern is how adultsttyeath as children by not granting youth

agency and discounting their identities and wagrafaging in the world.

While summarizing the literature on improving tleademic performance among American
Indian students, Demmert (2001) noted successtarheles related to internal and external
influences. Internal influences relate to develgmnrstrong sense of identity, self and
motivation. External influences contributing to imping the academic support for American
Indians included family support, early interventiand mentors or role models. He concluded
that “if parents and educators have an interegtoamoting the development of smart, healthy,
well adjusted children, we must provide a safellehging, and enriched environment early

in the life of a child” (p. 42). However, he alsoticed that the effect of the relationship
between teachers and students in the researdituiterwas scattered and inconclusive. This
fact is especially troubling, particularly whendtmts spend most of their day with teachers in

schools.

In fact, scholars who study self-determinationtudents are concerned. Twenge, Zhang, and
Im (2004), for example, were alarmed that a lacitedrnal and external locus of control is
evident in teenagers entering college; they defthede students as part of a “generation
whatever” (2004). These scholars concluded thafg&@ent more young Americans now
believe their lives are controlled by outside farcather than by their own achievements” (p.
315), compared to the beliefs of young people é@1860s and 1970s. Children as young as 9
years old confirmed feeling that their lives aratrolled by outside forces. Moreover, the
scholars identified the alienation model as affegthese students: individualism, self-serving
biases and cynicism. In essence, dominant strudtarzes impede upon the individual's
personal actions and contribute to the alienatioldieen are feeling today which manifests in

low school achievement, depression and decrea$fecbsérol (Twenge et al, 2004).



We strongly relate to students that feel disengagedhools due to the current sociopolitical
climate; however, we contend that school structacedribute to such disengagement. When
schools are unresponsive to the students’ neddfnee standardized, one-size-fits-all
policies, it becomes very challenging for studeatshaintain their enthusiasm and
engagement in the classroom. Policies and regukatimat are not sensitive to the students’
needs push them to lose hope and focus on theiracatiemic formation. Previous scholars
have demonstrated how standardized curriculum addgngies are not serving the needs of
students (Lomawaima & McCarty, 2002) especiallgsinery little flexibility is permitted

with these policies.

We center our concern with the increasing disengage of American Indian youth in school
settings. American Indian children and youth whside on reservations experience high
degrees of adaptation in order to live in a sodie#y continues to advocate for individualism
and assert assimiliationist policies that discondigenous epistemologies. Individualism was
identified as a problem in the early™8entury, with Dewey explaining that individualism
only emerges through the destruction of the comtyuhat raised these same individuals, or
“independent self-identity is possible only througkistance of the very social system which
made possible the survival of the individual in tinst place” (Dewey as in Karler, 1992, p.
288).

By placing the burden of responsibility on the stoigl schools are reinforcing a dominant
epistemology that does not affirm and foster sttidedentity, engage the student in the
learning process as an active contributing indigldand perpetuate an educational system
that is authoritarian in nature. This pushes sttgdenbelieve that schools are academic
communities that will not help them in their grovethd preparation for the future. Similarly
to pedagogical adaptations, there is a need to ieeasuhool structures and policies that are
not conducive to learning. In order to understdredrteeds of Indigenous communities and
youth, we examined the framework of tribal criticate theory and theories of transformative

resistance.

Tribal Critical Race Theory (TribalCrit)

TribalCrit provides a framework to understand thesemologies and values of Indigenous

communities and in particular American Indian youthbalCrit emerges out of Critical Race



theory in Education (Dixson & Rousseau, 2006; LadBdlings, 1998; Ladson-Billings &
Tate, 1995; Parker, Deyhle, Villenas & Nebeker,&3olérzano, 1997; Yosso, 2005).

There are nine elements that guide TribalCrit &eg/boy, 2005). The overarching tenant
emphasizes that notions of colonization and raeisgrendemic to society (Brayboy, 2005).
Of the nine tenants, three tenants are centralisgtper. The first advocates how “concepts
of culture, knowledge, and power take on new meaninen examined through an
Indigenous lens” (Brayboy, 2005, p. 429). A sectaret that contributes equally to our
analysis is how “government policies and educatipoéicies toward Indigenous peoples are
intimately linked around the problematic goal ofiaslation” (Brayboy, 2005, p. 429). The
third and final tenant states, “Tribal philosophiesliefs, customs, traditions, and visions for
the future are central to understanding the lieadities of indigenous peoples, but they also
illustrate the differences and adaptability amamdjviduals and groups” (Brayboy, 2005 p.
429).

TribalCrit provides an analytic framework that dalies Indigenous epistemologies in school
learning. Employing a TribalCrit framework probletimas frameworks that assert students of
color and in this case American Indian youth eat#rools with cultural deficiencies. Scholars
have often emphasized how the academic gap aneémoadeficiencies of American Indian
youth is a result of the students and/or familiask of ‘cultural’ knowledge and skills. Such
analysis places a higher value on the cultural kedge of the school. When the students
cultural knowledge is not in sync with the schdaiewledge it is considered deficient. By not
validating the knowledge Indigenous youth bringtbool settings; schools are

simultaneously rejecting their lived experiences.

Transformative Resistance

American Indians who succeeded in secondary schaoterding to Bergstrom, Cleary, and
Peacock (2003), were those who demonstrated mes#lid he authors defined resilience as “a
quality that enables children and adults not t@ gip despite the failures that school and
society lay out for them” (p. 64). Resilience, aciiog to the authors, is demonstrated by
those who bounce back despite numerous setbacldiffindities. We expand the authors’
observation on resilience arguing that in ordedt@welop resilience individuals needrésist

and transform these setbacks into stepping-st@anesiérge stronger.



Transformative resistance, according to schol&es$iolérzano and Bernal (2001), is
“motivated by a desire to create more just andtafle environments” (p. 309). With this
finding, Sol6rzano and Bernal present a differentf of resistance that social scientists
largely have ignored. Most of the literature onaairesistance has focused on working-class
males and self-defeating resistance such as thatfm the seminal work of Willis (1977)

and MacLeod (1987). However, self-defeating resistadoes not change oppressive
conditions; instead, it perpetuates oppressivesires.

To break away from oppressive structures, GaralaGrerra (2004) suggested that we
closely examine the deficit-thinking that permedtieS.A’s society. Garcia and Guerra call
our attention to schools and educators that masonsuch deficit-thinking. They argued that
this reality necessitates people who challengénttigidual race, gender, and class prejudices
expressed by educators, as well as critically erangi“systemic factors that perpetuate
deficit thinking and reproduce educational inegsitior students from non-dominant
sociocultural and linguistic backgrounds” (p. SBatricia Quijada, the first author of this
article, journaled her visit with a group of Amexnctindian youth in one of the schools. Her
example shows the importance of engagement ansforamative resistance demonstrated by

students as they persist through school—despiteesppe structures and policies:

As | begin my ten-minute commute to the small rgablic high school | admire the
natural beauty from the earth and embrace the mgisun, which is beaming onto

the beautiful red rock. The red rocks are bealyifuisible and empower me as |

travel to the school site located in the southwegpart of the United States. My
admiration and respect for our mother earth iscfudly a consciousness that that | am
on sacred native land. | recognize that my CupeitioMexican ancestry position me
as a visitor on this land, an acknowledgement kcmusly make on a daily basis.

As | drive to the small rural high school, whosenpais enroliment never exceeds 200
students, my thoughts center on the youth | am taloomeet. Have our paths crossed
before this meeting? The probability of knowingrthis high since | have been in the
community for several years. Perhaps | have meyroatheir parents while

attending informal and formal community gatherinQ§interest to me is how the
youth will speak about their experiences in schét@ will their stories and vision

for their future align with how the media positioyauth? Will their narratives
perpetuate or disrupt the dominant discourse tinaently positions youth as
undergoing an identity crisis, troubled, and ofiees-lacking vision?



These questions spin in her head especially whemoadedging the alarming dropout
statistics among American Indians in this schoaic®there, she meets with Katrina, Shauna,

William, and Joshua, 17 year olds who are enrdhetie 11" grade. Katrina says:

Some of the rules just don’t make any sense. tegdly upset when | think of some
the school rules. They just don’t make any semgiee the In-School-Suspension
rule...You see before school, | have to get my brotéady for school and | have to
take him to school. Since my brother sometimes tate | am late too. | am always
late for algebra. When | get to school | go straigithe In- School Suspension room
which is our cafeteria. | don’t bother to explaihyd am late and how | have to get
my brother ready for school because | tried onckthay didn’t want to hear what |
had to say.

Katrina shares her frustration with the In-Schoosi¥ension-policy. Central to Katrina’s
concerns is how her responsibility to school amdiliaare equally important priorities in her
life. Getting her younger siblings ready for schisa responsibility Katrina and many other
youth share. In her case, her parents work offékervation and have to leave early in the
morning to make it to work by 8:00am. In this inste, it would be easy for Katrina to miss
her first class period, yet her dedication andeaspbility to her education pushes her to

arrive during first period, even if she is latetérain the focus group she shared how she often

hopes her teacher will allow her into class dedpéebeing late.

Another student shares her perspective on the ho@«Suspension Room. William shares
the following:

Yeah | just don’t understand why we have this rulenean it doesn’t make sense. In
the morning many of us are late because we havender of things that come up and
we can't get here in time. We have our own respmiitges at home that we can't get
here on time. | don’t even explain anymore becawsdeachers don’'t seem to care.
They just think we are lazy and don’t realize weéheesponsibilities that we have to
get done before we get to school ...

The school policy of having students report tolth&chool-Suspension room if tardy for
class mirrors a policy often found in urban schobisw do such policies impact students in
our classrooms especially rural communities? Katand William illuminate how youth are
responsible and resist school policies that aiadrio ‘push’ them out of school by
continuously coming to school despite arriving ldtefact, Katrina and William both
demonstrate a dedication to their education anditien they have for their future by



persisting through school and seeking to graduate high school. In fact, Katrina and
William’s narrative reveals the realities of stuttewho are grappling with two equally
compelling responsibilities--school and family. Fatrina and William familial
responsibilities are central to their lives. Katriend William’s dedication to ensuring their
younger siblings are dressed, fed, and arriveroa tb school indicates their understanding of

responsibilities and their role in the family.

Embedded within the narratives of these youth aedthers who participated in the project is
a desire for school teachers and other adultsderstand and validate them. In fact,
repeatedly, students illuminated how teachers dnttsaat the school site did not validate

them. Shauna shares the following:

| wish our teachers would understand more about wialike to be teenager
nowadays. | feel like if they [teachers] did, thveguld understand that we have
problems, we have feelings, we have ideas and we dr@ams. Sometimes | feel as
if we are treated as kids but we have real probjeead issues...l sometimes wished
they would listen to me and | could talk to thend get their advice.

Shauna problematizes how adults in her schoohggpibsition her as a teenager who is
emotionless and not impacted by the “adult-likedlgnges and responsibilities she grapples
with and negotiates on a daily basis. Despite tpesieies Shauna and the others shared a
concerted concern over how to deal with these jgslidoshua shared the following:

For me, sometimes | have to remind myself thatntwa graduate from high school
and go on to college. | don’t want to be a burd¢jppér. So | still come to school. |
get frustrated with these school rules becausel litee sometimes my teachers don'’t
want me here, but | still come to school.

Joshua demonstrates how his vision of his futushes him to persist through school despite
how he is treated by his teachers. Later in therwmew Joshua shares how his teachers make
him sit in ISS and work through his math problenitheut their assistance. “It just doesn’t

make sense why | can’t sit in math class and leéam my teacher.”

Based on these narratives we advocate that teaghéngolicy makers must recognize the
potential youth bring to the school by affirmingihidentities and epistemologies and

believing they have the agency to engage in sdfaliemg resistance such ast dropping out



of school. By persisting through school, these yare demonstrating their awareness of how

schooling will bring them better career opportiesti

Conclusions: Validating the Vision of American Indi an Youth

Transformative resistance is shown by the studexiity to resist, transforming school
setbacks into stepping-stones to emerge strongénid short article we sought to bring to
light the important issue of strengthening the stud’ balance between schooling and life,
their nature and spirit. At the local level or schievel, the students’ narratives illuminate
how the establishment of school policies must bexamined and problematized in the
specific context. At this school site, the In-Sch8aspension was working against
responsible and family-oriented students. In fietrina illuminates how youth are
responsible and resist school policies that aiadrio ‘push’ them out of school rather than
retaining them in school. These students demoestthat they and their families have

important contributions to make.

At this school site it was common for the In-Sch8akpension room to have a higher
student-teacher ratio than the “regular”’ classrotimsinating that the policy needed to be
re-examined, especially for responsible and conechistudents. In this school this policy may
need to be adapted and modified given the numbkmaify responsibilities youth grapple

with prior to school.

In fact, embracing indigenous cultural ways of lgeimd knowing, especially with respectful
regards to American Indian life, includes recogmizyouth and elders contributions.
Preparing to be part of society means building uperknowledge from a cultural past and
investing in the cultural future (Benham & MannQ2). Depriving these cultural
epistemologies from students steals from tribalucal property (Strom, 2008). Hence, we
advocate that establishing a collaborative govezreamd leadership between the school and
community would be an important step for the schioahake, including the consideration of
the needs of students as part of leadership desisizoing so, schools would validate the
students’ educational visions, demonstrate redpethe students’ respective families, and

prepare students to become future leaders in¢beimunities.
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Sami craft, a shadow of art in the art discourse?

Gunvor Guttorm
Sami University College, Norway
gunvorguttorm@hotmail.com

In this article, | will study the position afuodji, or Sami craft, in the construction of a crafts
and art theory of an indigenous people — the SEwill examine the difficulties that rise
whenduodji gives up its namduodiji after becoming involved in art criticism. Samiftra

both has and does not have distinguishing charsiitsrwhich are an expression of and have
similarities with Sami design. In discourse, we as#fferent background for art than for
Sami craft: we approach it through art the@wodiji, or S&mi craft, on the other hand, has
historically often been part of anthropological atknological discussion. This makes it

especially challenging to assess Sami craft fragrpthint of view of art.

The objective of this article is to present a vidat will introduce a new aspect to the overall
discussion on Sami craft. | will study the issumnirthe perspective of the post-colonialist art

theory.

The construction of a post-colonialist theory isdxhon the experiences that societies have of
their own heritage and the colonialist power; ialiso based on the prejudices which became
rooted in societies in the colonial period and agavhich we have to fight in the process of
decolonization. Colonialism has had an influencdoth the colonized peoples and the
colonialists. Therefore, | will deal here with hawdigenous peoples have “managed” with
and adapted to cultural and political influencwill also deal with how colonialists have
created and maintained the image of what they tbkms are like and what kind of power of

depiction, or representation, they have.



The critique of art discourse

The post-colonialist art discourse focuses onaizitig the ideological heritage of
colonialism (Haageman — Hgholt 1999: 126). The go& show how the craft and art of
those representing “otherness” have been dealtiwiuropean art-historical discussion.
However, it is also important to make indigenouwstcand art visible and to assume a
position in contexts that have not earlier natyrptovided room for indigenous influence. In
other words, it is important to begin a ndiscourse

Art contributes actively, through its productsthie social discussion on the post-colonialist
condition. This discussion deals with both poliexl art forms. This means that art itself is
not separated from social life: artists often jaid shape the discussion through their art.
However, at the same time some artists do not weapéarticipate in the discourse through
art; instead, they prefer to emphasize art forrapeats. As a result, a discursive controversy
appears when the various ways of understanding/tiiel compete for making their views
visible (Jgrgensen — Phillips 1998). In the podotwilist discourse, the focus is on

criticizing Eurocentric cultural views and represgions (Haageman — Hgholt 1999: 121
124). Here, self-representation becomes imporganat,a work of art depicts the experiences
a person has of the post-colonialist period.

Gerald R. McMaster claims that Western art histayg reached its end, asking whether the
same also applies to aboriginal art history (McMa4099: 85). When discussing the
“mainstream” of art, Gerald McMaster refers to deotartist, Carl Bean, who has joked that
the mainstream of art is quite shallow and aboulryoout (McMaster 1999: 81). Why is this
so? The reason for this is that the coneepitself is, just like aesthetics as a subject of
study, strongly connected with the developmenbiystf the Western world. But since
world art history — which is based on Europeanrpretations and analyses — has already
embraced the art of marginalized groups, the mesnifesuch groups can be part of history
in the same terms but in a different way. McMastaims this on the basis of his view that,
in art, there is no uniformity (ibid. 85).



Representation

Representation is a concept in post-colonialistcesim which can be understood in many
ways. According to Gayatri Spivak, the theory giresentation can be divided into two
parts: one that deals with ideology, meaning arjestivity, and another one that deals with
politics, the state and law (Spivak 2000: Fgpresentatioanddepictiondeal with for

whom we speak, whose ideology we represent whespeak, whom we represent when we
depict things and what our experiences are whedepect.

In his bookOrientalism Edward Said explains the temgpresentatioras the way in which

the Western world has viewed and depicted “coldstiakhers” and, at the same time, created
a representation of itself. In the book, he dessribow the view of what the Orient is has
been formed (Said 1997: 64—67). His book does eal with the cultures which make up the
Oriental countries: it is about how the West dep(cg-presents) its opinions and world-
views (Loomba 1998: 43, see McEvilley 1999: 96)his criticism, Said claims that we make
a difference between the West and the East asii ofshe Western view that the Orient is
an unchanging culture; therefore, we have a tekentheorient (Said 1997). According to
Said, everything that the authors of the Westerrdyaublished about the Orient during the
Enlightenment and colonialism was written in ortdedepict an exotic, backward “other”
(Said 1997). Thus, the East became the oppostteediVest.

Vuokko Hirvonen compares the te@rientalismto Lappology According to her, the
concept_appologycould be used in the same way as Said’s conceptalyze how outsiders
have depicted the Sami ever since the days of f#ehefs bool_apponia(Hirvonen 1998:
27). Indeed, we can say that both representati@mvértretenof Spivak) and depiction (the
darstellenof Spivak) have been the focus of both Lappolagy @rientalism.

The conceptepresentatiorcan be divided into three parts: 1) The represiemtaf others.
This happens when someone represents people fl@natltures, for example when the
politicians and researchers of a dominant populatay that they represent peoples that are

not able to represent themselves. Gayatri Spivi&k sach representatiorertreten(Spivak



2000: 76-146). 2) Here, representation, or depictiseans that others tell the world what
cultures are like. Spivak calls such representatamstellen(ibid.). This also refers to the
situation in which a work of craft or art depictsre-presents an aspect of society or the
thoughts of the craftsperson or the artist. 3)-8sfesentation. This is the opposite of
representation and depiction by others. In it,tédmmns of the people that are being discussed
or represented are taken into consideration. Howyénwem the post-colonialist perspective,
the colonial conditions have often had a strontparice on the self-representation of those

living under colonialism.

The conceptepresentatiorhas, then, been used in a hierarchical way whalingewith
European artists (or those who share this traditimal the artists of other nations who do not

share the European art-historical tradition.

Self-representation

Self-representatioemphasizes and makes visible the discourse on afhiand art from

the point of view of marginal craft and art. Stdelf-representation also runs into difficulties,
since the understanding of what craft and art@aedmost bred in the bone in all of us. The
craftspeople and artists of the nations that empéaghnicity are expected to represent their
nations both through their works of craft/art amtigonally, while the artists of the European
art tradition represent only themselves. The priegew of art is based on a theory — created
during Kant’s days — which had the freedom andatoy of art as an ideal (Phillips —
Steiner 1999: 3-9). The other craftspeople andtaréixcept the ones who have shared this
idea (that is, the artists of the Western world) expected toepresentin some way, their
own cultures, whereas a Western artist is justrést & .undahl 2000: 11). The craft and art
of the former ones carry characteristics that regmetheir cultures, which results in double
representation (ibid.). This became quite clearmthe artist Synngve Persen said in the
paperMin Aigi a few years ago that art was universal. Accordinger, the nam8ami artist

is a burden and something that she feels uncomer&bout, because ethnic categories
should not be applied to ail{n Aigi, No. 69, 2002). Does this mean that the t&ami

artist produces negative image/associations in the samesvior exampléapp/finn



(“Lapp”)? We cannot say so as the teé8d@mihas been created by the Sami themselves. Thus,
the problem is not the actual te®ami artist but the kind of expectations that fall on Sami
subjects. | will give an example. If an artist desaart that can be clearly defined as Sami art
because of its “clear” Sami characteristics, heifst@Sami artist. Here, it is easy to
understand that the ter&ami artisbbecomes a burden, as the norm has been determined i
advance and, therefore, art is by no means freeeteless, there is a difference between a
situation in which craftspeople or artists are exgeé to represent their home region and a
situation in which theyisetheir experiences of their home region in theadurction. Thus,

there is a difference if Synngve Persen is expdot@adint reindeer in order to be considered

a Sami artist and if Nils-Aslak Valkeap&aa painiadeer because the idea rises from his

experiences of life.

Globalization has resulted in providing differenttares with common frames of reference,
but, at the same time, it has also allowed usremgthen and revive local features (Eriksson
— Baaz — Thorn 1999: 40). This, again, has aronsgdquestions that concern nationality,
citizenship, political power; they also deal withat kind of legitimacy and cultural and
political influence nations have. Thus, globalimsatand multiculturalism give us the
opportunity of learning about the unknown, but théso make it possible for a nation to
strengthen its identity. Stuart Hall notes thathe building of a post-colonialist theory, we
must be able to, and we need to, emphasize diffeseas concerns identities in order to be
able to see and accept similarities. This is needezh a people establishes (positions) itself
as a nation. Hall deals with the construction d¢ffesteem (from the constructivist
perspective of identity), and, according to himfunal self-esteem is built in certain contexts
and is, thus, linked with contexts (Hall 1999: 83).9

In connection with its founding in 1979, the Sannfigts’ Association SDS chose to use the
termSami artist(samedaidddrinstead of using the woiSiami craftsman (sameduojait
that point, the concef@ami artistor indigenous artistlid not exist or was not a natural
concept, as there had been no room for it in atohy. In the late 1970s, Sami artists began
to build up their self-esteem as Sami artists. Mafrtyre artists involved in this had a degree

in art. They wanted to show their ethnic backgrobatithey also wanted to be part of the



world community of artists. In this situation, tteem Sami artistcould be fitted with the art

theoretic framework easier th&ami craftsmamvould have been. And this was accepted.

Today, the ternartistis used in Sapmi, and, as concerns Sami art, thme Adists’
Association SDS has also accepted craftspeopls asembers. Still, not all skilled
craftspeople are accepted as members. The reasontlsat they would not be skilled
enough in crafting, but that they do not fulfil theistic criteria set by the association to its
members. The craftspeople who make “folk art” (enegtd by the SDS’s art vocabulary
Sami Daiddarleksikonaare often the ones who are denied membership (®0BS: 11).
While these craftspeople are praised as beingribe who pass down Sami craft to new

generations, they are not allowed to join the galrdiscussion on Sami art.

When artists and craftspeople make use of theiu@llexperiences in crafts and art, they run
into the difficulty that they represent, or are egj@d to represent, a collective. Furthermore,
if they use the terrathnicbut do not actively use “ethnic characteristigstheir art, the
audience still expects them to represent and ex@reesmmon view. This is the way |
understand Persen’s criticism. Apparently, a produgated by an ethnic craftsperson or
artist represents the community insteaéxyressinghe way in which the craftsperson or
artist interprets his/her experiences. Accordiniyltkela Lundahl, such “representation” can
be called double representation (Lundahl 2001: i1 #)e assume that the craftsperson
represents the view of the ethnic group and higredtwork, again, shows a common ethnic

way of crafting.

As concerns representation, the t&8ami craftspersonan be considered as local instead of
universal, as the craftspeople have the local asdheir starting-point. Thus, craftspeople
can represent their own region without this becagnaiburden for them. Even so, they
neither represent an unchanging culture nor a cammay of crafting. | will take an

example. If a craftsperson creates a work of enadt calls it a piece of Sami craft, the people
who look at it but are not familiar with Sami crafy get the idea that the work is a

collective product, a work of craft made by “a Saamd not by N.N. This keeps up the view



that a work of craft represents Sami culture indtafecraftspeople representing both

themselves and Sami culture.

It is no wonder that craftspeople and works of Sémait have clear ethnic characteristics and
that works of craft have both implicit and explit®ami” purposes. Problems arise when a
work of craft is not a distinguishing characteddiut is still interpreted as one.

Both non-Sami and Sami have often considered Séaftias a common tradition of the
Sami, which has also given it certain distinguightharacteristics. In such a situation, it
becomes increasingly important that a work of anadinifest the tradition of Sami craft. It
has features that show that it is partdobdji, and both the practised and the unpractised eye
recognize these features. Often, there are alsostirat concern the making and using of
such works of craft. These aspects have been athly Maja Dunfjeld in her doctoral
thesis (Dunfjeld 2001) and by many other reseasc{sa&e also Guttorm 1993, 2001). Such
works of craft are often an expression of our usi@erding of what “made by Sami” means.
They follow the acceptable and high-quality waysm@ifting among the Sami. In general art
criticism, as well as in Sami discourse on artséheorks of craft are the first ones to be
excluded. This gives rise to the questions whatliedji, or Sami craft, is free if it has to
observe so many “rules”, and whether these aspeetthe reason underlying the fact that
duodjicannot carry the name art? Whose criteria for assest do we apply when we
interpret craft from the perspective of art? Whatlk of evaluation norms do we follow in

such cases?

The craftsperson’s experiences as a Sami and arhbeiiag must be connected with some
context so that we can understand works of crarims of the present. Still, this does not
mean that people who are not part of this contemhot interpret the work of craft from their
point of view. If | make a Sami knife but do notcdeate it in any way, some Sami may call it
a half-finished piece of craft; they may also thihkt my departing from the “collective
conventions” shows that | have misunderstood “peaakfreedom”. Non-Sami may say that a
Sami work of craft should not look like that (ifetyhare used to seeing certain types of knives

and sheaths). On the other hand, if they havea®t any works of S&mi craft earlier, they



may think that this is apparently what Sami craftds like (thinking that Sami craft is a
product of an unchanging culture and that the prbdtian individual craftsperson must

therefore be a product of all the Sami).

On the other hand, if a craftsperson “deviatesinfitbe tradition, his/her work of art probably
no longer representkiodji. Here, the problem is what to call and how to e&td such a
product. If we asseshiodji by the criteria of art, it may be left outside entique if it

complies too strictly with traditional design; dretother hand, even if it departs from
tradition, it may still be called traditional desigy someone who is not familiar with the
Sami tradition. Consequently, representation bescartgurden. Jean Fisher asks interesting
guestions about how many indigenous craftspeopleadists are “real” craftspeople/artists,
if they are not supposed to change anything. SSwasdks whose thinking they then
represent: the ones who think that cultures (reeriginal cultures) are unchanging, or the
ones who — as members of a culture and each vathdtvn frame of reference — approve of
the changes (Fisher 1993: 305).

MckEvilley asks whether the present art world welesmanfamiliar works of craft made by
other nations with such openness that they cann\eksessed, be connected with a greater
number of contexts (McEvilley 1999: 96). But heoalsalizes that the views of indigenous
peoples must change. Both art traditions (of thetéfa world and the peoples that have
been outside it) must stand ridicule and criticiarthe necessary process of leaving their
present positions (McEvilley 1999: 97).

McMaster calls such a new path a namguage gaméMcMaster 1999: 85), and, by this, he
means that which is expressed both as part ofiarigpression but also in art discourse. In
the same way, the post-colonialist approach, toabkes us to take into consideration the
starting-point when looking at craft and art. | wibadd that we also need to have the
courage to depart from conventional research msthad the patience to be the object of

criticism.



Works of craft and art join the discourse

What happens when art joins the discourse? Insih&tion, art can be interpreted from a
post-colonialist perspective. Art gets involvedhe discussion, criticizing and reproaching
the basic thoughts/ideologies of the colonial lagetand the ways in which the Western
world has dealt with this heritage (Haagemann —dtdt999: 121-126). According to
Haageman and Hgholt, this has meant that art fedase on formal aspects (practice) and
aesthetic values. Instead, it becomes a narrativelvexpresses important goals (ibid.).
Topical opposites appear, and political and culteriéicism is manifested in the works of

art; this, in turn, may affect the aesthetic qyadimnd the autonomy of art as a result of the
contextualization of art (ibid: 136). Many reseahcriticize post-colonialist thinkers and
theorists for not tying the legitimacy of art toadjty but to place (see Edwards 1999: 263—
277). Young Man emphasizes that this does not riesrthe artists would not know enough
about the formal aspects; these just do not be¢benmost important thing (Young Man
1986). Instead, artists make use of their aboriggrperiences when they express themselves
and join the social discourse through their arteilart clearly has a goal. In this way, we can
also examine how indigenous peoples and othernsatiaat have been excluded from art

history are making history.

Sami works of craft and art as hybrids

In this context, we can use the concephyiridity in analyzing, for example, Sami craft. For
instance Homi Bhabha has used this concept (Bha®®@ 283-285 and Childs — Williams
1997: 122-123). Even so, we cannot say that diifese do not mean anything for him.
Bhabha studies similarities that exist betweeredgiit nations, applying the teimgbridity to
products. In hybridity, we find ambivalence, fedetermination, anger and masochism, and
the desire to be simultaneously on both sides:(il#d). According to Bhabha, these aspects
exist both in the colonialist and those living undelonialism. Therefore, the post-colonialist
discourse must have hybridity as its paradigmaéiiag-point (Childs — Williams 1999:
123). Bhabha mainly focuses on the people who heeé outside their indigenous areas,
looking at their works of expression, which thup@gr “in a third room”. When analyzing
the situation of the colonist and the colonialstier”, Bhabha speaks in general terms; he



does not link the experiences to certain contédsther does he deal with the fact that there

are cultures which have lived outside the cultdréne dominant population.

Homi Bhabha calls the process of using one’s baxkygt actively in one’s works of
expression “cultural translation” (Bhabha 1999: p86means that people are always
experiencing something, both in their own environtrand in encounters with strange
environments. When one makes these meetings visiitdexpression becomes the result of
meeting. Bhabha uses the ones who have lived gpdia as an example. This means that
craftspeople or artists may live far away from tliebme region”. A Sami who has grown

up in the USA without ever really visiting Sapmi yrfaave a very different idea of what

Sapmi is than the ones who live in Sapmi. Consetyydns/her craft and art may show this.
Such a person’s experience of Sapmi may be bas#drgs he/she has heard and read rather
than his/her own experience. Here, we can useethe ‘tybrid” for a product that has been

created in diaspora.

According to Spivak, the concelpybrid is a complicated concept, as it often excludealloc
experience from the norm (Spivak 1999: 270-273%uich a case, the hybrid becomes the
norm, and, for example, a person who sews reingleershoes is not considered a real
innovator, even though the local community may aersher/his works of craft to be of high
guality. However, the opposite can also be trueek@mmple, the local community may not
accept the hybrid product, because it does ntitditocal norm.

An unpractised eye meets works of Sami craft

How should we then evaluate products which ardamtliar to us? According to Margaret
Dubin, art criticism does not contain strategiesa®sessing unfamiliar products, and,
therefore, experienced art critics apply an apgroaich is used in Western criticism
(Dubin 1999: 149-162). In such a case, oppositet) as traditional/modern and crafts/art,
come into focus. The difference betweraditional andmodernoften refers to how the
viewer has learned to see “others”. Dubin contirthasthe distinction between

handicraft/work of craft and art appears in theeassient which is done in the name of



quality, but, often, the real issue is whetherdhgct is traditional or modern according to
theviewers’understanding. As a result of this, aboriginal veook craft and art are not even
dealt with by art criticism (Dubin 1999: 154).

Steve Edwards, in turn, is of the opinion thahallions have had their own ways of
expression which have required both thinking andgladhese nations have also had their
artistic conventions that they have based theiluaw@ns on (Edwards 1999). Some works of
craft may not be called art, but many works of tthafve features or aspects that can be
explained and evaluated through the same methoals. ahis is the way | understand
McEvilley’s cultural relativism (McEvilley 1999: 96This provides great challenges for
Sami craft. Induodji, we have assessment criteria for almost everythifigm the material

to the finished object — that we still use and gae. What kinds of assessment criteria should

we then use when such a work of craft is movedangtass case in a gallery?

Conclusion

Duodiji, or S&ami craft, and Sami art both share a comnmsiorly but also have their special
histories. Sami craft has often had the culturigsastarting-point; it has been contextualized.
Sami art contains features of Sami craft, but Bdatures that are connected with universal

art.

If S&Gmi craft wishes to join art discussion, it de¢o overcome many difficulties. Firstly, the
position ofduodjiis marginal compared to that of Sami art in teafthe usual, or universal,
understanding of art. Secondly, Sami craft is ire@@n more marginal position in relation to
Western art. However, we must also ask why arfieststhat Sami craft has become a burden
for them and what are, in that case, the attitkeées up by Sami craft? Furthermore, art and
Sami craft may have their separate views of whatigmaft and art are. What kind of
knowledge does Sarduodji versus art represent? In this discussion, we alasthave a

look at what kind of attitudes we convey when wk gboutduodji and art?
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The implementation of a world indigenous accreditat ion
authority

Ray Barnhardt
University of Alaska, Fairbanks
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In August of 2002, representatives of Indigenoghér education institutions from around
the world, ranging from Mori W nanga in New Zealand to Tribal Colleges from acthss
U.S.A., assembled in Kananaskis, Alberta and astad the World Indigenous Nations
Higher Education Consortium. WINHEC was createfrtwvide an international forum and
support for Indigenous Peoples to pursue commols glegugh higher education, including
“creating an accreditation body for Indigenous edion initiatives and systems that identify
common criteria, practices and principles by whitdigenous Peoples live.” A year later,
after a series of extended planning meetings iuédlierque, New Mexico andtaki, New
Zealand, the WINHEC Executive Board at its 2003umhmeeting in Honolulu brought this
goal to reality with the formation of the WINHEC é&editation Authority and the approval
of a Handbook to guide Indigenous-serving institosi and programs as they prepared for a
new form of accreditation self-study and reviewhisIchapter will describe the rationale for
and implementation of the WINHEC accreditation sgstand its unfolding contribution to

Indigenous self-determination in higher education.

WINHEC founding principles

This World Indigenous Higher Education Consortiuasviounded on the principles set out in
the following Articles of the 1993 United Nationsdit Declaration on the Rights of
Indigenous Peoples (formally adopted in 2007):

Article #13,

Indigenous Peoples have the right to manifest tipgaevelop and teach their
spiritual and religious traditions, customs anceaavnies; the right to maintain,
protect, and have access in privacy to their rligiand cultural sites; the right to the



use and control of ceremonial objects; and thet tigkhe repatriation of human
remains.

Article #14,

Indigenous peoples have the right to revitalize, develop and transmit to future
generations their histories, languages, oral fi@d{ philosophies, writing systems
and literatures, and to designate and retain tdveir names for communities, places
and persons.

Article #15,

Indigenous peoples have the right to all levelsfanchs of education of the State. Al
Indigenous peoples also have this right and thd tmestablish and control their
educational systems and institutions providing atioo in their own languages, in a
manner appropriate to their cultural methods oftie®y and learning. Indigenous
children living outside their communities have tlght to be provided access to
education in their own culture and language. Ststted take effective measures to
provide appropriate resources for these purposes.

Article #16,

Indigenous peoples have the right to have the tligmd diversity of their cultures,
traditions, histories and aspirations appropriatefiected in all forms of education
and public information. States shall take effectiveasures, in consultation with the
Indigenous peoples concerned, to eliminate pregudicd discrimination and promote
tolerance, understanding and good relations amuaaigénous peoples and all
segments of society.

Indigenous peoples throughout the world have beekisg to exercise the rights articulated
above, as well as those outlined in the Coolangtttement on Indigenous Rights in
Education (1999), through the creation of educaifiamstitutions and programs that assert, as
a basic form of self-determination, that Indigenpasple have the right to be Indigenous.
Diverse as they were in their own histories anducal traditions, the representatives of the
many Indigenous regions and institutions that ab$eanin Kananaskis took remarkably little
time to articulate a common purpose for an intéonal organization to pursue their interests,

as reflected in the following adopted vision andlgo

WINHEC Vision:

We gather as Indigenous Peoples of our respecatrens recognizing and
reaffirming the educational rights of all Indigersa@eoples. We share the vision of all
Indigenous Peoples of the world united in the cbiNe synergy of self-determination

through control of higher education. Committedbtalding partnerships that restore



and retain Indigenous spirituality, cultures aniglaages, homelands, social systems,

economic systems and self determination.

WINHEC Goals:

The purpose of WINHEC is to provide an internatidnaum and support for Indigenous
Peoples to pursue common goals through higher édacancluding but not limited to:

1. Accelerating the articulation of Indigenous epistéwgies (ways of knowing,
education, philosophy, and research);

2. Protecting and enhancing Indigenous spiritual Egligulture and languages
through higher education;

3. Advancing the social, economical, and politicatis$aof Indigenous Peoples that
contribute to the well-being of Indigenous commiasithrough higher education;

4. Creating an accreditation body for Indigenous etlacanitiatives and systems
that identify common criteria, practices and pnohes by which Indigenous
Peoples live;

5. Recognizing the significance of Indigenous educatio

6. Creating a global network for sharing knowledgetigh exchange forums and
state of the art technology;

7. Recognizing the educational rights of Indigenousphes;

8. Protecting, preserving and advocating Indigenoltsi@l and intellectual property
rights, in particular the reaffirming and observan¢ the Mataatua Declaration on
Cultural and Intellectual Property Rights of Indigeis Peoples (1994); and

9. Promoting the maintenance, retention and advanceoféraditional Indigenous
bodies of knowledge.

Once the purposes of the World Indigenous Natioghét Education Consortium were
established, a series of working groups were fortnextidress the various goals that had been
adopted, including a Working Group on Accreditat{@woal 4). The accreditation working
group convened a series of meetings at variousegeaver the next year to solicit input
regarding what an Indigenous accreditation systeghintook like and how it could be
implemented. The intent was not to replicate theyrexisting and varied national
accreditation and quality assurance regimes tolwimdigenous institutions and programs
were already subject, but to address the uniquarksathat distinguish such institutions and
programs from their mainstream counterparts (Badth&a991). Drawing upon the

sometimes frustrating experiences of Indigenoughsginstitutions and programs that had



been through an accreditation review under thepeetive national structures, as well as the
limited but highly relevant experience of the Fixgttions Accreditation Board in Alberta,
Canada, the Working Group on Accreditation beggmeoe together an Indigenous
accreditation system for WINHEC implementation.

WINHEC Accreditation

Accreditation is a process of recognizing educatamstitutions for performance, integrity,
and quality that entitles them to the confidencéhefcultural and educational community
being served. In the case of the WINHEC Accreditafhuthority, this recognition is
extended to include significant participation bg thdigenous peoples to be served through
the respective institution/program, including resgsbility for establishing review criteria and
participating in the self-study and review proceés. underlying consideration in the
implementation of this accreditation process isitinerent diversity of Indigenous cultural
histories, traditions and world views, all of whigtust not only be acknowledged, but must
be recognized and celebrated as a valued asssearelas one of the fundamental premises

on which the accreditation process rests (KirkmegkBarnhardt, 1991).

In postsecondary education, accreditation perfamamber of important functions,
including the validation of credibility on the patfthe public being served, and
encouragement of efforts toward maximizing educeti@ffectiveness. The accrediting
process requires institutions and programs to exarteir own goals, operations, and
achievements, and then provides the expert crisigquel suggestions of an external review
team, and the recommendations of the accreditidg.fince the accreditation is reviewed

periodically, institutions are encouraged towardtswed self-study and improvement.

Accreditation of institutions and specialized pigs is granted by a number of national,
regional and professional organizations, each sgotéeng a lens through which to examine
the quality and integrity of the institutions/pragrs in question. Though each of these
organizations has its distinctive definitions agility, criteria for accreditation, and
operating procedures, most of them undertake adatieth as one means of assuring the

public constituencies about the quality and intggsf the services rendered. While the



procedures of the various national and professiac@lediting structures differ somewhat in

detail, each is intended to fulfill the followingigposes:

1. foster quality assurance in postsecondary eductirmugh the development of
criteria and guidelines for assessing educaticifi@t®&eness in a context that values
diversity and reflects locally defined definitioobwhat constitutes quality and
effectiveness;

2. encourage institutional improvement of educati@meavors through continuous
self-study and evaluation;

3. insure the educational community, the general pubhd other agencies or
organizations that an institution/program has tyedefined and appropriate
educational objectives, has established conditimaer which their achievement can
reasonably be expected, appears in fact to be gquistimg them substantially, and is
so organized, staffed, and supported that it caexpected to continue to do so; and

4. provide counsel and assistance to established arelaping institutions (NWCCU,
2003).

Accreditation by the WINHEC Accreditation Authorigyrives to insure that an Indigenous-
serving postsecondary institution/program's owrnsyaee soundly conceived, that its
educational and cultural programs have been ig&illy devised, and that its purposes are
being accomplished in a manner that should contioueerit confidence by the Indigenous
constituencies being served. Thus, the WINHEC atatgon review process seeks to take
into account and support the diversity that exast®ng Indigenous-serving postsecondary
institutions/programs. This is accomplished thfougplementation of the following
“Guiding Principles for WINHEC Accreditation Authity” (WINHEC, 2004).

1. The WINHEC Accreditation Authority will serve asvahicle for strengthening and
validating Indigenous higher education institutiamsl programs based on standards
and procedures developed and implemented by WINRIE@Dber institutions.

2. The criteria for accreditation review will be fouetlupon the diverse Indigenous
language and cultural beliefs, protocols, laws arattices that provide the
epistemological and pedagogical basis for thetingtins and programs under review,
and will be applied in a manner that is consistattt the principles outlined in the
1993 United Nations Draft Declaration on the Righitéindigenous Peoples, the 1994
Mataatua Declaration on Cultural and Intellectualgerty Rights of Indigenous
Peoples, and the 1999 Coolangatta Statement ogelmolis Rights in Education.

3. The primary focus of the WINHEC Accreditation Authg will be the internal
congruence and cultural integrity of the instita8fprograms under review, with
secondary consideration given to linkages with xtiémainstream institutions and
accreditation systems.



. The WINHEC Accreditation Authority will provide a@ans for institution-level
accreditation of Indigenous-controlled higher ediareinstitutions, as well as
program-level accreditation of Indigenous-orienpeagrams within Indigenous and
mainstream institutions (including teacher educagimgrams).

. The accreditation review process will include tbke rof locally respected Elders and
recognized cultural practitioners, and the usdeftteritage language(s) as reflected in
the institution/program under review.

. The WINHEC Accreditation Authority will promote ligenous research that is
respectful of cultural and intellectual propertgtris and closely integrated with the
communities being served.

. The WINHEC Accreditation Authority self-study prasewill be guided by local
cultural standards that are developed by the réispdadigenous communities, and
thus will provide international recognition and idaltion for educational initiatives
grounded in Indigenous world views, knowledge systand ways of knowing.

. The WINHEC Accreditation Authority will provide acedited institutions and
programs with access to the following WINHEC seggic

a. Each accredited institutional member shallivectrmal acknowledgement and
recognition of its accreditation status in the fayfran official certificate from
WINHEC, have one vote on the Accreditation Authority Boandd be invited to
participate in program reviews of other applicdntsaccreditation.

b. Each accredited member shall be included iplening and implementation of
cooperative activities (e.g., conferences, schstlaalent exchanges, shared
programs/curricula, cooperative research initia)vad WINHEC programs and
institutions.

c. Each accredited member shall have opportunitiesroll students in and
contribute to the offerings associated with arated international baccalaureate
and graduate degree programs focusing on Indigestadges, including the
acceptance of approved transfer credits amongeathloer programs and
institutions.

d. Accredited members shall have opportunitiesdoulty and students to form
partnerships on joint research activities and tti@pate in faculty/student
exchanges among member programs and institutions.

e. Accredited members shall be responsible forrimning to anchave access to a
database of Indigenous scholars for external revkengsearch papers, theses, grant
proposals, manuscripts, etc.

f. Accredited members shall be invited to partitgpa and contribute to international
seminars, conferences, policy papers and comparatidives that pertain to the
interests of the member programs and institutions.



Eligibility requirements of applicants for accredit ation

Applicants for accreditation are required to subanitapplication portfolio to the WINHEC
Accreditation Authority and if accepted, prepargeH-study addressing the criteria for review
outlined in the accreditation guidelines. Applitsamay be either an Indigenous-serving
institution (e.g. a Tribal College or Wanga), or an Indigenous-serving program contained
within a mainstream institution, and the reviewqass is adjusted accordingly. Programs are

assessed with regard to their integrity and sugpdtte context of the host institution.

The characteristics of an institution/program araldonditions required by the Accreditation
Authority for consideration as an Applicant for Aeditation are outlined in the WINHEC
Accreditation Handbook (2004). Each componenhefdligibility requirements is a pre-
condition that relates to the appropriate guidaliaed criteria by which quality, integrity,

effectiveness and accreditation are evaluated.

Overview of the accreditation review process

The WINHEC Accreditation Authority appoints an agditation review team made up of
representatives from at least four member institigfprograms, two of which are from the
same national context as the applicant institupimgram. The review team includes a

minimum of one Elder who has been associated witiember program or institution.

The review team prepares a report based on a refidhve self-study and an on-site visit to
the candidate program/institution. This reportiiiing the self-study) is submitted to the
WINHEC Accreditation Authority for final considerah of membership approval.

The review process to be jointly conducted by tistitution and the Accreditation Authority
includes the following steps:



. A representative of the Authority conducts a prelany visit to the
institution/program 6 to 12 months before a revieam visit.

. The institution/program analyzes itself througheH-study, as outlined below.

. Review team members study the institutional selthgtreport, visit the
institution/program and prepare a written report.

. A draft report from the review team is prepared seuit to the institution/program
chair. The chair is given an opportunity to resptmthe review team’s written report
before the final report is prepared.

. The team’s final report is mailed to the chair amel Accreditation Authority board
members four to six weeks before the next schedudadd meeting.

. The WINHEC Accreditation Authority Board of Affirntian reviews the
institution/program self-study and the review tesareport, interviews the review team
chair and if necessary, the person in charge oinst@ution/program, and takes action
on the basis of information obtained. These astimay include, but are not limited to
the following:
a. The Authority may grant full accreditation with aljhts and privileges
thereof, which will be subject to renewal in 10 gea
b. The Authority may grant a provisional accreditatistipulating specific
adjustments and modifications required and a tiameé& in which they must be
addressed. If the modifications are met in theified time, full accreditation
will be granted. If the modifications are not nastspecified, the Authority
may withdraw further recognition, or extend thevpsmnal status until the
modifications are met.

If at any time during the 10-year full accreditatiperiod the Accreditation Authority
is notified that an accredited institution/programlonger meets the minimal
conditions under which it was originally accreditéte Authority will review the
information to determine if it warrants investigatj if so, an investigation will be
conducted and recommendations will be presentdtetdccreditation Board for
action. If deemed appropriate, the Authority reeserthe right to rescind accreditation
under its auspices. The institution/program inedlvnay appeal such action to the
WINHEC Executive Board for further consideration.

. Institutions/programs that receive full accreddatare required to submit an Interim
Report to the WINHEC Accreditation Authority at theyear mark of the 10-year
period of full accreditation.
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The review process is a major undertaking, andl@adademic year is considered to be the
minimum working time needed. Preparation normadlgihs more than a year before the date

of the site visit.

Accreditation Self-Study

Role of self-study . The WINHEC Accreditation Authority, while requag the submission
of a self-study report in connection with a revi@waccreditation, recognizes that the self-
study process is more beneficial to the institupoogram when it is undertaken in response
to significant needs felt by the Indigenous comrtyubeing served. Accordingly, a variety of
approaches to self-study are acceptable and atutiest/program is permitted to propose
some variation in the design of the self-study Whicconsiders to be of intrinsic value as
long as the overarching purposes of a comprehessiixstudy are met and all Authority

requirements are addressed.



Self-study steering committee . It is important to have a steering committee tihpa
representative of the institution/program underaevand the Indigenous communities being
served so that a comprehensive assessment magrbetpd. Also, others whose interests
might be affected by the results of the study sti@ulsome way be involved. How the
leadership and the participating personnel forseléstudy are selected, whether by election,
appointment, or some combination of both, shouldgselved in accordance with the
tradition and climate of the institution/programo# institution/programs have multiple
constituencies who have somewhat differing intsrasd values. An institution/program
organizing for self-study is expected to have theseus points of view in mind as it makes

its plans and staffs its committees.

Development of the Report . The "Standards and Guidelines for Self-Study" Whalow
below provides a suggested framework of esserdiadiderations for the self-study and for
the external review team. An institution/prograndergoing review is encouraged to design a
narrative report best suited to its mission angsted by the necessary data presented in a
concise and readable form (WINHEC, 2004).

Cultural standards and their use in the self-study

As indicated in Guiding Principles #5 and #7 abares of the pre-conditions for a WINHEC
Accreditation Authority review is the identificatiaof a locally appropriate and accepted set
of “Cultural Standards” against which the culturdegrity of the institution/program can be
reviewed and assessed. “Cultural Standards” réfenesto a locally defined set of guidelines,
principles and/or values that reflect the cult@sdence to which the goals of the particular
program or institution are directed and under wihiicperates. The intent is to affirm the
performance of Indigenous-serving institutions prerams in reference to standards
appropriate to the Indigenous cultural context®ived, rather than impose a single set of
generic standards assumed to be equally applitalalk institutions/programs. These local
Cultural Standards must be in place and submittede WINHEC Accreditation Authority
for reference as a pre-condition for consideratibaligibility.



Cultural standards development . If such Cultural Standards do not yet exist i th
Indigenous region under consideration, the candigetgram or institution is urged to
convene a broadly representative group of Indigemp@ople from across the region being
served who can either develop and adopt an origetabf cultural standards/guidelines
applicable to the tribes/region/nation involvedreview, adapt and endorse an existing set of
cultural standards, such as the Alaska versionppefdix A, or the Hawai'i Guidelines for
Culturally Healthy and Responsive Learning Enviremts (available at

http://www.olelo.hawaii.edu/dual/nhnjo/Once adopted by the appropriate Indigenous

authorities, the relevant cultural standards/guigsl are then submitted to the WINHEC
Accreditation Authority to serve as the basis onclwlthe educational and cultural integrity of

the respective institution/program will be reviewedaccreditation.

In preparing the self-study, the institution/pragrander consideration is expected to
demonstrate that it meets each element of the atdsdand any applicable policy. The self-
study document is expected to include an apprafdaile institution/program's strengths,

weaknesses, and achievements relative to eachasthnd

Conclusion

In November, 2004, a Mri Teacher Education program, a ®i Philosophy and Law
program and a Mori Kaum tua/Elder program, each offered by one of the thMeeri

W nanga (Tribal Colleges) in New Zealand, underwentew and became the first programs
to be accredited by the WINHEC Accreditation Auitbyor Two additional First Nations
programs in Canada and two new Native Hawaiiantigtns have each initiated the process
to become candidates for WINHEC accreditation.oime cases, these programs and
institutions are seeking WINHEC accreditation asghimary form of quality assurance and
validation for their work, while others are seekindigenous validation in addition to
existing regional or national accreditation. Eitthway, the WINHEC accreditation process
reflects a new form of self-determination in whlalkligenous peoples are asserting their
rights to provide educational opportunities grouhaetheir own worldviews, knowledge

systems and ways of knowing.



A copy of the WINHEC Accreditation Handbook, incing sample “cultural standards” are

available on the WINHEC web site at http://www.wine.org or on the Alaska Native

Knowledge Network web site at http://www.ankn.udfiéhe.htm]
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