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ABSTRACT

The Mi édgmaqg col oni al experience IS not uni
but being among the earliest in Canada to be colonized by Europeans, who arrived largely from
the East, our people have had to contend with over 500 years of colonization and assimilation.
The goal of this research is to explore the cultural practices of continuity and cultural memory as
applied in selected e x a mp | e s  ostoriesMterdduge,npastqand present. As a Mi 6 g maq
woman, having spent most of my life in the First Nations community of Listuguj in Quebec, I
felt the need to focus my research on Mi dgmac
and interesting in its history, language, and literature; I wish to showcase this in my thesis. By
providing an overview of the stildl emergent |
(storytelling, novel, memoir, autobiography, poetry), I intend to illustrate that the Mi 6 g ma q
people as well as their culture and language have been and still are continuously evolving. The
stories presented in this thesis assure cultural continuity by creating and keeping a collective

memory in the form of narratives that can be read, expressed, and interpreted many times over.

My own understanding of cultural continuity st ems from the Mi 6gmanq
which is made up of three aspects: traditions, consciousness or identity, and language. I identify
Aconti nui ty omotios study lfecultireoandwhe todkiste n t existence of
values, knowledge, and stories and how they have continuously evolved. Mi 6 gmaqgq cul tur e
constant state of renewal while it still upholds a sense of influence from our collective past. Jan
Assmannds t hhe @icdptzofduliural memory is at way society ensures cultural
continuity by transmitting its collective knowledge through generations. In accordance with

Assmannos noti on of cul tur al memori es as sto



community construct their collective and individual identities, myideao f A cul t ur al me n
deeply related to narrative memory in the sense that story (in its many forms) inevitably

preserves, defines, and transmits memories as
Through the (re)interpretation of past storiesand t he f or mation of new or

constitutes a means of defining our cultural identity for ourselves and for others.

The forward motion of cultural continuity in my study does not idealise a pre-colonial
past nor does it encourage leaving our shared history behind, but rather I wish to demonstrate
t hat Mi 6 g mamembers ahdeshapastour ¢uléural ipast as it relates to our ever-evolving
present to assist us on our journey towards the future. The goal of my thesis is to show that
exampl es of Mi 6gmaq tatumsehddti owrmiads adceap inotd ea nMil 6 g
identity that is not stunted in the past, but rather syncretises cultural memories and visions for the

future.

The four chapters in this paper reflect the past, present, and future ,of Mi 6
though not in a strictly linear manner. By means of applied reading of selected texts and
exploring the significance of the past in the present and its relationship towards the future, I
intend to represent a mixture of linear and cyclical concepts of time. Chapter One will begin in
the past with a discussion of the cultural practice and functions O f traditional |
storytelling and pre-colonial worldview. This chapter illustrates how Mi 6 gmaqg hi st o
traditional stories are interrelated as stores of cultural memory and knowledge. Chapters Two
and Three explore differing patterns present in contemporary Mi 0 g hitéragy representations.
Chapter Two explores the issues of Native cultural authenticity as well as the myths of the
filmaginary Indian0 ( Da ni e | Francis) and t-ChestindiHoinborg)] es s ¢

which posit Native culture and peoples as relics of the past with no future. Namely by analyzing



twohi stori cal novel s thtate kvrittdd ibyOngnalai g0 gantaayr, &autt ehrosr s
Deserter(2010) by Paul Almond and Cibou (2008) by Susan Young de Biagi, this chapter

presents the importance of questioning and analyzing whatwe as Mi 0 gamdalgputque o p | e
own culture. Chapter Three depicts Mi 0 g medf-eppresentation in the form of non-fiction

residential school Survivor narratives, specifically Out of the Depthby Isabelle Knockwood and

Song of Rita Joby Rita Joe. Both authors write about the past in order to encourage individual

and collective healing, following residential school experience, with a hopeful vision for the

future. Having both survived the assimilatory and abusive system of the Shubenacadie

Residential School in Nova Scotia, Knockwood and Joe depict personal, and sometimes

contrasting, views of the residential school legacy. Deena RymhsOparallel analysis of residential

schools as prisons, how residential schooling caused a significant rupture in cultural continuity

by enacting spatial and ideological diaspora as defined by Neal McLeod, as well as Aboriginal

resilience and healing are key theorizations in this chapter. Finally, Chapter Four looks at the

di scourse of the past i n t heoraptiteasue. . Mlenotions € X a mp
of belonging and identity constructionar e si gni fi cant i n Mi 6gmaq | i
(and to an extent still today), Native peoples have not been in control of their own cultural

identities. In order to contextualize the currenti ssues surrounding Mi 6gmagq
are reflected within the narratives in this chapter, Indian' Status as a legal identity conferred on

Native peoples and its implications on personal and cultural identity as well as community

belonging are explored. Keeping in mind the negotiations of both ascribed and self-ascribed

cultural identities, Stones and Switchés Lorne Simon, My  Mi 6 k mabg JulM Betlidsier-r

Lush, two books for children by Michael James Isaac, as well as selected poetry by Shirley Kiju

Kawi, will be analysed with a view to recognizinga moder n hybr i dOnkhe 6 g maq

' Aboriginal and Northern Affairs Canada stilluses thetermi | ndi ano i n this context.

6



whole, Mi 6 gmaq people (and those who wish to | ear
can always find useful and relevant information in our collective p a s t . Mi 6gmaqgq story
literature, in their multitude of forms, represent viable stores of cultural memories that link both

past and present traditions, values, and realities as our culture moves into the future.

Keywords: Continuity, Cultural Me mo r ygmag/Mi 0 k in&apada, Native literature, First

Nations.



RESUME

Ce travail de recherche vise a explorer les pratiques de continuité et de mémoires
culturels en utilisant une variété d'exemples provenant de la littérature Mi'gmaq du passée et du
temps présent. L'expérience colonial du peuple des Premiéres Nations Mi'gmaq n'est pas unique
en ce qui concerne les Autochtones d'Amérique du nord mais ils ont cependant été parmi les
premicres Nations autochtones a étre colonisés au Canada par les Européens, qui sont arrivés de

| eft, et ont donc eu a vivre avec les effets de plus de 500 ans de colonisation et d'assimilation.

En tant que jeune femme Mi dgmaq, ayant v®cue
des Premicres Nations de Listug u j Qu®bec, | oali sent i l e besoi
culture et | e sDank ¢e snémoiie, fjeesaathaithyl imeftrg ¢n &atpur la richesse de

| 0 thide, $a langue et la littérature de mon peuple. En donnant un apergu de la littérature encore
®mergente de | a Nation Mi 6gmaq sous ses dif
mémoires et biographies, la poésie, etc.), ce projet a pour but d iflustrer que la culture et le

peupl e Mi 6gmaqg sont en ®v ol téds auaours desochapittesa nt e .
suivants sGnscrivent dans une tradition de continuité culturelle car elles créent et entretiennent

une mémoire collective sous la forme de récits qui peuvent étre lus, exprimés et interprétés a de

nombreuses reprises.

Nous définissons le terme "continuité" comme étant 1'étude de la culture et de I'existence
persistante des valeurs, des connaissances et des histoires Mi'gmaq ainsi que la fagon dont ces
¢léments ont évolués au cours de leur existence. Deux aspects importants de la continuité
culturelle sont la littérature et la langue. Dans ma conception de contin

d®finition Midédgmaq du concept:déebatcabt ur ensg



et | a consci enc e, anaiéndelcatinhit&congnd @ant undnduvetheatrvdrsi f i e |
lmvant dans | 6® ude de | a culture et de | a su
Mi O g emaebytion avec leur évolution dans le temps. Effectivement,la cul t ur e Mi 6 g ma
constant état de renouvellement. Sa littérature refléte cette réalité en contribuant a préserver et a

rétablir les traditions et les valeurs du passé tout en détenant une vision directrice et
encourageante p O U r | d&@ aowree calfure, de notre identité collective. Les exemples de

i tt®rature tradit itacnnakils ineligne de comiouitéadannletempdi 6 g ma q
gui avance vers | e futur alvae cc ulldtiunrfeo rMnabtg noanqg ce
renouvellement continuel tout en conservant ses racines dans notre passé collectif. La

théorisation du concept de mémoire culturelle par Jan Assmann est une fagon pour la société

d'assurer une continuité culturelle en transmettant son savoir collectif a travers les générations.
Conformément a la notion de mémoires culturelles d'Assmann en tant que réserves de
connaissances a partir desquels les membres d'une communauté construisent leurs identités

collectives et individuelles, notre interprétation du terme "mémoire culturelle" est profondément

liée a la mémoire narrative, parce qu'une histoire dans toutes ses formes va préserver, définir et

transmettre inévitablement les souvenirs, l'histoire, les croyances et les enseignements de la

culture Mi'gmaq. Par la réinterprétation des textes traditionnels du passé et la création de

nouvelles histoiresc ont empor ai nes, la |itt®rature Mi 6gma

identité culturelle autant pour nous-mémes que pour les autres.

La proposition d@wan tmo uwermardéndta wedieehet'a au ¢ 1
pas comme but d'idéaliser le passé précolonial ni d'encourager 1'abandon de notre histoire
partagée, mais de démontrer que la littérature Mi'gmaq commémore et forge notre passé par sa

relation avec notre présent en constante évolution pour nous assister dans notre voyage a travers



le temps, vers un futur. L6objectif dnentra e desrexemplestde lietésature d e  d

Mi 6gmaq (traditionnel et contemporain) metten
gqgui n®e®¢t!| ipes® par | es ombres de son pass®, r
mémoires culturelles de son passé afin de mieux s@panouir de maniére créative au temps présent

et dbassurer sa continuit® dans | e futur

Les personnes Mi'gmagq, leur culture et leur langue ont été et sont encore en évolution
continuelle. Ces quatre chapitres refleétent le passé, le présent et le futur des histoires Mi'gmaq
mais pas nécessairement de fagon strictement linéaire. En faisant lecture critique d'une sélection
de textes et en explorant la signification du passé pour le présent et sa relation envers le futur,
nous avons l'intention de représenter une combinaison d'éléments relatifs aux concepts du temps,
d'un point de vue a la fois cyclique et linéaire. Chapitre Un débute dans le passé en étudiant la
fonction des histoires traditionnelles Mi'gmaq et la vision précoloniale de celles-ci. Le premier
chapitre illustre comment les rapports historiques et les contes traditionnels sont étroitement liés
en ce qui concerne leur valeur en mémoire et en connaissance culturelle. Certains aspects de la
mythologie/cosmologi € t r adi t i o rom epliu€a trdvidrs@eagneregpleyde contes
précoloniaux. De plus,| a per specti ve Mipdrg hiseoquedcalonigux sone r t ai n s
explorer. Ensuite, dans les Chapitres Deux et Trois, les diverses représentations littéraires
actuelles des histoires Mi'gmaq sont explorées. Le deuxieéme chapitre examine les grandes
guestions de | 6authentici ®®nduetlmaginagylndiandeai ns i
Daniel Francis) et de la condition intemporelle (« timelesscondition» de Anne-Christine
Hornborg) qui positionnent les cultures et les peuples amérindiens comme des vestiges du passé
sans avenir. Notamment avec | & a n del dgus r@mans historiques a propos de personnages

Mi 6 g ma q° siecla écrits7par des auteurs non-Mi 6 g mEhg Deserter(2010) de Paul
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Almond (traduit en frangais en 2013 sous le titre Le déserteuret Cibou (2008) de Susan Young
de Biagi, ce chapitre pr ®s ent e | 0i mportance de questionne
propos de notre propre culture. Les deux romans sont le fruit d'une recherche historique détaillé
sur I " hi st & i'épogue di(od gumpew avant) la colonisation. Cependant, la
repr ®sentation des per sonn dwckasmp dipplidagomhngté dn e v a |
passé colonial et perpétue les exemples de stéréotypes qui se retrouvent souvent dans la

littérature populaire et romantique a propos de la culture amérindienne d'aujourd'hui.

Le troisiéme chapitre refléte | 6 aut or epr ®sentation | itt®rair
récit documentaire de survivants de pensionnats indiens, particulierement Out of the Depthde
Isabelle Knockwood et Songof Rita Joede Rita Joe. Ayant survécues au syst me dbas
et doéabus thdien ¢ Shabeniacadie auaNbuvelle-Ecosse (le seul pensionnat pour
enfants autochtones de ce genre a étre établi dans les provinces maritimes du Canada),
Knockwood et Joe écrivent leur passé (et donnent voix a plusieurs autres survivants et
survivantes) dans leurs récits afin de favoriser le processus de guérison et de réconciliation au
niveau individuel et collectif en encourageant la voie a un avenir plus prometteur. Par la lecture
de ces récits de vie, ce chapitre découvre les blessures physiques et psychologiques infligées aux
cultures amérindiennes par le systtme des pensionnats. L'analyse parallele de Deena Rymbhs sur
les pensionnats autochtones en tant que prisons, comment la vie dans les pensionnats autochtones
a causé une rupture significative dans la continuité culturelle en promulguant une diaspora
idéologique et spatiale comme définie par Neal McLeod ainsi que la résilience et la guérison

autochtone sont des éléments clés de la théorisation de ce chapitre.

Finalement, dans le quatriéme chapitre, nous explorons les thémes du passé reliés au

présent par des exemples de la littérature Mi'gmaq contemporaine. Les notions d'appartenance et

11



de construction d'identité sont significatives dans la littérat ur e Mi 6 g ma q . Dur ant
colonial (et dans une certaine mesure, encore aujourd'hui), les Autochtones n'ont pas été en

contrdle de leur identité culturelle. Afin de mettre en contexte les problémes actuels affectant les

Mi O g/Anaochtones et qui se reflétent dans les histoires qui se retrouvent dans ce chapitre, le

statut d'indien en tant qu'identité légale accordée aux Amérindiens et ses implications sur

l'identité personnelle et culturelle ainsi que l'appartenance a la communauté amérindienne sont

explorées. En gardant a I'esprit les négociations entre l'identité culturelle accordée et 1'identité

culturelle choisie, le roman Stones and Switchek Lorne Simon, la mémoire My  Mi 6 k ma q
Motherde Julie Pellissier-Lush, les deux livres pour enfants écrits par Michael James Isaac ainsi

que des sélections de la poésie par Shirley Kiju Kawi seront analysée dans le but d'y reconnaitre

I'hybridité de la nouvelle identit¢é Mi'gmaq moderne. Dans | ' ensembl e, l es Mi
voulant apprendre a connaitre davantage les Autochtones e t |l es Mi 6gmagq, peuve
l'information pertinente dans notre passé collectif. Les histoires et la littérature Mi'gmaq, dans

ses multiples formes, représentent des réserves de connaissances viables qui relient les traditions,

les valeurs et les réalités du passé et du présent au fur et a mesure que notre culture progresse

vers l'avenir.

Mots-clés : Mi 6 g ma g / MiCdnddanlatdrature autochtone, continuité, mémoire culturelle,

Premiéres Nations.
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Introduction

People speak their languages and relate their stories not just to tell of subsistence
or sovereignty but also to tell of all that is meaningful for understanding
ourselves, individually and collectively, as human beings. (Marie Battiste,
Reclaiming Indigenous Voice and Visiéin| nt r oduct i ono: XX Vi

The above guot e by Nova Scoti a Mi 6 g maq

summarizes what I understand as the vital significance of stories in Mi 0 g buhuep and Native
culture in general. Stories have many purposes in Native thought and knowledge. They assure
continuity of the culture by creating and keeping a collective memory in the form of narratives
that can be told and retold, or read, expressed, and interpreted many times over. There are stories
that allow us to carry an understanding of the past with us and some that envision the future.
There are stories that teach us about the world(s) (both seen and unseen), stories that help us
understand ourselves, as well as stories that allow us to portray our thoughts and feelings to teach
others about us. Native culture and storytelling go hand in hand; ancient traditional stories as
well as contemporary Native literature are not only forms of entertainment and self-expression,
but also are important creative and healing tools that shape thought and culture in a forward

motion.

However, it was not so |l ong ago that
within a rather Eurocentric literary setting was extremely limited. Non-Native people would read
and write captivity narratives and novels about explorers and settlers where Native peoples were
either a looming unknowable threat, or stoic and predominantly silent members of an inevitably
dying race. It goes without saying that these works at the time presented Native culture in a less

than flattering light, making the negotiation and construction of positive personal and cultural

15
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identities for Native peoplequi t e ar duous. A Md dulturdl @ole meeldlss on 0 s
constituted a long line of silenced characters or stereotypes such as loners, bad guys, and
sidekicks. |l ndeed, as William H. New notes, 0
conventional figure in Canadian literatured but not a voice (or a figure allowed separate voices).

If Native characters spoke, they spoke in archaisms or without articles, in the sham eloquence of
florid romance or t he muit4p Nativs fyglrds ia btdraeus weef depr
(and are unfortunately sometimes still) generally treated as symbols and stereotypes rather than

characters that have dimension, layers, and complexity. Today, however, Native peoples are

breaking out of the background of ourown countr yos hioBour@wnytorigsji t h t h
past and present. Without a doubt, it is the recovery of ancient stories as well as the writing of

new ones that have contributed to a growing renaissance of Canadian Native literature, culture,

identity, and most importantly, the emergence of a distinct Native voice. As Sophie McCall

writes in the introduction to First Person Plural: Aboriginal Storytelling and the Ethics of
Collaborative Authorship A6Voi ced remains a central point
standing for a range of concepts: from empowerment to appropriation, from individual style to

col | ect i v eThd trdngition of Natiw®peopled from voiceless objects and stereotypical

icons to distinct subjects and voices that refuse to go unheard for any longer is still a work in

progress. Within the realm of Native literature and studies today, Native writers are finding their

voices, sharing their experiences and imaginations, interpreting their own truths. As renowned

Mi 6 g magq poet , Rita Juotien, to ther Mit @ Is maign Atilvea oli oog y
[Native/ Mi 0O gduefare now creatingthe writing instead of j ust bei ng). wri tt e
Native writers express pain and joy, outrage and celebration; they write to remember and honour

the past, to heal in the present, and to envision the future.

16



I have been usi asgnadjdtieettoe rrne ffeMattiove®@anadads
peoples as a whole. It is common in history, literature, education, law, and other disciplines to
treat and study all Native tribes as a collective due to their shared history and colonial
experience. This homogenisation can be prescribedd for instance, the certificate of Indian status
provided to all registered First Nations people in Canada does not mention tribal affiliationd or it
can be self-ascribed, for example, when First Nations people rally together towards a common
goal such as the recent Idle No More movement in Canada. Although Native cultures throughout
history have lived, suffered, and thrived together and therefore have common goals that promote
collectivity, I firmly acknowledge that they are incredibly diverse and culturally unique from one
another and their literatures/stories should be read and analysed in terms of specific Nations. So,
without denying the positive shared collective identity of First Nations, this research is focused
on one particular Nat i on, the Mi dgmaq of Eastern Canada,
Nations and their literatures should not always be considered and studied as a homogenous mass.

As Penny Petrone states in Native Literature in Canada

Canadabds native people have created a vast
oral narratives. Each linguistic group has its own particular set that accords with
its own regional ecologies, its own values, customs, and tastes, embodying its
own religious and philosophical beliefs. As a consequence, tribal literatures are

unique and culturally specific. (10)

Petrone mentions the diversity of Native peoples oral narratives; however, as this thesis shows,
written narratives are just as culturally spe
literature is more personal in the sense that I wish to learn more about my home culture through

its literature, a field that I have always been passionate about . As a Native woman

17



heritage and being raised on the Listuguj First Nation community in Quebec, the focus of much

of my university academic research has always been Native/Aboriginal issues and subjects.

However, in the past, I was not always comfortable and conf i den't i n expressin
identity. Being the only First Nations student throughout unilingual French elementary and

secondary schools, I deemed it safer and easier to be unassuming about my culture than to have

to contend with the questions and treatment of being singled outasd i f f e liawe alwags beenl

an avid reader, but typical literary heroes did not resemble me; the standard authorial voices did

not reflect my experience; the stories did not speak to my reality. Ididnot 6 di scover 6 Na
literature until university. As I wrote my essays and research papers, I would question the

val i dity of my i deas as a Nati ve person wi
White/English-French Canadian. Like all Native writers and non-Native people choosing to write

about Native topics, I have to deal with the recurrent issue of authenticity. But, throughout my
undergraduate and graduate studies, I have come to realise that one cannot lay claim to

knowledge or expertise about a certain culture and identity solely by the fact of having been born

into it, nor can one be completely excluded from this cultural knowledge simply on the grounds
oflackoffaut henticity.o | decided to focus my res
such an area of study existed. Through my research, I would both discover and recover the works

of a still emergent literature. Although there are relatively recent published anthologies of the

literatured T h e Mi 0 k ma §oluAanlt(1893)ledited by Lesley Choyce and Rita Joe, and

Volume 2 (2011) edited by Theresa Meuse, Lesley Choyce and Julia Swan, as well as a wealth

of information on Mi 6gmaqgq people and cul tur

perspectivesd to my knowledge, this thesis is the first full-l engt h cr i ti cal stuc

18



narratives. I accept that I will be a lifelong student of my own culture and I hope that this

research project will constitute a significant step on my journey and those of others.

Remembering Mi’ Quhawg Land and

The Mi 6gmaq have been | iving in the | and
over two thousand years and, arguably, were the first North American Native people along with
the Beothuk to have encountered European explorers. Yet, Eurocentric written history of this
area gives these First Nations peoples little coverage or perspective. As Ruth Holmes Whitehead,
renowned researcher and specialist o Nt h e , Mdted a tikabgginning of her historical

volume, The Old Man Told U§1991):

There are almost no biographies of Micmac” men or women available, and almost
nothing to present to the rest of the world their feelings on the matter of the latest
five hundred years of their residence here. The bulk of published accounts about
this region devote only a few paragraphs to the aboriginal population. The
Micmac are treated as a homogenous mass, and presented as statistics. (Holmes

Whitehead, fAlntroductiono)

The above quote depictst he real ity of Mi 6gmaq histiari cal
1991. I would argue that this cultural omission or erasure deeply impactst he Mi 6 gmaq t
identity to this day. How do we know who we are, where we stand, and where we are headed as

a people if we do not know where we come from, if we cannot access the wealth of knowledge

of our ancestors? Indeed, since the time of

writers published, a number of which constitute the core of this thesis. Accordingly, I intend to

‘Outdated spelling that is not commonly used today. Mi
been incorrect when The Old Man Told Usvas published in 1991.
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research, explore, and analyse stories as well as expressions of personal and cultural identity in

selected examples of the | i t er at ure of the Mi dogmaq peopl e
Mi 6gmaq, | i ke other Nat i vAeericaditlentity,d will centerngyd i t i on
rescarch onth e wor ks of Canadian Mi ogmaq since the
Mi 6 k madki , Il ncl udes t od a wmdnt Nd&@aSaoaad HriecahEdwarl | ant i c

Island, and New Brunswick, as well as portions of the Gaspé Peninsula’:

I n

Canada obviously cannot be completely told in just a short section. A rich collection 0 f

The Land of the
Micmac

Agg Piktuk
The Explosive Place

Kespek
Last Land

Epexiwitk Fi
Lying in the Water [
L

 Sikniki
T-.,  Drainage Area

Image source: http://www.danielnpaul.com/Map-Mi'kmaqTerritory.html

fact , the two thousand years

historical information can (and does) fill up many volumes.Si nce Rut h

or mor e

Ho IThee s

Old Man Told UsExcerpts from Micmac History 15aM5Q published in 1991, there have been

many works writtenabo ut t he hi story as well as

tradi

people over the years. Examples range from missionary accounts and records to the works of

* It can be argued that the province of Newfoundlandispart of t he Mi 6 g maq
form the Qalipu Mibdkmaq Fi r-208, aBmallasdband (withduiteawdseove).nAd | a nd i
enrollment process for status recognition and membership then followed in 2009. Historical and legal debates are
still ongoing for the status recognition of some 30-t0-60,000 people in this province. For more information on the
First Nation Band, consult their website,
membership and identity in Newfoundland, see Bartels and Friesen.

Qualipu

Mi 6 g maq

Wh i

tio

territory.
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researchers and experts such as Harald E.L. Prins0 The Mi'kmaq: Resistance, Accommodation

and Cultural Survival(1996), and Anne-Christine Hornborgd Mi 6 k maq Landscapes
Animism to Sacred Ecolog®008). Shortcol | ect i ons of Mi 6gnegengds t r adi t
are also prevalent. Holmes Whitehead has compiled two such collections entitled Stories From

the Six Worlds: Micmac Legend®89)and Si x Mi 0 k mi@9)Q). 152005, teseaecher and

folklorist, Marion Robertson,c o mpi | ed over 20 short RediEdthmaq tr
Tal es of .tTheee wddkis ark ali awghored or compiled by non-Natives which is

common in the field of historical and anthropological research on Native peoples in general.

However, there are also examples of histories or, more appropriately, counter-histories written

by Native people, such as We Were Not the Savages: A Mi'kmag Perspective on the Collision
Between European and Native American Civilizatig@800) written by Daniel N. Paul,

Mi 6gmaqg, aut hor anawehas eoldedtions of wpiistsueh aaTchtei vMisGtk ma q
Anthology Volumes 1 and 2, that are all significant in their efforts to restore a sense of

individual and specific experiences and realities to our collective cultural memory. Trudy Sable

and Bernie Franciso6 exploration of theMicedtigimaq hi
language and legends in The Language of t(20i2)salsoLcanstitdtgs anMi 6 k ma

important work in academic Native writing. Furthermore, as recently as June 2014, two new

vol umes of | ocal Mi 6 g maq hiisndRegioyal Aduet Edecatipnu b | i s h
Centre in my hometown of Listuguj, Quebec. These volumes, e ntGmél tegdiand i O
A As t y Kk chrd written in a textbook format, presenting Mi 6 gmaq hi story in a

way with a view to aid educators and students of the culture. Another category of text that
contains Mibébgmaqg culturas$ amdocmapi ensiocl| Mde

a tribe in numerous historical, anthropological, and literary anthologies on Native people in
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Canada, see namely Grant (1990), Maki (1995), and Schmidt and Marshall (1995) for more
information ont h e Mi 0 g ma q Th&epae aldo twio doaumdntyry short films on the
Mi 6 kmaq peopl e b YilmhakenAdadid Gbamsaviirh Eaidank at Restigouche
(1984) and Our Nationhood(2003) which are both available for download or purchase on the

National Film Board of Canada web site.

All these works provide meaningful insights into culturalc ont ext f or Mi 6 g maq
In other words, they represent historization, which is an important aspect to the contextualisation
of Mi b6gmaq I|literary woatksr ema.s @n dtitsd i wital d,0dlyy
history, readers can begin to understand an o ver ar ching pur pose of Mi 6

many forms: creating and upholdingac ol | ecti ve Mi 6gmaqgq Story.

The Mi dgmaq col oni al e X p eNorth Amecican Natigeypeople t b e U
but being among the earliest in Canada to be colonized by Europeans, who entered the nation
largely from the East, we, as a people, have had to contend with over 500 years of colonization
and assimilatiortré@&mMiety odfespheerthel ‘ave al e X |
remained resilient, consistently manifesting a combination of resistance, adaptation, and
accommodation that has aided their pHhesi cal

Mi 6 g maqgq c uitnde,umigaedadaptatio, and continued renewal is represented in our

stories. The goal of my thesis is to show that exam
‘There are many different orthographies established for
regional Mi 6gmaqgq centres that have sydteeny. Bde @ famitlaritg ¥ ar e d«
have chosen to use the phonetically authentic spelling

self-designated official orthography of Listuguj, QC or Alphonse Metallic orthography. Other spelling systems are
used when quoting or referring to texts that use them |
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literature (stories)’ are both demonstrations of our cultural survival of colonial rule as well as
proof of a thriving, evolving people with a history that did not start with European contact.
Mi 6gmaq culture and identity is not stu

and visions for the future to form a modern, hybrid identity and voice.

With this goal in mind, there are three main concerns about the function of stories in the

nt ed i

emergence of new f or ms amfbeloddingdtigatmiawdll toi egpybia t i t vy ,
throughout this thesis:
- The importance and function of recovered traditional stories and spirituality as cultural
practicesandi n t erms of Mi 6gmaq historical, cultu
- The construction and re-membering of Indigenous knowledge as a form of healing
despite the rupture in knowledge due to the effects of colonization and cultural
assimilation, such as residential schooling.
- The importance of the past in the present in the construction and negotiation of a
cont empor a ideptityMdd i thenimagining of future continuity, (for instance,
the significance of references to traditional spiritual and cultural aspects or beliefs as well
as the use of the Midbgmag | anguage in mod
and envisions the future).
Generally, in the analyses of Native culture and/or literature, I often perceive a tendency to
study in a backwards motion as opposed to a forward motion. In other words, Native culture and
literature are studied in terms of their struggle over the past. In this sense, the post-colonial
theories of authenticity, appropriation, hybridity, and nativism will be significant concepts
Throughout my work, | will tend to use the terms #Alit
defined by written works, especially those considered of superior, lasting, artistic merit, is a term that is considered
new in terms of Mibdgmaq cul ture. AiStoriesod i s more evo
need to elevate this term to the same | evel as filiteral
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applied to my anal ysi s anthPastColonial Studes: ahe Keyn o f
Conceptstheorists Bill Ashcroft, Gareth Griffiths and Helen Tiffin define these terms. Since the

wor ks of Mi 0 g mestly wilttentineEnighsli, thern@&ion afrappropriation inevitably
underlies this research. | n  t he ar eas of | anguage and textua
discursive forms are appropriated to express widely differing cultural experiences, and to

interpolate these experiences into the dominant modes of representation to reach the widest

possi bl e (Asherodt,iGeiffiths,eadd Tiffin, 19). S 0, al though Mi 6gmaq ¢
written in English and adopt non-Native forms, such as the novel, I seek to show that these
stories stildl carry significant cul tur al me m
many of the works presented in this ,ihtheesi s h
cases of shorter works like poems and books for children, are even entirely translated into the

traditional language.

In reflectingon t he i ssue of authenticity when | .
the purposes of my research, I decided that, most importantly, I should explore writers who are
identified or selfi dent i fy as being Mibdgmagq, and who wr
cultural realities. However, I did not want to fully exclude Eurocentric historical accounts about
t he Mi tugcenipaiaps, or irfterpretations of traditional stories, or appropriationso f  Mi 6 g ma q
culture in modern narratives, because I believe we can also learn a great deal from these works,
which is the reasoning behind my inclusion of works of popular fiction by non-Mi 6 gmaqg aut ho
in Chapter Two. I also find that the meaning of authenticity is often quibbled over at the expense
of actually reading and interpreting the literary works. Ashcroft, Griffiths, and Tiffin explain

that
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the problem wi t h clhifés]to cultural authenticity is that they often become
entangled in an essentialist cultural position in which fixed practices become
iconized as authentically indigenous and others are excluded as hybridized or
contaminated. This has as its corollary the danger of ignoring the possibility that

cultures may develop and change as their conditions change. (21)

Cultural change connotes something radical, evokes transformation, conversion, and substitution.
The concept of change, whether it is welcomed or feared, is the reality of making something
different from what it is or what it would have been if left alone. Another interpretation of this
notion is that of cultural evolution: Ai Ther e i s no such thing

Societies are not static. They constantly adapt to changing circumstance, and evolve with each
new di scover yoO0Argtably ¢vetusion & nlso a lda8ed tprm in the sense that it
signifies an occurrence that is natural, universal, and unavoidable; especially when applied to
Indigenous cultures, it can suggest hierarchy and power relations. As a result of these reflections,
I decided to use the term Acontinuitybo

renewal towards the future while upholding a sense of influence from and of commitment to our

shared past.

Understanding the Role of Language in Continuity

In my thesis, I want to move in a forward motion and distinguish between the idealisation
of a fixed past and the flexible notion of continuity of the past in the present and how it
inevitably evolves into a future vision. Simply put, cultural continuity is the persistence and
adaptation of cultural elements and practices though time. This definition bears the question of

Awhat ared ecnuelnttutrgokntly, M avh et | SAs £sustent ofi shaee®values,
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practices, and history, an understanding of culture gives a sense of meaning and coherence to a
group. In their work for the Aboriginal Healing Foundation, Kirmayer and colleagues stress the
importance of the concept of cultural continuity for Aboriginal people as a basis for collective
identity. They explain the interdependence of an understanding of the terms culture and

continuity:

Cultural continuity can be expressed in many ways, but all depend on a notion of
culture as something that is potentially enduring or continuously linked through
processes of historical transformation with an identifiable past of tradition.
However, contemporary anthropological understandings of culture emphasize the

fluidity and negotiated nature of cultural realities. (Kirmayer et al., 77)

Kirmayer and colleagues focus their theorization of cultural continuity as it is linked to collective
identity and mental health as well as to the protection of vulnerable Aboriginal youth from
suicide (80). A strong sense of cultural continuity is a significant factor in Aboriginal resilience
and healing (see also: Tousignant and Sioui, 2009). Overall, culture is a constantly theorized, and
perhaps over-theorized term and concept. The English word Aicul t ur ed connotes
practices and realities. Having a singular word defining the notion of ficultured in order to
explain continuity is a strange process, especially when Indigenous thought is taken into account.
Wh e n t gmaq ladduage is examined, the abstract term of culture is broken down into clear

aspects of reality. In Protecting Indigenous Knowledge and HeritaBettiste states:

a

We can find no notion si°thougha Therdace fAcul t ur e

several sounds i n Mi dkmaq that could refer t o

Langunage family to which Midédgmaq belongs.
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contact with our traditions is said as telilnuisimk How we maintain our
consciousness is said as telilnuo 6 | t How &e maintain our language is said as

tlinuida &ési m

Through theinher ent | y det ai l ed struct ur e ceradxactly vhat
culture means to our people and how each aspect relates to continuity in time: maintaining
contact with our traditions (connection to the past), constructing a collective consciousness (how
we view ourselves in the present), and upholding our original language (perpetuation of our
cultural practices into the future). I n this regard, Mi 6 g ma g
means of cultural continuity since they are informed by our peopl e Gusl
traditions, and they are both a product of a collective cultural thought and, at the same time,
bring into being Indigenous knowledge to be shared with others. Although the majority of
Mi 6gmaq writi ng tEaglish, the traditiongd damgehge dsestill a ire¢urring

element within stories, in the form of titles, names, dialogue, glossaries, etc. I would also argue

stori

shar e

t hat Mi 6gmaq cul t u rthatktemram the gaditio@lnadguage and tublue i e w

are still upheld in contemporary stories even though they are predominantly written in English.

Ant hropol ogi st Trudy Sabl e and -wiited ghemaqg | i 1

Language of t h i (3012)Lwéiohdconstitidkis @n kexplardtini of the Mi 6 g ma

worldview as expressed namely through the ancestral language. Tr udy Sabl eds wor k
focuses on inter-generational and community-based education and research. As Director of the
Office of Aboriginal and Northern Research at the Gorsebrook Resear ch | nst i t ut e, S

University and an adjunct professor of Anthropology, her research projects seek to bring Western
views and science into dialogue with Indigenous knowledge and thought (Sable and Francis,
AAbout t h eHer Adlidagneo Bei® Hrancis, originally from Maupeltu (Membertou)
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First Nation in Cape Breton, Nova Scotia, is the Francis of the Smith/Francis orthography of the

Mi 6gmaq | anguage. After working a number of
for the federal cou r t system, Afa program that ensures f
people, o0 (Sabl e and FY Banctsidselopeditheboghagraphytiln e A u't
partnership with linguist Doug Smith and it is the officially-recognised writing system for the

language in Nova Scotia. InLanguage of t h,iSale andaFratis iMistrotktima 0 K i
fluid nature of reality inherent It the expre
analysis of language structure/grammar, sounds and patterns, legends and songs. I will focus on

three aspects that I believe illustrate key
verb-focused, and relational natures of the language.

AALl I | anguages shape and cut OO Asogpesddi ty di
to English and French where meaning is conveyed with many words in a particular order, in the
descriptive Midgmaq | anguage, word order S
themselves, through an elegant system of prefixes, suffixes, and inflections, carry unambiguous
meani ng. Mi 6gmaq i s holophrastic, expressing
English, it might take a whole clause to describe an image, using different parts of speech, each
of which has its placement within the gr @alnand Fran@sl29).dt r uct u |
Mi 6gmaq, the specific meanings of the morphenmn
I n this neemsoea,d fA[no]Mi 0 ktnmeawa cda nc remmaxctagpPalnewhol e
linguistics, this structure is described as polysynthetic, where the word parts carry detailed
independent meaning, but may not al ways be able to stand
allows for very long words to form, coupled with the relatively free word order in sentences, is

quite daunting to a language learner who is used to the stricter syntax of English or French.
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Mi 6 gmaq i socuskd as opposedets English that focuses on nouns to carry
meani ng: At he verb 1 s wh ecusefthe Mnguagy With prafiges, hap per
infixes and suffixes added to determine gender, tense, plurality, animacy and inanimacy. [...]
all ows for extraordinary breadth and creativi
the differing grammatical focal points O f English and Mi dgmaq contr |
understanding cultural differences. English, being noun-based, expresses a thing-oriented culture
and society. English, like other Indo-European languages, literally objectifies the world through
word by depicting the world as objects rather than movements. On the other hand, the verb-like
gual ity of Miodogmaq reflects the traditional w
and dynamic. How the Mi 0g maldcanbelikepel te pertetviagd i t i 0 n
movement and continuity through a video camera rather than just static photographs (Sable and
Francis, 30). Sequences, patterns, movement are depicted as continuous with little to no

disruption.

The relational aspectof Mi 6 gmaq i s al s o a atfaditiondl soriévievt a | g u
that is articulated in the language. For instance, in English, there are words that can be
associative and relational, but can also stand alone as abstract concepts, such as the words
Af ateéhred oA mot her o, et c. We ¢ awith othassby theyuse @fs s oci a
pronouns (my father, your mother, etc.), just as we can treat them as concepts (Father to
designate a priest, a motheros | ov eapexigtinc . ) .
isolation, without some form of relationship or connection. For example, there is no independent
word for fAfathero. This notion must be relate
transl ate theMwdgma dddsalie dosext@ne relatidonghip (indicated by a

possessive pronominal marker) because the word used would differ, for example, nujj= my
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father, gujj = your father, etc. | n t hi s sense, at I ts cotlee , t he

significance of relationships, connectedness, and being part of a whole.

Mor eover, anot her cor e dlanfufige and most 8Vestbrre t we e n
languages is the placement of the self within the language structure. | n  Mi 6 g mggnd,| angu
therefore according to Mi 6 g marldviewy the self is not the central feature, the dominant
focus: filn fact, there is no distinct, separate word for self. It is only inferred by the inflectional

ending added to the verb implying that the self is part of a web of ever-changing relationship s 0

(Sable and Francis, 36). I realised this in my first Mi 6gr
introduce oursel ves. The word for dAmy/ 106 is 0
would say dAnién teluisi Bl ainry. oc ohh e xt ntienr éanit

essential in the sentence since the inflection of the verb already implies that the one and only

person that can be uttering t hi s sentence i s nl o, t herefore
utterances. This structure indicates that the self is present and expressed in the world, but it is not

placed in the forefront of anything. This inherently contrasts with the non-Native, Western form

of writing with its focus on individualism and the self. As a student of 1T he Mi
always found it interesting how the contrasts between the two languages provide insight into

distinct worldviews. Today, the realityisthatour | i ves, as Mi 6gbynoth peopl
by European/White/mainstream culture and traditional Aboriginal culture. Our traditional

language values our collectivity and our relationships in the name of cultural survival and

continuity.

In summary,the Mi 6 g ma g | a magiit(degbing whole hmages@rptbries in
a single word), verb-based (where the verb tells all the story and meaning you need), and

relational (illustrates the interconnectivity and wholeness of the world). Perhaps these concepts
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ingrained into our language since time immemorial are why storytelling comes so easily to our
people, or maybe storytelling was such a significant aspect of our culture that the language
structure emerged from it. The ways in which we, as Mi 0 gmangin ap@m@egidn ® ,
our language, ort | i n u jate anpofast to kiscuss especially considering the present state of

Indigenous languages in Canada.

Across the country, the devastating and, in some places, near total loss of Native
language and traditional understanding can be directly linked to the effects of colonization as

well as the legacy of resi dent i al school s. A Mi 6gmagq

resi c

Knockwood writes: iT he puni shment for speaking Mi 6kmaw

but the punishment has continued all our lives as we try to piece together who we are and what

the world means to us with a language many of us have had tore-l e ar n a $00).a&lbeu | t s O

tenuous survival of our traditional language is both a consequence and a cause of disconnect with
traditional cultural thought and practices. Residential schools forced a rupture between
generations of Native peoples by psychologically and physically beating the language and
culture out of children, resulting in a mass of Native people that could never go home in a

physical nor ideological sense. Most would have completely forgotten their first language or

woul d have developed psychol ogi cal brdseove K s a g

public school system, although less harsh, is also detrimental to the survival of Native languages
in our homes and in our communities. The reality is that the majority of reservations do not have
their own community-run schools where Indigenous language can be taught, and even in those
communities lucky enough to have a school such as Listuguj, past grade eight, children have no

choice but to enter the mainstream school system in either English or French. Inadvertently,

these public schoolshaves ucceeded i n creating generat.
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know their ancestral language. The reality is that if a child doesnotle ar n and wuse Mi 0gn
home, he or she wild!/ mo st l' i kely not become
|l anguage bias (mostly towards English and in
decisions in language teaching. Often parents would encourage children to learn one or both of

these official languages, the supposed languages of success. This bias arguably has its roots

again in residential schools where A[...] spe
childrenbac k i n t he c¢classroom in reading, pronounc
Knockwoodds parent s, |l i ke many parents of the
i n school and in society. A si mi |l ,dikemynod, i ve dr

to encourage their children to learn English and/or French to be better integrated within

mainstream society as well as to open up options for the future. Although, my home community

of Li stuguj has recentl y assstwahinl the sldecaé sthooMi 0 g ma «
curriculum, the unsettling reality remains that these students do not often pursue their linguistic

learning outside the classroom. Therein also lies the distinction between language loss and

language shift: two realities that a f f e c t contemporary Mib6gmaqgq | al
identity. The authors of Reclaiming the Gift: Indigenous Youth Courniarratives on Native

Language Loss and Revitalizatierplain that language loss 7 a term that is most commonly
heard in reference t o tradi ti onal Native | anguages, i s

such as knowledge of grammar and vocabul ary o

with the | anguagedo (McCarty, Rome sfollowssand Zep
[ €] the process whereby intergenerational
proceeding negatively, wi t h fewer 0speak

understandersdé every generation (Fishman
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community-wide process involving the displacement and replacement of the
heritage language by a dominant language over a period of time (McCarty,
Romero, and Zepeda, 32).
Al'l these factors have | ead to the current
50 surviving Indigenous languages in Canada’ that are usually not considered to be viable into
the next century. Only Cree, and Ojibwa (central Algonquian languages) and Inuktitut presently
have enough younger speakers to provide a critical mass for long-term survival (Sarkar and

Metallic). In hopes of rectifying this situation and reversing language shift, a new way of

teaching Miogmaqg to adults who are not alreadc

home community of Listuguj, Quebec, thus rekindlinga new hope f deachdarsine | ang

Listuguj have created a structural syllabus that expands on the basic categories found in

Mi 6gmaq grammar rather than borrowing from me

second languaged0 ( Sar kaal lanmcd MeAtbstract o) ; an approac

word and focuses on pronunciation from verbal repetition and visual cues. Overall, Native
language revitalization is a challenge, but staying hopeful and true to Indigenous knowledge is a
key approach to long-term success. The fight for the revitalization O f t he Mi 6dgmag

constitutes proof not only of the failure of residential schools in their goal of cultural

assimilation, but al so of t he Awholdthesis vaetd r e s i

written on language revitalization, or language structure and education. My goal in this section is

to give an overview of the significant r ol

how the essence of the language itselftellsast or y of Mi d6gmaq traditiona

7 There were many linguistic groups of Indigenous languages that were present in North America prior to contact.

The Al gonquian | anguage family, to which Mibgaaq bel o

between Eastern and Central Algonquian subgroups. Of the 18 Eastern Algonquian languages, nearly all are now
extinct except for Passamaquoddy, Maliseet, and Delaware, with very few numbers of speakers (less than a hundred)
and, Mi 6 g ma q ,gherwimbehof spebkersgyranging i thehhbusands (See Inglis).

33



I admit t hat I am not fluent i n Mi 6gmagq,

own culture, literature, and language. I am fascinated how cultural views are embedded in a

language that so many of us are estranged from. i The Mi 6k maw | anguage h;

diversified from Proto-Algonquian over the last 10,000 years, and became linguistically distinct
from other Eastern Algonquian languages, such as Maliseet, Passamaquoddy, Abenaki and
Penobscot, at least 600-7 0 0 y e a ISable aadgFeadcis, £6). In this sense, our Native
language truly connects us to the peoples of centuries ago; their thoughts, beliefs, and feelings.
Like a rope, once thick and robust, now our linguistic ties have withered down to a single thread,
barely visible, but the connection is still there. At least for the time being. As Sable and Francis

write: iThough postcol oni al conditions have

signi f

Mi 6 k maoki , it has not swsese bfbeing their kehseyof caltaraln g e d t

continuity or their relationship with the land and its reso u r ¢ I8)sIdelieye if we continue to
l ear n Mi érgtonandprstaadntle function of Indigenous language in creating cultural
memory and continuity, we can build upon the thread that connects us to our shared past and

make it stronger.

It is undeniable that there is a significant connection between Native language and

cultural continuity. The Oxford Canaéan Dictionaryd e f i nes fic onftateafbeingt y 0o as

continuous,0 fian unbr o khatnrefess to @ reabtgtisat ismen@top. i [ Td  Mi 6 Kk ma w

language is a continuous link from pre-European-c o nt a ct society to
c ul t Sablee28). However, when referring to the continuity of Native culture and especially
Native language, it is rarely a completely unbroken succession. Due to the effects of colonialism
and residential schooling, many Native peoples were left broken or badly bent in terms of their

cultural identities and their ancestral languages.
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For modern-day Natives it is especially in these areas of language and identity in which
we strive for continuity to ensure a brighter future for our people and to no longer risk being
Aone gener at i on OjibwapvwntereBastl Jolmstoh, writel i@ hisaessay by that
name. He states that physical continuit
infants were born to replenish the loss of life, not any one of them will learn the language of their
grandfathers or grandmothers to keep it alive and to pass it on to their descendants. Thus
language dies0  ( J 0 h n k thie sense, Jdhtpn.argues that the continuity of Native culture

directly depends on the continuity of the traditional language, otherwise Native peoples:

lose not only the ability to express the simplest of daily sentiments and needs, but
they can no longer understand the ideas, concepts, insights, attitudes, rituals,
ceremonies, institutions brought into being by their ancestors; and, having lost the
power to understand, cannot sustain, enrich, or pass on their heritage. No longer

will they think Indian or feel Indian. (10)

Johnston also states that in order to fully understand Native culture one must have knowledge of

y

doe s

the Native language andt h a tnly Anguagka nd | i t er at u Indannes®dro rdHt)or e

Johnstondés notion of thinking andecaibeel

understood by examining the aspects that make Native heritage languages distinct, in this case

the Mi 0 g magupge.IB&n ng an anci ent | anguage, t he

deeply rooted in the history of the | and:

the land, the winds and the waterfalls. As far as we know, there is no other language like it

spoken anywhere in the worldod (Knockwood,
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The authorsof The Language of e¢hplsaiimntdhe Mo ©ikgnia® k o
| anguage and its particular relationsdinp to t
their book:

The Mi 0kmaw verdqailnfaiontiitmkv ei,s wejconcept d

within the Miodkmaw | anguage, a | anguage t

| andscape of -sMiad kinmadd k imk Wexjpiresses the Mi ok

of the origin of its people as rooted in the landscape of Eastern North America.

The -edxweel usi vedgaloirmdt wekj means Owe sprout e

pl ant sprouts from the earth. The Mi 060k mac

landscape and nowhere else; their cultural memory resides here (Sable and

Francis, 17).

Our traditional language has sprouted and grown from our ancestorsOcultural expressions related

to the land, both physically and spiritually. If we can understand and/or learn our language, we

can deepen our connection and relationship to our cultural memories; the people of the past as

well as the land that we now call home. " By cont empl ating the natur
language, and its implicit meanings, we can gain some understanding of another world view, a

different filter through which to perceive and conceive of the world than through Indo-European

| angu &aple snd Frafcis, 26). I have already touched upon three main aspects of the
traditional Mi 6 g magq | a n gplrastg,everb-fdewsedy and hosr it St r uct
il lustrates the interconnectivity of the wor
teachings on how our culture traditionally related to the world; in other words, it reveals our

cultural psyche:
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[ The Mi 6lgamag desriptevd ad flexible nature, and its ability to
compress a multitude of meanings into a single word, reveals a world Western
science has only begun to articulate in the last century. It reflects a world of
interdependent relationships, a world in constant motion, metamorphosing and
filled with the potential for new patterns, new shapes and a variety of conscious
beings with whom one interacts, honours and dances or whom one conquers.

(Sable and Francis, 28)

Native languages have historically been shamed into silence by the colonization process as well
as institutions of assimilation such as residential schools, and it is significant that we recover our
traditional languages in order to ensure our cultural continuity. However, from this reality has
stemmed a particular struggle for identity and belonging that is connected to a growing anxiety

about the loss of traditional language and cultural values.

On the whole, according to common usage, cultural continuity is interpreted in this thesis
as the desire for a people to maintain core elements of their culture, such as stories, traditional
values and language, byadapting t o0 changes over ti meecoplehdve not i
maintained their cultural identity while adapting to change is apparent in the uses of traditional
worldview, language and cultural memories in the literature. Culture changes over time;
constantly evolving and adapting within society and the world. Yet, as culture changes, many
vital parts of culture, continue through time. For many, continuity connotes the idea of
preservation. However, | view something preserved as akin to being mummified. We preserve
things that are old, dead; they may be valuable but fragile and must not be touched for danger of
damaging them irreparably. This notion of safekeeping certainly applies to my idea of continuity

as a forward-motion, but does not explain the past in the present or how both the past and the
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present inform the future. The Mi 6gmaq <culture i s onsomple dead
preservation of the past, | believe interaction and engagemen
such as history, storytelling, language, on our own terms are the keys to continuity. I understand

cul tur al cont i nui twhichiconstititdd maintMning g ¢cormagtionswétinosre

shared past and traditions, constructing a collective consciousness and identity for ourselves in

the present, and upholding our original language as well as ensuring a distinct voice and place
within the world in the f ut ur e. Ultimately, the Mi 6gmaq v

summed up as the ability to balance the reclaiming and renewing of cultural memories.

Understanding Cultural Memory
| nColfective Memory and Cul t ur al | d e ni defings thé condeptf A S S ma
cultural memory as
[ €] Dbbdhodreusable texts, images, and rituals specific to each society in each
epoch, whose Ocultivationd serves to stab
image. Upon such collective knowledge, for the most part (but not exclusively) of

the past, each group bases its awareness of unity and particularity. (132)

Assmann goes on to explain that cultural memory is distinct from everyday communicative
memory by its transcendence: shofizonldéesunot ehbngeme mor y
with the passing of time. These fixed points are fateful events of the past, whose memory is

mai ntained through cul tural formationo (129).
stories) are effective means of cultural formation. Assmann focuses his theorization of cultural

memories on a number of characteristics, two of which are: fi lfe concretion of identitydand i i t s

capacity to reconstruct0 (130). The first aspect is, in other words, cultural memories as they
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relatet o a specific group. The cul tur al memori es
which members of that particular group construct their collective and individual identities, by

defining who we are and who we are not. | n her i mtDrooudokeeThe Toaas offi

Cultural Memory, ®oxanne Rimstead problematises this notion of concretion of identity by

reflecting on how groups use the past (cultural memories) to constitute theirs ense of Ous o
60t hemdé (b6sel f o, iatud, théseiteltiges ®n)d fo libaratedor dprfress (2).

Concretion of identity through cultural memory is significant in the continuity of a culture, but it

is also important to be aware of the pitfall of othering. We use cultural memories to define who

we are within this world, but not at the expense and/or demeaning of another group.

Another characteristic of cultural memory according to Assmann is the capacity to
r e ¢ 0 n sNo me&mory can pieserve the past [....] Cultural memory works by reconstructing,
thatis,it al ways rel ates its knowl edge tQOmeofithe act ua
objectives of this thesis is to depicthow Mi 6 gmaq | i terature/ stories d
relates to the present with a vision for the future. On the whole, my thesis will focus on how
Mi 6gmaq identity and voice become I13%)vhiol bl e t
cultural memory; in other words, through the (re)interpretation of past stories and the formation
of present ones. The various ways in whi ch Mi 6gmaq | iteratuoe use

construct the present and envision the future will be explored through the chapters.

Each chapter of my thesis will be linked to one or more concerns proposed in my three-
pronged focus: stories and continuity, remembering and healing, and the role of the past in the
present. My main approach to researching the f unct i on of Iitrathrgimahg St or
construction of modern Mi d6gmaq identities con

the fact that time has three aspects: past, present, and future. Each prong relates to a facet of
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time; the function of traditional stories and spirituality is associated with the past, the
construction of Indigenous knowledge as well as literary representation and self-representation
deals with our present, and, finally, the importance of the past in the present in the
construction/negotiation of a contemporary Native identity and in the imagining of future
continuity expresses the significance of connecting all three to ensure a continuous forward
motion in Native cultural and literary analysis. My paradigm of past, present, future may seem to

favor a linear time pattern whereas Indigenous time consciousness is commonly described as

cyclical. Indeed, accordingto Sabl e and Franci s, the Mi 6g
(36) ; however Abringing the past i nto
traditional Mi 6 g maq cul tur al R swaat todgss,easd

smudging ceremonies. During all these instances, our connection with our ancestors and their
continued presence is invoked. I would argue my study of forward motion involves the
interdependence of the past and the present i nt ri nsi ¢ to Mi 6gmagqg
engages the role of both the past and the present in the future. This paradigm suggests a certain
hybridity between | inear aRe-dxammiyigtcAmericaa Indiart
Time Consciousness, 0 A n d e r groblkematRes thesnetion that Native culture upholds a
cyclical form of time consciousness exclusively and argues that this position is overly simplistic.
He states that cyclical time constitutes a reiteration of colonial views and also perpetuates the
belief of Native peoples as timele s s ( 6 ) . Rouse goes on to

is tied with natural cycl es, does not e

maqgq | a
prese

such

t hou

state

Xxcl ude

between linear and cyclical views of time is more representativ € O f contemporary

thought and values.
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This concept of forward motion, of bringing the past into the present with a vision for the

future,i n t he construction of Midébgmaqgq culture and

N

extremely relevant to my own experienceasac ont empor ary Mi 6gmaq and i

I witness in reality within my community. Th
language are not relics of the past, nor are they fading away. In reality, they have been and still

are continuouslyev ol vi ng. The wor ks and values oddf Mi 6gm
this evolution. However, by highlighting moving in a forward motion, I do not mean nor
encourage |l eaving the past behi nd, butre-r at her
members and shapes our past as it relates to our present to assist us on our journey towards the

future.

Chapter One focuses on t he fi Rdevddan twoowhys. Brst, I examine the
continuity of Mi 6 g maalitjonal storytelling, in other words the importance of the cultural
memory inherent of these traditional stories in the teachingandc ont i nuati on of Mi 0 ¢
valuessand worl dvi ew, especially in rel &bwen to t
Second, t h e  Oweithionr y@®h il beoanalysdd, with a view of restoring a sense of
Ohumanneée €06 Mi @ g ma gcolopiad higpoticel actounts by focusing on the
individual/specific as well as acts of cultural (re)definition that resists European imperialism. In
this chapter, I selected examples of particular historical narratives that exemplify re-mapping of
cultural and physical space, especially through the concept of naming. Then, I also look at
examples of traditional narratives (that have been recovered, transcribed and/or collected in

written form) for analysis in terms of their function as cultural memory and as means of defining

the self as well as community.
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Cultural memory is deeply related to narrative memory; constructing and expressing a
narrative is inevitably a way of preserving memories, whether they are individual or collective,
whet her they constitute history or anecdot e.
memory that we Oanchor(@Addessings@Gut Wadgs 9 n. t Mied gwoa
cultural and literary anchoring or grounding, as that of other Native peoples, begins with
traditional storytelling and its significance in defining belonging as well as a sense of community
in Mi0 g ma q  @hud, thisuchagter also briefly explores how traditional stories, which stem
from pre-colonial tradition, are not only part of a distant past, but are also relevant in

contemporary thought since they still uphold Native traditional beliefs and teachings today.

In Chapter Two, I elaborate on the issue of Native cultural authenticity and myths of
representation as well as cultural ambivalence and appropriation, namely by analysing two
novel s with Mithétgremaitten by oV ia® ¢ mthas: The Deserteby Paul
Almond (2010) and Cibouby Susan Young de Biagi (2008). This second chapter compares and
contrasts thesenovelsn ot necessarily in terms of their ac
culture (for both novels are extremely well researched in terms of history), but in terms of how
these novels, both set in the 17" century in the wake of European settlement, are representations
of the so-called it i mel es s conditiono of. Profésser anblli 6 g ma g
anthropologist Anne-Christine Hornborg coined this term in her examinationof Mi 6 g maqg cul t u
from historical, anthropological, eco-cosmological standpoints in Mi 6 k magq Landscapes
Animism to Sacred Ecologyffering significant knowledge about historical changes in the life-
worl d of the Mi dgmaq i ictingoorrdltureasstitnelets.@ultirdaed pr a c t
language are not produced in a vacuum; they are formed through constant contact with one

another and through shifting contexts of lived experience. Hor nbor g states that
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tendency to perceive Natives as peoples without history and with anever-c hangi n g

phil os

(19). Ther epr esentation of Native timelessness 1is

consequently, is more popular in non-Native depictions of Native subjects, whether fictional or
non-fictional. Although they have both been published within the last decade, the novels written
by non-Mi 6 gmaqgq aut hormspresenna lithited ssope ofitha golongak past within
whichth e  Mi @wpie ar¢portrayed as traditional, original, and6 aut hent i ¢ 0-
Native assumptions and expectations; as
without Europeans kick-starting the process. Native cultural authenticity is a concept that will be
re-examined in Chapter Four because it affects every single contemporary Native person at one
time or another and this is evident in contemporary Native narratives in terms of their struggle

for the distant romanticized past or their fight against the demons of the more recent past.

Chapter Three explores a relatively recent demon in Native cultural history: residential

schools. The chapter stems fromt he t hought that AThe Doo

r t o

Deepest Scaro and will deal wi tcbloniZatloreandp r o c e s

residential schooling through narratives. In other words, this chapter studies the power of
creative expression (through storytelling and writing) to provide a space for reconciliation and

healing.

Colonization and its effects, such as residential schools, constitute a major rupture in
Indigenous cultural continuity and a deep scar in Native cultural memory. This chapter compares
and contrasts | sabel | e Kntofdhe eptoadndds R i Sowg of Rite Joesspective
portrayals of the ravages of residential schooling as well as the healing potential of writing.
These Mibébgmaq authors write the past fr

and with a hopeful vision for the future. The key concepts in this chapter are spatial and
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ideological diaspora caused by residential schools (cultural assimilation) as written by Neal
McLeod i n AComi ng H o me (Ad)dressiogu Qun Wdds: 0oAbaorigiralo fro
Perspective®n Aboriginal Literaturesas well as the concepts of resilience, healing, and pro-
social coping. The collective memoriecsinKnockwooddés and Joedbs narrat
as examples of MAcoming ho mestriink to toeatgthe plsctod r i e s, ©

understanding and cultural healing through writing and sharing their stories.

The fourth and final chapter touchesu pon t he significance of t h
people and within the cultureds worldvi ew. T
constitutes a maj or alsemterctliat stol hffec budcgltora @entityh o u g h t

and personal sense of belonging. This chapter presents cont empor ary exampl es

storytelling in diverse forms (novel, poetry,
the variety of Mi 6 gmaq stories as well as how they il/l
and continuity. Accordingly, this chapter analyses Mi 6 gmaq | i terary wor ks f

three decades such as Stones and Switchés Lorne Joseph Simon, My  Mi Ohkribyahdiec Mo t
Pellissier-Lush, selected poetry from Shirley Kiju Kawi, and the books for children written by

Mi chael James | saac. The goal of this chapter
recover, use, re-envision, and sometimes struggle with the past (personal as well as collective)

and t he trdditiodatywoddgiew, language, and spirituality in a future-oriented (forward

motion) manner and how they contribute to the construction of a new understanding of

cont empor ar y/ hyitythrough th¥i storgeethiagqg 1 den't

Terminology and Spelling

There is an inextricable bond between the concepts of culture, language, and storytelling.

Therefore, it is important to discuss Nativel
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of various spel |l i ngs and designations of t he Mi 6 g

orthographic systems that are present throughout this research.

Terms to describe Canadadés I ndigenous peop
end of the 119n7d0isa, n ot hwea st eirnrm giener al use. Just

department mandated with dealing with the issues of Aboriginal peoples re-named the

Department of IndianAf f ai rs t o fAAboriginal Af fairs and
legal statusiss t i | | using the tedmanfAidénBvanot hodghnmao
in Canada consider the term inaccurate -and pe

day Native people colloquially and as a self-referential term amongst us as a way of reclaiming

t he name. I n general, the preferred terms 1in
more often to describe reserve-based communities and the broader t e r ms of AAborii
Al ndi genouso and fNat i viealways problemdtih Nasive adnons e , t er

Native writers alike have to contend with names and designations in terms of whatisG accur at e 0,
6aut heapotcdtioally correcto. F ot¢ aboiit esnincdogyc e , T h

in Thelnconvenientndian: A Curious Account of Native People in North Ame(d 2):

Columbus gets bl amed for the term [Indian]
was looking for India and thought he had found it. He was mistaken, of course,

and as time went on, various folks and institutions tried to make the matter right.

Indians became Amerindians and Aboriginals and Indigenous People and

American Indians. Lately, Indians have become First Nations in Canada and

Native Americans in the United States, but the fact of the matter is that there has

never been a good collective noun because there never was a collective to begin

with. (Prologue, xiii)
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King is comfortable with the term 6l ndiandé a
American default. 0 Since Native peoples form a group
writer tends to have their own preferred term according to their own personal feelings and

objectives, either to maintain neutrality or for more radical or political usages. For consistency, |

will use in my own rescarcht he capitalized term fANative, 0 v
Canadads Aboriginal peoples as a collectivity

have chosen alternate terms.

Since the primary focus 0 f my research is the Mi bégmaqg p
their literature, it is important to comment on the various spellings of this tribal name and the
issue of naming/renaming. There have been variations in spelling in the designation of my
people over time. I would like to explain the variation in spelling of the tribal name (main
variations are AMi 6gmago and fAMi 6kmaqo) and o
AThe Mi 6kmaq bel Jd-speking family ahdeare, Avithgito 25,800 geaple, the
largest Algonkian-s peaki ng group in Eastern Canadao (Hor
referred to themselvesas In®,  whi ch was a word for fApeopled o
came to mean f@ANative, 0O MPpAbemoingion alh,etn dcErur Mpiera:
Eastern Canada, they gave different names to the Native peoples that they encountered. This
renaming i s a conseqduen dAsheroftf Griffithseandl{pfin,810 s s o f
colonization, which is that act o f t he domi nant cul ture Abring
6undi scoveredd | ands and peoples and constit

C 0 n t(Asbctof@ Griffiths, and Tiffin, 32) over Native cultures. Other than the derogatory term

Al so AAl gonquiano(alternative spelling)
Pronounmed, AV adi an tFrom whet I chniobsetye withinmmy ow community, this term is
regaining popular and general use.
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s asiSaugagé or t he c o n tfoe mstance thesearlyi vhissichdryaChrestien Le

Clercq named t h e Mi 0 g mgaspesipnsroofing these people within the region of the

Gaspé Peninsula. There is a prevalent thought thatthed e S i gnat i o tersténvheddroma c 0 | a
an English phonetic translation of the wordni 6 Kk mang ani ng fAmy famil yo or
that was fna greeting word that came to be ass
centuryo ( Hodgardio Grgéiginudv)igmaq History @, the true origin of the
designation of our people dAstild]l Grétgayitiss an e
explained that a deeper knowl edge of the vow
contains long and short vowels that may change the meaning of words that are spelled the same,

probl emati zes the common interpretation of th
the description of the term 6M3gmaqd becaus:
Alternatively, the authors deconstruct the word in order to discern its meaning, namely
examining the pisrteenfidoiken applled @ mdividuald Who gre obsessed with

super nat ur a [Howeva,)thss @xplanatich @ Jnat definitive either, the authors still

Awel come all suggestions or interpretationso

From the 1980s onward, more authentically phonetic spellings have been established.
Today, there are many different spelling/ writ
The var i ou s orthographies S t e mcenfers chan hate halregle regi
developed or are in the process of developing their own writing systems: the Smith-Francis
orthography developed in Nova Scotia; the Milieu orthography used in Big Cove, New
Brunswick; and the Metallic orthography, which is standard in Listuguj, Quebec and
neighbouring communities. However, these different spelling systems are not without meaning.

Each of these orthographies acknowl edmdtes t he
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members. In other words, they all recognize that there are language differences across the
Mi 6gmaq territory that must be acknowl edged
spelling | egalized was and s kmad ih rebuildingsh¢éir i mpor

cultureo (Hornborg, 3).

There is still much debate over the question of the standardisation of our language
systems and the development of a national Sys
people as a whole to develop a standard language curriculum. The discussions continue whether
or not this is an ultimate (and feasible) solution to Native language loss, denial of Native rights,
and loss of traditional lands. However, the serious continuous efforts of language preservation

and education by each individual Mi 6gmaqg comm

Due to local relevance and kinship, I have chosen to use the phonetic spellings of the
name AMi 6gmaqodo as well a slesigidted effiaial grthograpliyds f r o m
Listuguj, Quebec, the Alphonse Metallic orthography. Other spelling variations are used when
quoting or referring to texts that use them (namely the Smith-Francis orthography established by

t he Nova Scotian Mi 6kmaq) .

On the whole, especially when it comes to writing about Native peoples and their
experiences, it is always important to note why we prefer to use certain terms over others, that
we validate our choice of words. The keys id
two concepts that were not always available to Native peoples within the colonial discourse of
discovery, mapping, and naming; and especially not within the realms of colonial and
assimilatory institutions. Today, the validation and the choice of how to designate our own

people is an example of our growing relevance and our gaining more control of discursive space.
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Keep in mind that, even though the words fiNa
personal and cultural level, I do not impose these terms nor do I devalue the choices of other
writers. I agree with Thomas King when he wri
designing a strict vocabul ary as | anmhewi t h ¢
Inconvenient Indianxiv). Overall, a readable narrative is my main goal in the writing of this
thesis. I owe it to myself and to my culture that my parents, my peers, my future children, and
anyone seeking to know mor e wilbbo able totrebdeand Mi 6 g ma

appreciate my own exploration of t he past, present, and futur

Chapter One
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The Power of Stories

The truth about st or(Thenms King The Trath abauth at 6 s al |
Stories 2)

I have often told my children that if we recorded our own history through writing, it
would have been different. (RitaJoe, The Mi 0km&®q Ant hol ogy,

Thomas King states that A[m]ost of wus thinl
stories we t elThe laconweni¢nt Indiare). Epesy stbry las a(beginning.
However, the exact beginning of the coll ecti
nebulous. All we know for certain is that, as Ruth Holmes Whitehead, ethnographer and
renowned specialist i n MitbdboganggohThesQlddMaryTold nd c u
Us: AThe history of this | and [North Americal C
the arrival of the Europeans with their al pl
Whitehead, 1). For centuries before European contact, t h e Mi 6 g ma peenprecdding e h a d
their own history through oral stories and chants, preserved in petroglyphs, hieroglyphs, or other
artwork, such as the wampum belt. Indeed, the Mi 6 gmaqgq wer e maam bf at a
communicationand t ransmi ssi on of cul ture: Al They] édi
information on to following generationsd ways of teaching the children of their past and their
cust oms, of how the world worked and the P
Whitehead, 5). 1 will proceed by focusing on two of the means through which cultural
information and Indigenous knowledge of the past are transmitted: history and traditional

indigenous stories. In my view, both traditions of history and storytelling are profoundly

interrel ated. I n this chapter, I wi || i nter
|l ndi genous historical knowl edge as wel | as re
Ohi (stories)o6 to il | ugtetandatdries intcuiteal memotyeln othep e nd e n
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words, I will re-examine documentation of the past (history) as containing stories of individual

and collective Mi 6 g oabucpl memory.

1.1. Traditional Indigenous Stories: Finding the Self in Community

If history in North America as recorded by the Europeans is not the true beginning, then
where does the Mi égmaqg cul tur al St swithmatnd e x p
Indigenous cultures, we can only go so far back into the past as history, in the dictionary sense of
the word, the formal written account, per mits
valuable pre-colonial teachings have been tainted with colonial bias, been filtered by the very
acts of translation and transcription. Nevertheless, in my view, Indigenous information and
knowledge was, and as I will argue still is, transmitted through traditional Indigenous

storytelling.

Before history, there was just story. Native writers such as Thomas King and Tomson
Highway theorize the significance of storytelling and mythology in the expression and
construction of cultural identity and belonging. Renowned Native Cree playwright and novelist,
Tomson Highway, lectures on the discourse of mythology in Comparing Mythologiesin his
introduct i o n , he states: Al am here to talk abot
consciousness of a people has its roots anywl
17). The exploration of the mythology of a culture is essential to the understanding of that
cultureds social views and how a community <c¢h
Mi 6gmaq historical, cul tural, and | iterary coc

recovered traditional indigenous stories and spirituality.
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Within the realm of traditional Indigenous stories, the Native sense of cultural belonging
and community are defined. One of the most significant ways of teaching is through storytelling.
Although dramatic, poetic, and told with a careful attention to language, the function of these
stories, passed down through generations by word of mouth, were not solely aesthetic. These
mythological stories constituted a tapestry in which important life lessons were interwoven with
wonder and a shared experience. The visions and images brought to life through storytelling had

both a cultural education aspect as well as recreational sharing. By analysing the significant

cultural teachings articulated within 4hese

people can determine a deeper understanding of their own cultural continuity and sense of

collectivity.

In this sense, recently, there has not only been a growing interest in as well as a

prominence of contemporary Native writing; but also, there is also a growing need to effectively

interpret and understand Athe traditional

largely misunderstood by the non-nat i ve communityo ( New,

Indigenous stories give insight intothe ways of | i fe of Mi 6gmagq

sense of community have been uphel d: At hese

t

i1

p) .

peop

only of how the People |ived but what was i

(Holmes Whitehead, 7). Traditional oral stories that have been collected into volumes over the
years by missionaries, historians, ethnographers, and other researchers, as well as authors
themselves can still be read and studied today for their significant discourses of identity and
belonging. Keeping in mind the challenges existing in the translation, transcription and collection
of oral stories, I have selected two for analysiss A The Boy Who Visited

from the collection entitled Si x Mi 0 k nbg Ruth Hdlneesr Whigelsead. My focus is upon
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the analysis of the content found within these stories. I have selected these narratives because of
their underlying themes of lost identity and found community that speak to me as a

contempor ary Misésguggdeqfor plentitysaral ntommuditly are significant since

they are both very old and very current.

spirituality and mythology and can be read as belonging to the past, but the story arcs of the
characters can be simultaneously interpreted as present-day struggles that Native people like

myself continuously face.

The first story is about a relatively uncared for orphan boy who, upon wandering into the

forest al one, me et s &w (BéanWoidn)i amd glecidesntad staycwathr |

her. The boy lives peacefully with Bear Woman and her cubs for some time, and begins to take
the form of a bear. This transformation is not just a magical occurrence or an interesting creative
device. | maditidddl @lgp,rh@mgn bdings perceiving animals as persons as well as

humans transforming into animals, developing relationships with animals or adopting animal-

|l i ke characteristics are al/l events that

The

ng M

exer

37). In other words, inthe Mi 6 gmaq cosmol ogy or worl dvi ew, al

are depicted as Opersons6 that have si mi

t hat experienced the worl d emdites [lpu@an snd misal]

experience their own species as personso

interspecies communication that occur in traditional tales. This worldview can be related to

ani mi sm, i n t he s tomlsserytellilgaldpictsithe éxgtene qf individaal i

l ar |

and t

(Hor

spirits that inhabit humans, animals, natural objects, and phenomena. Mi 6 g ma Q

myt hol ogy/ cosmol ogy as represented in tradit.i
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universe, where the actions of di fferent Opersonsdé (ani mal s

integrating forceo (Hornborg, 16)

Stories that were focused on animal Persons' had, and arguably still have, a function of

teaching important | es s onmEutogean petspectivMonéngnaia q wh i
folk or fairy tal es: Al f i n a Western ont
ant hhropomorphize animals as persons. Mi 6 k ma q

and oOreal 6 ani mal s 06 kdjanirmak & Pasony dbl wotr seiehy haveghe 3 8 ) . I
function of commenting metaphorically or alle
ani mal Persons as presented in Midgmaq tradi't
live and act in societies just like humans. For instance, a male bear (or loon, or beaver, etc.)
experiences his female companion as a wife and mother to his children just as an ordinary human
husband woul d, and ani mal nat ur al d e ¢adhi ngs a
species has its own perspective on what is appropriate and natural in terms of food; the beaver

may feast on tree bark while humans find equal sustenance in meat. However, the fact that each

species is sharing the experience of fulfillingabasicn eed i s what thecommor| at es
referenti al point is not human as a dmeci es,
stories l i ke AThe Boy Wh o Visited Mui ni 6skw

perspectives which is a way of respect i ng and HAknowing the worl ¢
(Hornborg, 38) in relation to our own worldv i ews and how fHat a deeper
ani mal s, [ humans] can attain p o waad ohteldgicalk nowl e

concept from which the tale springs constitutes an important teaching in itself.

“Thewor ds fAPerson(s)o and APowero are capitalized diffe
texts in order to distinctly note their conceptual and
When I refer to these concepts in my own text, I will retain the capitalized versions to distinguish the words as

concepts that differ from their dictionary definition.
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Il n AThe Boyd WhhonWVos k the llumah loumtees Virel him, in time,
and he is firescued. 0 Bear Woman tells the bo)
protect her and must ask the human hunters not to kill her. The boy, upon returning to camp, is
slowly transformed back into a human and is ¢
and his descendants will forever have a special connection to the Power'' of the Bear. Power as
viewed in Mib6kmagqg belief can be compared to

energy; Power is the essence of the universe. There are many words that have been used to

describe this aspec tProtecting Mdigergpus dayledy® ssdriHetitage v . [ n
Mari e Battiste uses the Aboriginal term fAmn
approximations to this concept i nclude Afor ce

combination, these English words approximate a unified Al gonqui an Pdwaoag ht 0 ( ¢
be omnipresent and transcendent and can also manifest itself within the worlds into conscious

and concrete beings: human, animal and natural Persons. T h e  sThe®BoyyWhooMisitedi

Mu i n i0Gllsskates what it means to belong to a community and what happens when the

group does not care for all its members adequately. In other words, whichever community you

choose to live in will eventually shape who you are as an individual and this is literally and
metaphoricallyrepr esent ed in the story by the boyods pt
the orphan boy does not find care in his home camp, he moves on to a different group (the Bear
Persons) and this constitut esisadoss]apaaysskillkar t he
powers he might develop wild!l no | onger be wuse
16). Only when the people of the tribe realiset hei r | oss and the signifi
can they reclaim him. However, his bond with the Bears is forever, that is to say that his personal

identity is formed by the most nurturing and accepting community. On the whole, this story

'See Note 5.
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depicts how it i's Ainconceivable to a Miob6kmaw

orakinshipregulat i ono (Battiste, 68).

The story of AJenud also Aunderlinel[ s] h o
alliances, to be related, to be part of a gr
This tale is about a f amthicaybeimgicalleMd Jéng (Maangpal wh o e n
Giant) disguised as a travelling old man. When the mother of the family realises the true identity
of the old traveler, she devises a clever plan in a desperate attempt to save her family from being
eaten: she treats the Jenu with utmost kindness acting as though he was her long-lost father and
instructs her husband to do the same. After days of living with such kindness, the sullen and
fierce Jenu becomes attached to this family and even protects them by fighting off another Jenu.

It is believed that the Jenu were once of the People'” but have been transformed from their

human forms and ways, possibly by isolation. In this sense, the story is about what it means to be

human, to be of the People. The Jenu are the repre S ent ati on of the antith
traditional ways of i fe. For i nstance, t he
groups. Jenu eat human flesh which is a taboo
coldness instead of the warmth of a wigwam; they are also capable of travelling great distances

on foot instead of by canoe.

Both stories share the representation of characters who are lost. The tamed Jenu in this
story represents a character that is lostd lost to the human world and lost to himself, and the tribe
|l oses the boy in ATheoBSynWhot Ve sdérd Mudnhnosts

nurturing and community like Muin the boy, they have transformed into these monsters that the

"APeopled here is capitalized to ref
peopler ef er to themselves as filnu. o0 The
and over time came to designate AFiTr

er to tthhe Wi &gmeaq |
original meaning
t

S Nations Peopl eo
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Mi 6gmaqgqg | earnedr tofflias . J&Howecan be changed
kindness, by being made part of a social group, a family, with all the comforts and customs of

humanso (Hol mes Whitehead, 53)

A story is a gift that can bring group members together and often points out life lessons

and experiences thatt he Mi 6 gmaqg have i n common:

Stories are enfolding lessons. Not only do they transmit validated experience; they
also renew, awaken and honor spiritual forces. Hence, almost every ancient story
does not explain; instead it focuses on processes of knowing. Stories discuss how
to acquire these relationships on every level, how to properly use them, how to
lose them. They also discuss the consequences attendant on these relationships.
One is said to be lost without allies, and stories about allies are guides to the

unseen as well as to the seen. (Battiste, 92)

The role and function of stories as teachings is a common notion from an Indigenous standpoint.
This strategy for traditional teaching through storytelling values the responsibility and power of
the listener or reader as equal to that of the storyteller. At their core, traditional Indigenous
stories deal with basic human situations and emotions: growing up, leaving home, finding out
who you are and how you relate to other people, and exploring the world. As they are read and
interpreted today, these examples of fAancient
looking at the world that differs greatly from messages we receive on TV, in the newspapers and
from our p o lJde &nd Chayte, 11). §laeydt@nspsricthe listener or reader to a time

before European contact and colonization, a time when Native community and belonging were
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more easily defined. If they were to be misunderstood or lost, that sense of unwavering identity

can be just as easily found again.

1.2. Hi(stories) of Othering and Resistance Among the M i g magq

Written history, although not THE beginning, is an authorized standpoint from which to
gather information about Native cultures; however, most historical accounts of Native peoples
are written by non-Natives and many are culturally biased and incomplete in the sense that much
of the Indigenous presence and/or perspective has been omitted or silenced in the recording of
these events by the dominant culture. A prevailing argument is that history as it stands in
narratives by explorers, settlers, and missionaries is mostly fiction, a fabrication or manipulation
of events with a particular goal in mind. Whether it was unconscious or deliberate, colonial
historical di scourse represents Nackounvofthepeopl e

O0process of discoveryo:

The fictionality of the narratives of such
by the role of the native guide in such explorations, who leads the explorer to the
interior. The prior knowledge of the land that this dramatized, and which cannot be
wholly silenced in the written accounts of these explorations, is ignored, and
literally silenced by the act of mapping, since the indigenous people have no voice
or even presence that can be heard in the new discourse. (Ashcroft, Griffiths, and

Tiffin, 32-33)

There were many strategies that colonizers employed to rationalize the need for discovery,
colonization, as well as conversion and assimilation prac

to support the myth of HAunchartedoofaawdndiempt y
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prior knowledgeandoccupati on of the | and by ftmwouldMi 6 gmac
have to be erased. This is what Ashcroft, Gr
historical narratives. However, the erasure and cultural bias present in Eurocentric historical
accounts can be counteracted by attempting to uncover and interpret the voices of the original
occupants of the land, the Native peoples whoi c ann ot be wholly silence:

within these colonial texts.

As Cree scholar N e a | MclLeod states in AComing Home
one group becomes dominated by another, the dominated group tends to lose some of its
narratives; hi story shows that the dominator
(18). In this sense, oral tradition and traditional indigenous stories were not viewed by the
dominant culture as valid forms of history. In the context of recent land claims disputes, one of
the indications of this devaluation of oral culture is the fate of oral agreements and oral history in
courts of law, where they were often discounted in treaty disputes while primacy was given to
the written word. Much scholarship is dealing with these disputes, but this chapter will elaborate
on the ways in which traditional indigenous stories and history impact on contemporary Native
culture and memory. Central to this debate is the issue of interpretation. Contemporary Native
peoples are challenging discontinuity by interpreting or reinterpreting history from an Indigenous
point of view. i The anti dote to [ é] hi st achtoldsoryaner as ur ¢
cultural memory that goes beyond mere historicizing and considers our own accountability
regarding remembering and forgetting (Rimstead, 3). We, as Native and non-Native readers, are
responsible for our own thoughts and interpretations of history. There is a responsibility to
remember that written history, although steeped in fact, can still be viewed as a story, a narrative

that contains two points of view: t he c o ltdwnei zZNearts v eampde opl es o
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In keeping with the idea that history is an act of storytelling, I have decided to refer to
Mi 6gmaq history in the <context o fillusttath thes
interdependence of history and stories. Hi(story) constitutes analysing historical accounts as
conveying indigenous perspectives and voices despite the intention of the colonizer by not losing
sight of cultural biases in recorded Eurocentric history. The way I view it is that, while both
history and stories are forms of storytelling, history presents itself as relying on fact while story
can present itself as relying on feeling. Hi(story) is a way of looking at the underlying views,
values, perspectives of a culture that can be inferred within recorded histories. This fresh way of
looking at the notion of history as intertwined with storytelling is important to my vision of
forward-mot i on anal ysi s Iloved hiMorybalvigargmaids in ther¢ala dfthe
past; the lived past is fixed and cannot be changed. In the present, we have the choice and power

to interpret the past in many different ways or to discover new understandings that may alter our

chap

perception ofthepastt. There is a shift from 6you must st

the past to discover my own truths©o.

Contemporary historical volumes on the Mi 6 g ma ¢, likg éh®opek mentioned in my

Introduction, more often than not stemf r om t he noti on of o6righting

7 . A

0rightao. | these actotn® tend w ochash $r, present mostly Eurocentric historical
accounts in a way that levels the discourse field between Native and non-Native, between
Mi 6gmaq andewEurFopeamnxampl e, 0N 0 n-exammaion Gf,
historical records in We Were Not the Savagemstitutes an exposure of European colonization

of the Mi dgmaq peopl e: ARnAs a person who

humanity committed by the Engli sh, I wrote th

to man which has few, if any, equals in human hist or y o ( 9) . Paul writes th
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horrors committed against the First Nations r
(7). He goes on to state that A[t] he atrociti
to engender pity. They have been retold to persuade people of the majority society to use
whatever power they have to see that Canada makes meaningful amends for the horrifying
wrongs of the pasto (Paul, 7) . Ohlre O ManToldt her h
Us, i's presented as fian attempt to counterbal:
restoring to our collective memoryd whether we are Micmac or notd a sense of the individual

and specific. It is also an attempt to show, where possible, the Mi c mac Vvi ew of e

(Alntroductiono) . Paul calls for justice and
truth; both tell the story, the O6hi(story), o
wor ds, Mi 6 g ma q hrbofals dpeoificisteriss)that aonsetute tcuitieal nEreory;

they are instances where Midgmaq voices can b

Certainly, history, as it was understood and recorded by the dominant culture, was largely
fictionalized in favour of the colonizer, his missions, and his ideals: heroic acts by explorers
were embellished; atrocities against Native peoples were downplayed. In this history, some
voices were written louder than others and, unfortunately, the voices of Native peoples were
muffled in the background: it he domi nance of writing i n pe
assumptions and Eurocentric notions of civilization as well as the view of writing as the vehicle
of authority and trut h, |l ed to an wundervaluin
166). This expressed not only the idea of silencing the voices of the colonized, but also the

privileging written records in a scriptocentric culture and thus silencing oral histories as well.

I n recent t I me -sojonialncaltwa \stedies, haveli 1fdptd @ gerteral re-

evaluation of the i mpor t(&6hasevellasorataraasaduliurhly and
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significant vehicles of transmitting Indigenous knowledge. For instance, The Old Man Told Us

constitutes a great work in the validationof Mi 6 gmaq tradi tional / or al st
history. Hol mes Whitehead conveys that HfAone ¢
events by presenting the other side or by
(AFor ewor do)iteheadHdnds rthés sby cWierly juxtaposing written Eurocentric
historical excerpts with recorded oral Mi 6gm
accounts in this collection are still recorded by outsiders, French and English writers, and, more

often t han not , these writers did not speak the
worldview and, consequently, almost universally perceived themselves as culturally superior.

European bias of the time is usually evident in documented history. Nevertheless, it is important

to realize that, for t he eciher Sluent Bhglish br Frenthm@ Mi 6 g n
did they share the worldview of the people documenting them. It is fair to assume from both
colonizersdé and Mi 6 gwhehgl will dicuesuhortlyst, h aitn stt haen cMis0 @
may have also regarded their own way of [|ife
own cul tural ot her s. I n i mperi al di scour s e,
created by the discourse of power. Othering describes the various ways in which colonial

di scourse produces its subjectso (Ashcroft, G
subject is characterized as O0otherod6 through
establishing the binary separation of the colonizer and colonized and asserting the naturalness

and primacy of the colonizing culture and wo
Othering is defining and validating the cultural Self by positioning the cultural Other as different

orinferior A The existence of others is crucial in

own place in the worldo (Osheromhtg, | Gr idfeffii nh s g
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first determiningwhat one 1 S not , and the notion of dAwha
to be) is embodied by the Other. When two differing cultures come into contact (like the
Europeans and tinlg® boudd t&hgppea fioin both etandpodnts and constitutes
a power struggl e; each culture views the O6nc

060strangenessd of the other.

The cultural practiceof t he col oni zed cul tur eillusrtddh er i ng
in some excerpts of The Old Man Told d For instance, in the accounts of Chrestien Le Clercq,
r®col | et mi ssionary to the -IM43)0 thisngegpectoenon t he G
othering in historical records ranges from colonizers noting small differences in cultural norms
and practices: Ai[ The Mi cmac] find the use of our handk
say that it i s pl aci ng Cleregdnr Holme Whitshead, $4), to u r p O«

commentsb y Mi 0 g mangignfieat ¢hfferences between two ways of life:

I am greatly astonished that the French have so little cleverness, as they seem
to exhibit in the matter of which thou hast just told me on their behalf, in the
effort to persuade us to convert our poles, our barks, and our wigwams into
those houses of stone and of wood which are tall and lofty, according to their
account , as these trees. Very wel ! But wlt
height need houses which are sixty to eighty? For in fact, as thou knowest very
well thyself, Patriarchd do we not find in our own all the conveniences and the
advantages that you have with yours, such as reposing, drinking, sleeping,

eating, and amusing ourselves with our friends when we wish?
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( Mi 6gmaqg el der Cletcpin Nk rRelatidni ok Gaspésihrestien Le

Clercq. 1968:103 in Holmes Whitehead, The Old Man Told Us55-56)

Anot her example of othering involves an es:¢
of power: religion. In one historical excerpt from missionary Chrestien Le Clercq from New
Relation of Gapesia(originally published in 1691 in French)'?, for instance, in 1677,a  Mmhad g
guide questions a missionary on the practicality of his religion and whether his close relationship

to God provides him with insight into future events:

The Indian, who was acting as guide, becoming impatient because I remained so

long a time kneeling in a place removed from the bustle of the camp, approached

me, and, believing that I had some revelation, or had received the gift of prophecy,

begged me in all seriousness to predict to him that which would happen to us

during the day. 0Thou speakest to God, 6 sa
the sun, thou art Patriarch, thou art clever, and it must be believed that he who has

made everything will have granted thy prayer. Tell me then, whether today we

shall kill many moose and beavers with which to feast thee after the many fatigues

and miseries which thou hast suffered up t
although he wa s fifty t o (Bd Qldrcy, quytedl anr Holmes | d é .

Whitehead, 57)

Although the writings of Le Cl er cq do i nclude both European a
anecdotes would most likely have been read at the time as representations of the uncivilised

Native otherness. T e excets d@uddnhavel beep mterppetedeas tboon t he's

" Holmes Whitehead quotes the 1968 editing and translation by William F. Ganong, which contains a reprint of the
original work
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simple to understand the use of handkerchiefs, too ignorant to the advantages of European-style

|l odgi ng, or (i f the Native person was not barc
In the previouse x cer pt s, the Midgmag people can be r ¢
cul tur al di fference, but , if the gaze i1s shi-

also be interpreted as acts of resistance, as affirmations of Native culture despite the imposition

of Eurocentric practices and beliefs.

Arguably, the Midbgmaq gquestioned and cont es
just as the colonizers attempted to devalue their indigenous ways. This resistance is more evident
in other passages of Mi O gFomansfancd) theresistaatory tpld by an anonymous
Mi 6 g ma qtofilesRed'm ecounting the experience of one
brought to Franceasafl ¢ u r i 0 @rmniodity for anrexhibition where this captive Native was
instructedtodemonstrate the Al ndi an maohdEuropeah putkic | | i ng
(Rand quoted in Holmes Whitehead, The Old Man Told Usl5). Enclosed within a roped-off
area, the Mi dgmaq man wathe topls necessargt andlfi mwi It thi taund eas
were gathered to witness the butcheringo per at i ons o0 f Thd nmeconpleedvatly e 0 (1 ¢
this exploitation by showing every step of the expected hunting proces s
with a bow, bled him, skinned and dressed him, sliced up the meat, and spread it out on flakes to
dry; he then c ook e th). Howepen at theieral of thaerhibitiom,tthe stotyt € 0  (
ends on a note of defiance: ii n or der to exhibit the whole pr
revenge upon them for making an exhibition of him, he went into a corner of the yard and eased

hi mself before them allod (15).

% Silas Tertius Rand (1810-1889) was a Baptist clergyman, missionary, philologist, and ethnologist who had a great
interest in the Mi 6gmagq p eho pPittienanaal €anddiannBjograpgyer. mord See e nt
information: http://www.biographi.ca/en/bio/rand_silas_tertius 11E.html)
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Anot her example is a documented speech fror
group of Frenchmen, with Chrestien Le Clercq interp r et i n g, relates fithe re

|l ndi ans have towards thy country and towards

55). The el der Dbegins his speech by stating t
the Mi dbgmagacbuntte asl | in contrast with Fr a
peopl e of this |l and as Athe most mi serabl e a

without manners, without honour, without social order and, in a word, without any rules, like the
beasts in our woods and our forestso (54). T
knowl edge contributes greatly to the happines

of the French:

As to us, we find all our riches and all our conveniences among ourselves, without

trouble and without exposing our lives to the dangers in which you find yourselves
constantly through your | ong voyages. [ €] V
a rule, only upon cod which you catch among us. It is everlastingly nothing but cod

[ €] until things come to such a pass that i
expense; and you are obliged to have recourse to the Indians, whom you despise so

much, and to beg them to go a-hunting that you may be regaled (quoted in Holmes

Whitehead, The Old Man Told UsS5).

This speech depicts that the Mi Owlimwvareoftfeopl e o0
negative assumptions and attitudes the Europeans had towards Native peoples, and furthermore,
towhat extent these newcomers depended on the |
survival. Recognizing their wealth of knowledge and survival skills must have given the

Mi 6gmaq people a sense of identityriedd hat rel at
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Although the underlying mission of colonial power and cultural dominance is still
evident, these historical records of the seventeenth century written mostly by the French claimed
to present AdAthe actual wor ds omdt htehy ulgrhea o o(f H
Whitehead, 19) . Since many of the French tre
friends, the perception of othering begins to meld in the ways families/communities restructured
themsel ves: Aisome had c¢sonelwee tieemselves adoptedrby the | e d M
Mi ¢ maHolmes Whitehead, 19). With this reality in mind, it is interesting to note to what
extent a Mi O penpactve areiesered iathegt historical writings in the way
Holmes Whitehead has juxtaposed the voices of the colonized and colonizers to create hi(story).
As previously stated, the accounts of Europeans were not always negative as illustrated by many
history writers such as Marc Lescarbot, who wrote History of New Francdérom his experiences
iving in Acadie from 1606 to 1607: Afi f we
Savages, the word is abusive and unmerited, for they are anything but that, as will be proved in

the course of this historyo (in Hol mes Whiteh

Besides the discourses of cultural difference and Othering, the concept of
naming/renaming is also a prevalent feature of colonialism. In terms of cartography and
mapping, the function of naming, or more prevalently, the renaming of places and spaces of the
Other constituted a strategy to assert control. A | n al | cases the | ands s
reinscribed, written over, as the names and languages or the indigenes are replaced by new
names, or are corrupted into new afiffin, Rur opean
This re/naming of the spatial reality of the colonized Other is also extended to the names of the
Native peoples, as outlined in my discussion of the many differentn a mes gi ven to t he

historically by Europeans, in the introduction. Moreover, widespread religious conversions and
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baptisms of the colonized constituted another way for the dominant culture to assert its control

on a spiritual and individual level.

Native names, like Native languages, were generally descriptive and tended to be verb
phrases rather than nouns; however, Aafter Mi
1610, the people were given French names at baptism, and introduced to the concept of a first
name and a (Hod mzamwme 0 Whi tehead, Al the r oduct

encouragement/ i mposition of the colonized sub

is historical evidence that the Midgmaq peopl
extent: women did not t akee andchildréenibegah takinpthemn d s 6 n &
fatheroés first Christian name as their | ast

surnames such as Peter, Paul, Joe, Tony, etc., many of whom are not related to others with the

same family namead, Hll mMmerso dMhd ttiedin , n. p. ). By
conventions on their own terms, the Mibébgmaqg p
since it can appear to parody whatever it min
illustrated in a particularly humorous or al sto

Morris to anthropol ogi st El sie Clews Parsons

being baptised:

Old I ady [his wife] coaxXeadkehitm,e &BResttt. dr Ad
|l ast he went. O6What name do you | ike?06 the
The priest sai d, ONobody can have that n
naméebol | be na@dmdd .t YouDewinlodb® Wab ke, t hat n

| 61 | mcd Swallova (t u M6 hg©O®@INmes You canodt have the
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That s a dirdbaveameoposed three names. Y

am going homedé. (ThaOldMahToldEsS9MbhH i t ehead,

This telling crystallises the intellectual strength of t he Mi 6gmaq people to
humour, their pride, to keep faith in their own truths in dealing with the colonizersGnew system

of naming.

On the whole, these hi(stories) constitute oral stories that were written down or transcribed.
The document ati on of or al forms i s often contes
undervaluing, helping to convey the impression that the oral was not as socially or aesthetically
valuable as the I|literaryo (Ashcr o)fate,sharer i f f it
exchanged, transmitted, and told, the or al as
are fundamentally different from the discourse of evidence or proof. Storytelling is an embodied
performance, not an Cdlr3zshStovies andstorytaliogara noteviddlys 0 ( Mc
accepted as historical evidence of a people because, in most cases, the original context of the
story told is lost. The very act of writing the story creates a filter or a bias that may or may not
alter the story itself. The lines between fact and fiction may be blurred; however, the content of
recorded or al hi (stories) provides articul ate

people and their sense of culture and community, which encompasses their very own history.

1.3. Reclaiming Indigenous Knowledge

Al t houghbl dbpr al cul tur al p ur i tAshcroft, @niffithg,e ver b
Tiffin, 9 5) I f It ever exi sted, traditional Il ndi
Muini 6skwaocarcdeade a space of | earning. I n th

their listeners how to survive in this world, by amassing Power of their own, by treating all with
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respect and by acting i n a ¢co0mpa ssclonpgsaan e

and should still be relevant today. Ruth Holmes Whitehead contextualizes the traditional
Indigenous stories in her collections in terms of the past in order to show how the stories would
have functioned as teachingsint h e Mi 6 g mmangnity. Toimbkathese culbural memories
usable, these functional teachings can and should be extended into our present and future as a

people.

Exploring historical accounts throug,h
also creates teachings that are relevant to contemporary Native peoples. We do not often think of
history as teaching us anything beyond the realm of information about the past; however, history
establishes fact while hi(story) reveals narrative lessons and a sense of continuity with the past.
In my opinion, it is essential to view these primarily pre-colonial stories and colonial hi(stories)
not only as windows onto the past, but also as mirrors that project our individual and collective
memories, including complex issues such as lost identity and cultural discontinuity. Since
cultural memory is deeply connected to narrative continuity, it is important not to distance
ourselves as readers from the mythological stories and hi(stories) of the past, but rather instill
them with an evolving meaning and message. In this chapter, I explored how traditional
Indi genous stories const inhow toeurviveeral ¢tive in pagt snd
present worlds through the connections and relationships within community. I also explored the
idea that Mi 6 gmaq hi (stori es) const it utinaghe rengoif
resistance or Othering in colonial times. In Native literary studies, the cultural past is both a site
struggle and a site idealisation. Traditional Indigenous stories present significant knowledge
about living within a community that is a part of many communities: human, animal, spiritual,

and natural. By shifting the gaze of Othering and by emphasizing Native voices as well as
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instances of resistance in Mi0 g ma q hi (stories), t her e and s al s
standpoint that helps us reflect on what constitutes our individual and collective truths as Native

people.
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Chapter Two
Al maginary I ndianso and t HNati ViemeMi edggane
Stories

The white Canadian looks at the Indian. The Indian is Other and therefore alien.
But the Indian is indigenous and therefore cannot be alien. So the Canadian must
be alien. But how can the Canadian be alien within Canada? (Ashcroft, Griffiths,
Tiffin, Postcolonial Studies Readgt34)

The white culture can attempt to incorporate the Other, superficially [through

| ook o] éwi th much mor e s oph.iCenteisetyahei on [t hr o
white culture may reject thei n d i g e n e atry dallytbégam with chaiarrival

of the whites. (Postcolonial Studies Readget34)

In the previous chapter, I explored how gazing at representations of the past with new
perspecti ves r eveal s steachings that areastilltreleviehit todgymtdi(stories) as
well as traditional Indigenous storytelling that was transcribed constitute distinct methods of
documenting and preserving the past. The discourse of the past is prevalent in Native studies and
literature because Native people and writers in particular feel the need to remember our own
hi(stories), practice our traditional culture, and preserve our ancestral language. In this sense,
contemporary Native Mi 6g manmn theapredent o wrSing btcias e a t r
that are at once informed by the past and history while also envisioning a cultural future. Writing
the past in the present is not only predominant in literature by Native authors, but also within
literature about Native people by non-Native authors. In this chapter, I will elaborate on the
interrelated issues of Native cultural authenticity, the myths of the Imaginary Indian, and the
concept of dnditlen.0 A¢ tbuched lugos & thecprevious chapter, in Mi 6 k ma q
LandscapesAnne-Christine Hornborg uses the term fit i me | es s ¢ on d-toloiabn 0 as

Mi 6 g ma g exi stence tends t o conceptualized.
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prejudici al idea that NatilviekehiBd roir ghagifidgrt aamr d iesd

Indian,0t he At i mebeésisonditmage attri but e dut
usually constructed in non-Native writing. As will be shown throughout this chapter, these
constructed images are not necessarily as negative as they are limiting. They perpetuate the
notion that Native peoples are part of a discontinuous history and not part of a living, thriving,
modern culture. I will explore these issues of representation as well as cultural ambivalence and
appropriation by analysing two novels written by non-Mi 0 g auéh@s: The Deserteby Paul
Almond and Cibou by Susan Young de Biagi. The intrigues or plots of both novels revolve

around the portrayalof Mi 6 gmaq. characters

The Deserterpublished in 2010, is the debut novel by Paul Almond, a Canadian former
television and motion picture screenwriter, director and producer. This novel is the first
installment in a seven-book series entitled The Alford Sagawhi ch ficover s t
Quebec, Canadian and world historyas s een t hr ough fdmlyen tke G

coast of Quebeco (TesDesenteis u largelly firtionallized &avsion) of the

t o

W o

of

aut horés family history. The story is set

19* century. Protagonist Thomas Manning is a young British Naval officer who wants to take a

leap of faith and begin a different, more fulfilling life in the New World, so he jumps ship during

the night and swimst o t he Gaspesian shores. The intri

this new territory, his encounters with French and Loyalist settlers as well as his growing
relationship wi ttibe, dll thewhiN aying tv &oidMding @ugha, branded a

deserter, and having to face certain death.

Thenov el 6s pnd mainlappenl iliek iyt its richness of local and regional history.

As of the writing of this thesis, the first installment of the Alford Sagastands at #149,262 in
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Amazon. cads Bestsellers Rank in the book cat
version of the novel available via Kindle. The Desertefs ranked # 61,248 in Kindle Store, which

indicates that the book is highly popular'®. To put this into perspective, compared to Mi 6 g ma q
author Lor ne SStomes and Switch€$995), also a novel, that stands at # 660,366 in

Books (and does not even have an electronic version available), the sales rank of Al mond0s non
Native account of t he Mi O gadia eprt andsis optselfngithea r f i c
Migbmaqgq wr it er s 0 own @eoplerIm tgrmd of pmHlicatibniysar, Th e Mi 6 k ma q
Anthology Volume2 201 1) i s dhedsserterindis rahlledad#B%2,979, fairing a

bit better on the sales ranking than Simonods
Another indication of the marketable aspect of A | mo mothantsc novel is its almost immediate

translation and publication into French in 2013. It is important to note that the other books in the

Alford Sagaseries seem to be selling just as well as the first. However, The De&erteris the only

book that focuses on relations witbadnalyehas Mi 6gn

opposed to the others.

Although not award-winning or not particularly wellkk nown as a oTha ter ar
Deserterhas received praise for its exciting and romantic story as well as for its dynamic and
accessible writing style. Seamus Perry, Tutori al fellow in
Almond has written a very lively and deftly executed adventure story, with all the right
ingredients of danger and oddity and romance, and he keeps the narrative moving at just the right
p a ¢ evew.pdulalmond.com). Fr om a Mi 6 g maq perspective, on
Mi 6kmaq from the Gaspesea&mgcloni sMsa@bioekAddmioine @ s (

Bl o g 0 ,n wgw.pdulalmond.com). Also, Prof. Daniclle Cyr, co-author of The Metallic

"* I realize the limitations of comparing online shopping ranks; however, at a glance, Amazon statistics, while not
decisive, are still telling.
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Mi 6gmaqgq Di qtuiodreasry fi Chi eThe Déderddardl praisadét abtindatlp, e d |
marveling at how well documented it was and a
He said that every Wiwpaglansond.cosm) Icam hodconteseing the i t ! 0
val i dity laostoricadeseah) itdl svish to explore the implications of the constant

por tr ay algma@peopld ahdecultivk irhthe colonial past and argue that, even positive

representations can be limiting.

As for the author of Cibou Susan Young de Biagi fiis originally from Cape Breton and
has written or co-written several books as well as writing for multimedia and newspapers. She
holds a master's degree in history from the University of New Brunswickd0 ( A Susan Youn
B i a gbuptcg). Cibou (2008) by Susan Young de Biagi is set in a more distant past than The
Deserterin 17" c e nt u r yq teMitoy knriastern Canada. Also differing from the Paul
Almond novel, the narrator/protagonist of Ciboui s a young Mi 6kmag woman
(Aapukj i 6] Oas dpposed i abydumgaWhi}e man. However, she is the blue-eyed
daughter of a Mi 6kmaq wi dow -r&acharaceristle positiors h  f i s h
Mouse on the fringes of her Native village of Cibou, a fictional location imagined by the author.
When French Jesuit missionary, Antoine Daniel, and his brother, Captain Charles Daniel, come
to Cibou, Mouse develops different yet equally life-changing relationships with both men, as the
novel 6s opening passage il | ustwabaoth@ssOne wad nt o t
saintly, the other worldly. One coveted meno
completely as a woman can know a man. The other? I have not touched even the hem of his
g a r meBiadi, 8). A an outsider in her tribe, Mouse spends more time with these French men,
she learns their language as well as their Christian stories, and she eventually serves as the ideal

bridge between the two cultures as a translator and storyteller.
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The novel was shortlisted for two Atlantic Book Awards: Darmouth Book Award
(fiction) and the Atlantic Book Award for Historical Writing. In general, like The Deserter
Cibou also has positive reviews, has a Kindle version available, and stands at #355,140 on
Amazonds Best S e ITé reyrknoWRalge, khowever, CiBoa bak i®t. yet been
translated into French. Asf or t he representati on anftheftotye Mi 6 g
Cibouis described asfi [esn]s i t i ve andi @inbhowd,t eafturigudicya ) [ aaapt w
the voice of Mouse and her people [the 17"-c e n't ur y KWay). @artiaubpily dnteresting
about Cibou is that the author did not originally intend for the story to be told from a
Mi 6 gmaq/ Nat i Vvidwagpsepposep € sevashbuekéer. [sic], &oung de Biagi states
about her novel (qtd. in Chisholm). Although the story is drawn on real dramatic history, Young
de Biagi comments on the fictional narrator of Cibou, a young MifManasge woursatn
appeared. I tried to take her out, but it was impossible to tell the stor y  wi t hqal.uirt her o
Chi sholm). The author decl ar earatck Herastbrycainfe® y oun g
her through some sort of creative destiny: il didndot choose Noosase, s f
introduced herself to me very early in the process and kind of took over the telling of the story.
In many ways, I was just a fascinated observer0 Ydungd e Bi agi gt d. in Way,
Wr it er &g . AlThmoDesedesthe historical research for Cibou is in depth; the book
contains a glossary of Mi 6gmaqg words and approxi mate pr
and al so acknowledges the assistance of the M

Institute, at Cape Breton University as advisory contributors to the novel.

I was first reluctant to include a chapter focusing on novel s
written by non-Mi 0 g amd mpn-Native authors since the goal of my thesis is predominantly to

explore and promot e Mi 0 Dfimldtdnterbsting tieatrthase two navesi ¢ e S .
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constitute some of more current works of fictionr e pr esenti ng Mi 6gmaqg peo
appears from the online sales statistics from Amazon.ca, for instance, the two novels analysed in

this chapter are more popular (or at least more marketable) than, for example, Stones and

Switcheyft 1994) by Mi 6gmaq author Thenb®i Gkmaag Amnt b

(1997 and 2011).

Non-Native authors writing about Native culture and history constitute a present and
undeniable reality. The ensuing discussion about cultural identity and authenticity is significant
in order to problematize these representations. As I have previously stated, I am less interested in
debating the accuracy or validity of these novels, whether or not non-Native authors should write
Native stories, than questioning and analysing these narratives in terms of their implications for
current Native self-representations andt he construction of Native 1id
identity. Through critical analysis of the repr e sent ati ons of Mi 6gmaqg pec
wish to reflect on and bring awareness to questions of cultural representation and identity. How
is Native cultural authenticity defined within these narratives? And what is the appeal of the
Native past to non-Native writers and readers? What are the implications of such novels in terms
of the representations of Natives/ Mi 6gmaqg pa
Nati ve/ Mi 6 gmaq @ wolld aigneahht nogels suth iasnhdse dctyally stunt the
forward-mot i on of Mi 6gmaq continuity of culture s
terms of the past, specifically the colonial times of the 17™ century. As noted in Beyond Blood:
Rethinking Indigenous ldentity2011), 1 A n ¢ e sctors canl contfibate to Indigenous identity,
but they cannot be the entire basis of it (o

(Palmater, 180).
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Through my reading and analysis, three ideological elements of these two historical
novels emerged. Although both novels are enriched by historical research and even contribution
from Mi 6gmaq peopl e ,and eorngpareilzsataroensonl y repre
people to a certain extent; in other words,t he Mi 6 gmaq c h atedaotely &sthegy ar e r
function within their limited colonized images and roles of the past. Thomas King sums up these

myths in The Inconvenient Indian

A pervasive myth in North America supposes that Native people and Native
culture are trapped in a state of stasis. Those who subscribe to it imagine that, like
VIiadi mir and Est r ag oWaitingrfor SoalatNatevés weBee c k et t 6 s
unable to move forward along the linear continuum of civilization, that we were
waiting for someone to come along and lead us in the right direction. To free us

from ourselves. (78-79)

These representations will be deconstructed as follows: the discourse of nature versus culture, the
representatio N O f di fferent facet s o0 fand thdrsmbcoisdioma gi nar
perpetuation of notions of timelessness (Hornborg) and cultural superiority towards a colonized

culture.

2. 1. Mi * gmaq o fversustCaltuld a s t : Natur e

The Deserte o pens with the main characterds deep
AFor year s edbfghis NeavdVorld wiera there were no more lashings, no summary
British Justice, just the | and itself and wha

of the New World, Thomas Manning, the narrator, has the opportunity for a literal and

metaphorical new beginning and jumps ship to swim the icy waters with nothing but the clothes
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on his back and a bag with a few supplies. One of his first experiences in this New Land is his
encounter wi t h a . Vherd granmany diffegeiit iaspeets otf r i tbhree nov el
depictions of Thomas©b I nt er a apon fosh ®ntacy iittish t he
apparent that the Native peoplei n t hi s narrative will be repre:
first instance when T, heapparsto Thenesas a asiodhathlgndsa q per
into the forest: Al €] through cedars forty fe
eyes. An Indian. Shivers shook his spine. In an instant, the face has disappeared. Nothing. He

listened. No sound. Was it a mirage? Should he go search the ground, the dead leaves and moss,

for a footprinMPOKkhadg mb,lanbsgtl@praes oh the dichotomy

of nature versus culture that is so often related to Native representations:

The limit that was drawn between nature and culture did not only function as a
description of the world and society, it also comprised a power relation. The
wilderness was the condition nature offered if a human hand did not cultivate the
land. The Natives, being part of nature, were classified as wilderness, a raw

material that demanded civilization for their liberation. (13-14)

In this sense, Native people are portrayed as more in tune with nature than non-Natives by virtue

of their upbringing in an untamed land. When Thomas i s fAcapturedo by
brought back to theircamp A [ hedd ntodaw ef f or t | Jarsvdlédyplacing ehce Mi 6 g r
foot down deli berately but with speed, avoidi
22). There are many instances in the narrative when Thomas emphasizes the apparently innate

relations hi p bet ween thedMtbgmhgnpgeopWeuld the 1 nd
thought, I ndi ans need no help in foll ai ng a
moss, just one disturbance of | eaf or twig wo
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find himo (Al mond, 19). Th o mats @dform afithiceng. lai ons o0

otherwor ds, the narrator i s ndoewhatheslknowgandishleposMi 6 g ma g
coloni al t hought , Athe existence of others 1is
onebs own place in the worldo (Ashcroft, Gr i

make sense o0 fopldblg eoticivg the diffe@nges het@een how they interact with

nature differing from what he knows about his own culture. This reasoning stems from the

dichotomy of culture vs. nature in which the worldview of thenon-Nat i ve i s defi ned
whilet he Nativebds perceived | ack of Asurbsiltwfr e r es
this very human need to compartmentalize, it is easy just to say if you are not part of one

category, you must be part of the other. Hornborg states that this thought process can be

deceptive and short-sighted:

To apply polarized concepts like nature and culture when describing the
traditional lifeworlds of hunters and gatherers can thus be highly misleading,
since the worldview of the group in question is colonized by a model into which
it does not fit. A confusion of the two schemes could explain why traditional
hunting societies have been Romanticized. If the worldview of the hunter is
interpreted in terms of the Western model of nature (as an antithesis to culture),
the former, by virtue of its integration of everyday practice, spirituality and
et hics, may give the i mpressatooveyingpof dédonenes

its true complexity. (Hornborg, 19)

I ndeed, t he ways whi ¢ hThdMDeérggmdeeqnot acfleet the e pr e s «
complexity of the traditionalc u | tium et edd of embedding the O0spir

in a hunter o6s l' i feworl d, such confusi on of C
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nat ur e @orbaghl9).pThis concept of Native people as an embodiment of nature

cul minates in the narrative when Thomas fi nal

As the two became one, he felt he was embracing the embodiment of all
natural things, all creatures born that inhabited this wilderness world, she was
for him every brook and shimmering wave and churning rapid, the brilliant
stars and shafts of sunlight, as the two of them moved in great waves on the
bearskin covering. She was the happiness bird, the wolves and caribou, big
game and small game, all the landscape of this wide sprawling New World,
and for her part, she accepted him as her new partner, explorer and
adventurer, a mystical embrace, man coming from the sunrise and woman
facing sunrise, in a song of the earth, a union that bore so much promise.

(Almond, 218)

There are many implications in this highly-romanticized passage and its meaning can be
deconstructed in different ways. The most obvious interpretation is that the narrator is
romanticizing nature to such an extentt hat he ¢ on f Iwantareasd natute;én ot 6 g ma
words, embracing the woman is equal to embracing nature. Furthermore, the physical union of

this man and woman can also be interpreted
woman accepting the White man into her bed and into her body is symbolic of the European

explorer possessing the new land and its peoples. The union isdesc r i bed as bearin

promise0 (218), but for whom?

Overall, these passages are part of a work of romantic historical fiction and, are set within

the context of the past; it is not surprising that a young White man such as Thomas Manning has
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ambivalent views of Native peoples. The novel came out in 2010 and, although the novel is set at

the beginning of the 19" cent ur vy, Al as] Roger (Pelletier, d

Centre near Gaspe Town) pointed out, my [ Al

Europeanized than were many Micmac [sic] in the early 1800s, but we both preferred to show

how they lived notsol ong beforeodo (Al mond, 2711h e Nihd gma gn

people/culture in this way was a deliberate authorial choice. Why? Because it is more romantic?
I understand the significance of nostalgia to the genre of historical fiction; however, when a
moder n Mi 6gmaq preds snarntive likeithls, éheremy guestiords that come to
mind. How much do the characters represent a historic faithfulness that I can believe in and
relate to, and how much do they constitute a yearning for (and, subsequently, a perpetuation of)
an imagined past nafmdRoimaant hentNiatci byp@a?i sm
in Contemporary English-Canadi an Liter at ur egwlOevenMther ugeeof
intentionally positive images of Native peoples and culture function hegemonically: fi [ t
wr i tnmin puose is neither to abolish the myths nor to alter the political situation of the

Nati ve @ e 0 nbhedseof The Deserter fAt he f unctdf hanNatlve

characterso (Fee, 16) i's to be fAaut henti

distinct foil for the colonizers, and, by virtue of their intimate relationship to the land/nature, a

more noble model for Thomas to strive to imitate.

In Cibou the dichotomy of nature vs. culture is treated in a different way; instead of
nature being embodied by the | and anwatht

discourse of animals vs. human beings. In contrast to The Deerter Native people are not

and t
y Fee

he]

he Nat

depicted as fn adbhaveeclose relatlodshipevithg . t Meéye Nibod g maqg i

are representative of a culture with its own views and values and it is interesting how this culture
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views the European as Other, as even animal. The novel opens with Mouse, the narrator,

explaining the circumstances of her birth. Her mother, being a widow and having lost two male

children, was already marginalized in the village and no man of the tribe would take her as a

wife. Mouseo s f at her was a French fisherman that we
as the boats werYeungldeBaivaignig, t8h)e. sMwoourseed e(x pl ai ns
uneasy when [the fisherman] looked at her with the blue eyes of a young cougar. She wondered

if, in his land, the people had completely transformed into humans. In the Long Ago, said Bright

Eyes, humans and animals formed a single people, with a single language. Even today, it is

whispered, some of us remain more animal than human 0Young de Biagi, 8). In this case, it is

the Europeans that are perceived as being less civilizedt han t he Miaddghiniwgy peop
more animal characteristics: A[ Mot her] said it was good to ha
covered with hair and who could not spe ak as a ci vi Givez thedcultypab r s on o
significance of animals as explored in traditional storytelling and mythology in the previous

chapter, the people of Cibou® binary views of animal vs. human can be argued as inauthentic.

Young de Bi agi il lustration of these perceived
Europeans and other Native tribes is more of a mirror inversion of European biases and

di scourses rather than grounded i Moudestaedi t i 0n:
that the misfortune of being born with her French f a t hblig e§es solidified her and her

mot her s position on the fringes of their own
remember 0 that Moused6s mot hemd<Liftami laywddifigp em d

too, people whispered, the transformation fro

9).
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Namely through the symbol of eye colour ,
why Antoine had chosen me out of all the people on the beach. I did not know then, that he had
chosen me for the same reason Younpd Biagpli)ce beer
Throughout the story, the colouro f a ¢ h a rifiiltustretad & deingsynebdic of either

the ¢ h a r aprobfefi hentanity or their danger of being more animal. This belief feeds the

narratoros insecurity, which cul minates when
told, examine their sonds hands andsougheoatt , t o
my sonds eyes, plunging with relief into the

human Yoang Hediagf, 242). Mouse shows signs of having internalized the fear and
shame of having O6ani mal b | oo deservé happiadiselovef addeal s a's
place/role within her community. It is Antoine who reassures Mouse of her humanity and helps

her feel fulfilled through the stories and faith of Christianity.

There are many other references where Mouse and the Europeans are associated with
ani mal s. For instance, when a sickness pl ague
Antoine and I [Mouse] escaped the sickness completely. No one was surprised that I prevailedd
I of animal blood. The dogs, they said, also remained healthy (Young de Biagi, 33). Also, the
narrator describes the European explorers in
bear cubs, they could be both comic and harmless, as they struggled with the simplest aspects of
daily life. Yet,lik e bear cubs, they too were trailed by
(33). I n this sense, to Choucaadseseegmt mer Bli 6gma
the tribe in The DeserterAfter all, one narrative is shown through the eyes of t he &6i nsi der
young Mi 6gmaq woman and the other is told thr

we must remember as readers that cultural authenticity is a myth. These stories do not reflect the
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real views and contexts t hat Mi Ovegdmpaat gs mach as thehmeore hcdurately represent
authors creating a story of two different cultures interacting in a contact zone. My concern is the

tendency to portray Native peoples in limited roles in mainstream literature and society.

2.2. Cultural Ambival ence and t he “:Nobleand/arBavage? | ndi an”

Thomas King states in The InconvenientIndian hat A[ i f] you wanted t
down the Indian roles that Indians get to play into two categories: historical Indians and
contemporary Indians (49). Obviously, in these two works of historical fiction we are dealing
with the notion of Ahistorical I ndi an. 0 King
ADead I ndianbo: AThey are the st emeaadupoptefs and
experience and out of i ts cThd Ilhcengenienviedig®3magi ni n
Kingds caenddpeptadadf otrh i tonstButesan imageaathowt theNFast Natiors
culture that has been constructed over time; in 0t her wor ds, of how dlnd
what i's past, | ost, IfaNatmes tpefopd gctbt enedpreBeamt a
limited in the collective imagination, this cultural practice inherently limited and still limits the
roles Native people are permitted to play within this cultural mindset. In this sense, the definition
of the self, of 0 n e 0 sby extdrhalt avgualalyl imagindre, fadtors:tify i s d e
character or person is Native, they must step into one of these pre-conceived roles. This brings to
mindDani el Francimadginmariy nl nodi arhée ifn tefdtard, arty € r ep
and mainstream culture. In The Imaginary Indian: The Image of the Indian in Canadian Culture
Francis explains how unrepresentative and stereotypical images of Native peoples came to be.

He argues that the Alndiano Iis not only a fi@(
mani pul ated by t he fears and attractions 0

encompasses two opposing visions or constructions that non-Natives project onto Native people:
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the Noble Savage and the i u n ¢ i vsavhge. BeehdThe Deserteland Cibou resemble these
representations t hrough t h e Antbivalende anr thisc denger s 0 cu
describes the complex mix of attraction and repulsion that characterizes the relationship between
the colonizer and the colonized. In other words, the colonized subject and the colonizer are
Anever simply and compl els addYiffiig p2p ©hs @ndidalen{y ASs h c r ¢
relationship is complex through the push and pull of resistance and compliance. Notably,
Ashcroft, Griffiths, and Tiffin also dhescribe
way in which colonial discourse relates to the colonized subject, for it may be both exploitative

and nurturing, or represent itself as nurturing, at the same time0 (1 3 ) .

Initially in The Deserter Thomasd6 views of the Mi 6dgmaq at
own imagination: filales of terrifying tortures by savages were traded below decks in the
evening, one more horrific than another: they
neck as he hung in front of a fire, or2).eat hi
Despite his fear of encountering the imagined savage, Thomas still chooses to venture into this
New Land. The attraction of discovery, renewal, and the purity of nature trumps the danger in his
head. Until he actual |l yymoaghde whstaaniore dfraidcofthatt n t h e
one face than a boatload of WickettsowhHoAl mond

would surely kill him for desertion if he were captured. Capture by savages, however, is what

Thomas descroinbeenst ahse fiftehaer ed most 6 ( Al mond, 21
Thomas tries to make sense of the conflicting
he feared and the actual peopl e: ANo words w

might save him. Would they skin him alive? Roast him? Torture him? Bizarre thoughts from

shipboard romances, sailorsé tales he wished
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hi mself sternly, who trusted sdiheitanitudss@sthyyar ns ? 0

stood talking, and for the life of him, he could not discern the hostility that characterized the

savages in his overheard Maoomasodef fbrestal ntenrta
Mi 6 g maqgq pwenogptiveeprecenbeptions and Ot her i ng: ARnThe people t
homogenized into a collective O0they, 86 €éin a t
[ 6t heyd do] as a particular historical event

quoted in Ashcroft, Griffiths, and Tiffin, 172-173). In this sense, the brutishness and cannibalism

that Thomas expects are traits of the MfAsavag
meets the Mi 6 g:ma@So f ar he h abdautynobthese pe@le. Mhdnkigz backwot t h
yesterday, most of them were fairly attractiyv
39) and AHis views of these I ndians, coming f
was among primitive savages, supposedly not worth twopence, and Tongue could speak three

|l anguagB8Byopb84)yaying its protagonist as ambi
novel itself is also ambivalent in the ways it reinscribes stereotypical images and questions them

as well.

As for Thomas, his views actually shift from negative and fear-based to positive and
aspirationa; by observing the hardiness of the Mi dgm:
their canoes tirelessly, Thomas vows to one day be just as strong and resilient (Almond, 79). He
attributes qualities and characteristics to t
help me through this. Be near me at my hour of need. Protect me from cowardice. Give me
strength to be a man, to be an Indian, for they are the strongest, help me be like them. Help me,

Lor do e225)( Ris2pérspective shifts from expecting the behaviour o f the nSavage

viewing the Mibébgmag as possessing ANobl eo tra
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i T h o ma s awskt fary &k time, absorbing the gentility and reverence that the Micmac
bestowed on the game which fed and clothed th
This movement from one end of the Native representation spectrum to the other can be seen as a
positive re-evaluation from untruth to truth, inauthentic to authentic. In reality, however, it is just

replacing ome giinary I ndiano by another:

Attributing to the Indian a character that the constructor himself or herself sees
as desirable has a historical explanation. Francis (1992) examines this in The
Imaginary Indian noting how, when the Industrial Revolution showed its
unpl eas antThesideadasos that #he Ihdian character might have
something to teach the Europeans about freedom, health and a way of living in
har mony with nat-evilvationéof natube thps@lsoimtant ¥ e r e

positivere-e vVal uati on.6of{ Hoheboérgdi 81 )

In The Deserteras well as Cibou both modern-day novels set in the past, this positive
const ruction of Mi 6 g maq p eHoweler a figed chltural ytérebtype, € 1 S
although apparently positive, still remains limiting and masks the real complexity and depth of

Native characters as well as their culture.

In both stories, t hgmaq Mitute is appropriated on different levels. Appropriation is a
term in post-c ol oni al tishs@migtignés tused ttohdasdribe fhe strategy by which the
dominant imperial power incorporates as its own the territory or culture that it surveys and
invades (Ashcroft, Griffiths, Tiffin, 19). On one level, in The DeserterThomas Manning adopts
and appropriates certain qualities of the Mio

bravery) while distancing himself from other characteristics (such as nomadism) that he deems
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primitive. On another level, in Cibou, the relationship between Antoine and Mouse/Marie-Ange
demonstrates how the missionary appropriates

convey his religious messages and eventually convert members of the village.

2. 3. The Native ‘" Timeless Condition and t

Thomas King states that Athis idea, that N
us to civilization, is just a variation on the old savagism ver sus ci vi | i z &hei on di
Inconvenient Indian79). The Native peoples, whether imagined as savage or noble, were
depicted without history or civilization, with a never-changing philosophy, and as part of a
disappearing or dying culture. In The Imainary Indian Francis writes about artists, writers, and
mi ssi onar i-neask eorrs ,fidi neasgehe desi gnates them, who
include the Indiand (Franci s, 48) and that Ai
give up everything that described them as a pe
the issue of Native timelessness; Native peoples and culture are portrayed as relics of the past
without a future. Still today, the often-r e pr esent edamndnaige wbdét Amoadeéer ni :

White society was[/is] allowed to change, evolve, without losing its defining culture, ethnic and

raci al characteristicso (Franci s, 59), the p
perpetual vignette of virtuesand/ or f ears of the past, until the
Nat itoumeve forward along the linear continuum of civilizationdo ( Ki ng, 7 9)

In The Deserterthe myth is perpetuated in the subtle ways in which Thomas takes it
upon himself to educate, p 0 S s es s, and save the Mi dgmaq peop
meets members of the tribe when he discovers that the Native people are more curious about the

European newcomer than hostile: i Thomas began to reali zeight hat t
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not be so much the discovery of his guilt or
(Almond, 31-32). Although, through cultural ambivalence, Thomas holds certain Native cultural

qualities in high regard, he still envisions himself as the hero overall. Whether consciously or
subconsciousl vy, Thomas renames/ cl ai ms ctshe Mi C
them with secondaryrolesass i deki cks or people to be rescued
decided to give them all nicknames, not being able to remember the complex series of sounds

that signified their Micmac nameso (Al mond, £
Mi cmacso (139). Further more, concerning Thon
Mi 6 g maqgq wo malaBir¢hgheéneshes td matry her and ultimately take her away from

a A d a n gomadio lifesodtside of civilisation: ANot really the | ife he
grumbled, nor for Little Birch. If only he could have taken her off to a better life in his soon to be

shi pshape cabindo (Al mond, 178) and fAhe wante

t hough enriching,-1ife with the tribedo (197

In Cibou, another aspect of the imaginary timeless Noble Savage is depicted: the
contamination of a pure, natural culture. Before the arrival of the European explorers, the
Mi 6gmaq of the fictional vill age of Cibou ar e
yet, in many ways, static and unchanging. The Mi 6gmaqgq of Ci bountl,ar e se
French fishermen along with the brothers, Captain Charles and missionary Antoine, set foot on
their shores. This myth of Europeans kick-starting the evolutionary process in Native peoples is
apparent at the beginning of the novel where the narrator defines herself in terms of the changes

she has experienced at the will of another culture:

My name is Marie-Ange and I have lived here below the sacred mountain since

my birth. Unt i | t hey came, I was named Ap
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the small mouse that trembles beneath the fallen leaves. Later Antoine named
me for the mother of his god, and the bright angels who attend her. There are
times when I wish I had kept the name of the mouse. A little mouse does not

have far to fall. (Young de Biagi, 8)

In Cibou Mouse/Marie-Ange0s story is recalled in term
of change: AAfter so many changes, it s di f i
European brothers] c¢came a fndbthecwo@snagyelthngemfnotwo r | d
al |l changes, to the Mi b6gmaq views andThway of
discourse of change is significant in the novel, ranging from the fear or suspicion of change to
the growth of change and its power to alter destiny. The elder storyt e | | er and Mouse
friend, Br i ght Eyes, foreshadows the effects the E
pl anning to change us, Bright Eyes, i nto some
they will change us. It is the fate we accepted in the same moment we turned our faces toward
them. And we will change them, though it may take many generations. You and I will watch
from the Land ovrbungtdhBiagi,RY). Ole mteratingaspbéecc t( of Br i ght
story is that he soothes Mouseds fear of <chan
like the Beothuk'® who fiwhen the strangers cameéturned
disappeared into the forests, nevertor et ur n 0 oy to@dmet face the cltardges that would
come.0 Presumably, the Beothuk sought out a place where change could not find them (Young

de Biagi, 81). In this sense, change is to be accepted courageously by a people or they could be

'® The Beothuk are an Aboriginal people of the Island of Newfoundland widely believed to have become extinct

with the death of a Beothuk woman in 1829. Although no longer a distinct cultural group, oral accounts indicate that

there were some survivors still living on the island, in Labrador, elsewhere in North America, or they may joined

ot her Native groups such as the Mi 6gma qalevilkncd Bright Eyes d
Eyes cleverly speaks of the Beothukod6s di sappearance as
more information on the Beothuk: http://www.heritage.nf.ca/aboriginal/beothuk.html
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doomed to disappear forever. Again, these thoughts can be summarized by the notion of the
imaginary dying Indian in which it h e & |]degi¢ted a3 Somepnk who has deep bonds to
nature, never changes, and is, thus in modern society doomed to either extermination or
assimilation (Hornborg, 51). The novel is set in earlier times of colonization when the Native
population was indeed decreasing due to European encroachment and epidemics. However, in
many ways, in contemporary times, the myth of the Vanishing Indian has been proven false, for
Native populations are continually increasing, due to a high birth rate, and asserting themselves
strongl y. However, Francis writes that the ir
(57). And conveniently, the myth evolved and persisted in the sense that Natives as a physical

race have survived, but their traditional lifestyles and culture have not.

Whatever the intention of the authors, the subtle implication of novels such as The
Deserterand Ciboui s t hat t ke amml wordaadl whlining about i

the past. There are a couple instances in Cibouin which Charles blames Mouse for changing her

name and worldview: A Ant oi ne &s i n v eimiy thiddrof the fdrest, thyaetlek of y 0 u
talesi andtr i ed t o turn you intoéwhat? A wifel!o (20
AWhy not remain as you are, Mouse?0

I could have asked the same of him. Why not remain in France, he and his
fishermen? And yet they came, driven by a force even they did not understand 1
the same force that drives us all. Did he expect us to be any less courageous, any
less adventurous in the face of it? Or were we mere sand to him, meant only to

receive t he i nifpungdaBRiagi®f7-28) s boot ?20 (
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In the previous quote, Charles does not fully realise that he and his people are responsible for the

change he resents in Mouse. Her conversion transforms her into a more common and
Europeanized Native person instead of theexot i ¢ A c hi | d lovefl. CHarleseactubllp r e st 0
confronts and accuses his missionary brother for changing his beloved pure and Goble savageQ

ABy what right? By what right did you take h
bel ongs t oYounghde Bidgio 21@).0Althfugh Mouse/Marie-Ange i s t he no
protagonist, she is not fully portrayed as having agency. She is subject to change executed b

others rather than portrayed as owning her own decisions.

The discourse of change in Cibou is also deeply related to religion. The narrative is
telling the story of the threshold of colonization; the French and the English are struggling for
conqguest of the | and and its peoples while t
French, wariness of the English and conserving their traditional lifestyle. Mouse embodies these
struggl es as a | i minal character between Europea
of spirituality is illustrated in a dream sequence in which she witnesses the two gods (the

Mi

(@}

g spaitgal hero of Kluscap and the Christian God) playing a game of waltes (traditional

Mi 6gmaq dice game) while their respective fo

between the two groups. I knew I would have to make my choice soon, before the game ended

and the winner declared. I wished to join Antoine, yet each time I decided to make a move, I felt

the silent pl ea of my anc es Yoong dc Biagi, P2). inheg me t
dream, Mouse does not see which god wins nor does she choose a side. In her waking life,

however, circumstances lead her to choose conversion to Christianity. Following her decision to

let go her self-hatre d and accept fadahdt js hosr Meuse,ta pobrrehildgof thefi A

most humble status, became Marie-An g e, ¢ hi | Ybungdt Biagi, 1k4). Thg devation
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of the c¢har ac tekgio®d onvasioraconstitites b hsoludian gfther ambivalence.
In many ways, missionary Antoine is the actual hero of the story; without his influence Mouse
would not have become Marie-Ange and she would not have found her voice as the final line of
the novel reveal s: AAnd in that moment, I fou
voice is a mere transplantation of Father Ant
gave me [Antoine] a vision. I have been given a small, precious store of seeds that must be
carefully planted, one by one, over a vast field. One of those seeds was planted in your heart,
Marie-An g e . 't is only a fr adydulgéeBiagh289.tnthamwl, but |
Father Antoine admits that he will not live to see the harvest of his seeds. This alludes to the fact
that historical figure of Father Antoine was later posted to Huronia where he met a violent end
and martyrdom as Saint Anthony Daniel. Antoine assures Marie-Ange that she will see the
harvest and that it h e Young del Bthg, 23%)i He hlso tmakes erh i t e w
promise to take his place within the tribe ar

A

children who ask, the storyaboutMa | i 6 s son and the path to freed

It is important to question and analyse what we, as Mi 0 gmad dpoutpeowp |l e,
culture; namely by interpreting how Aoutsiderso r
from notions of cultural essentialism, authenticity, and timelessness, and begin the see the bigger
picture that ANative cultures arenodét statioc.
of us, the modern variations of older tribal traditions continue to provide order, satisfaction,
identity, and value in our lives (King, The Inconvenient Indigr265). Non-Native authors writing
about Native culture, sometimes even adopting a Native stance or voice, is not only a
controversy but also a reality. Lenore Keeshig-T o bi as ienalfii Stgo pNaSti ve St or

AStories, you see, are not just entertainment
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intimate perceptions, relationships and attitudes of a people. Stories show how a people, a

culture, thinks. Such wonderfulo f f er i ngs are seldom reproduced

this statement iin part. After all, the power
However, I do not believe that NativeThstori e
Deserterand Cibou, despite their appropriation of Mi O
stories of historical fiction: a romantic exploration of family and local history and an idealistic
Christian parable about the time of colonization.

Ultimately, it is not by contesting or denying the existence of these non-Native narratives
that we will reclaim our power; the importance is being aware of the contexts, the preconceived
notions, the stereotypical representations that may exist in these stories. fi | f hing @s¢, an
examination of the pastd and of the present, for that matterd can be instructive. It shows us that
there is Ilittle shelter and | ittle gain or N
this will lead to more critical readers who question and analyse, as well as more confident and
empowered writers who create and share i t he

and continuity.
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Chapter Three
AThe Door to Your Spirit is Through Y

Rupture of Residential School through Narratives

One day, it just dawned on me that something h
sai d. 0 Wethe bnes 1o eecortl @ur wbrds. (Rita Joe, Song of Rita Jge

How can you forget ythoughts ewrg dag. Phis Is bubhéstorp art of yo
andnowwe 6 r e t al kRitartHgp waeh o wgtu oit te.d unof tkenrDepthk wo o d 6 s

A scar tells two stories. First, a scar tells the story of a wound, cut so deeply that our
being bears the symbol of this pain and rupture forever etched into our existence. The scar also
tells the story of healing; the scar may be a constant reminder of our wound, but it is also a
testimony to resilience and survival. Scars can be formed by either physical, psychological, or
spiritual wounds, and I would like to argue that when a scar is created on a cultural level, it
harbours memories of all types of wounds. The residential school system caused one such
cultural scar, a rupture in Indigenous knowledge and Native cultural memory/continuity, which
is still fresh and in the process of healing. Ou t of Ahi stories of gener
emerge communal wounds, and therefore, communal memories, which eventually lead to
communal healing. In Canadian Literature and Cultural Memar¥leanor Ty and Cynthia

Sugars state that A[ o] ne of the richest area

treatments of buried memory, witnessing, and
repressed memories related to the residentialsc hool | egacyo (10).

The residential schoolle gacy i s by no means atowheslalel y Mi ¢
Native, Métis, and Inuit peoples. Never t hel es s, one cannot hope
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people without recognizing the chronicles of residential school Survivors'’. A wound is

considered collective when it is inflicted, and subsequently shared in healing, among many

individuals in similar, yet personal ways. As in the art of pointillism, where small dots are

applied to form an image, the similar nature of the dots does not make their specific role any less

vital in the greater picture. Thus, the first sections in this chapter will examine, in particular, the

Mi 6gmarqviSvor narr ati vesOudfthd Bepthaenldl Ri Kang allovedsd ¢
Rita Joein terms of their respective portrayals of residential school and the healing potential of

writing. Joed6s | i fe EBKEhockwasdovwse | bomk have become s
canon of Native literature in Canada. It is important to note that, as I mentioned in my
Introduction, Rbeiang oMic&gmangl, | s ab ehadtecon€kmoc k wo o
with European settlers for nearly 500 years prior to the implementation of the Shubenacadie

Indian Residential School, in Nova Scotia and, fias such, had developed many diverse ways of

resisting oppression while also assimilating many practical and cultural implements from those

with whom they | ived i n s uBothauthots orteghe pstitare-t er s 0

establish the present and with a hopeful vision for the future.

Both works describe life in the same institution, the Indian Residential School in
Shubenacadie, around the same time period (late 30s and 40s). Thus, their residential school
narratives constitute memories of the past, but they are not solely about the past. These Survivor
narratives are also about resilience and healing in the present and in the future, as part of a
forward motion in Native writing. A respect ed El der of t he Mi 6 g

Knockwood was born in 1931 in Wolfville, Nova Scotia and attended the residential school in

'" The choice to capitalize this word is to ascribe power to it; to distinguish it as an experience unique to Native
peopl es. I n this chapter, t he retidentiaiischfoB and thereforcowillbe r ef er st
capitalized.
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Shubenacadie from 1936 to 1947. A mother and grandmother, at fifty-eight years of age,
Knockwood enrolled at Saint-Mar y 6 s University in Halifax wher
degree in anthropology and in English in 1992. The first ediQuiathe of Kn
Depthsand has been reprinted a number of times over the years. The new and extended third
edition (2001) is the one referenced in this chapter. Out of the Depths not only the account of
the authoros | ife and experience within resid
life at Shubenacadie through the personal remembrances and interviews with other Survivors.
Knockwoodds wor k o Ou el tha Depthewasuallodg ara difficaultrpeocess
that began with interviews in 1985, but Knockwood describes choosing a path for her life as a
writer only following the death of her husband in 1989. Reflecting on what made her unique and
wanting to be rememberedc o mpel | ed Knockwood to write: il h
thought, the only thing [ know how touseist hi s penci |l . This is the on
(164). With her new goal of writing of the Indian Residential School, Knockwood decided to
finish her education and, consequently, developed a partnership with Professor Gillian Thomas.
Part of their discussions about the process which brought the book into being is included at the
end of the book. Out of the Depthss a collaborative work not only between Knockwood and
Thomas, but also with all the Survivors, her peers, whom she interviewed over the years. The
book constitutes an autobiography of LL4&dockwooc
alsogi ves Vvoice t o Su&ivon, and jirdie@srthe iveimdri¢s bfahose who did

not survive.

Renowned Mi 6gmagq -p0@7ewasbornRn Whycocamagk, CapeB£t3n2
Island. She lived most of her childhood with foster families after her mother passed away when

Joe was five yearsold. Di f f ering from Knockwoodds experien
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school by her parents when she was very young, while Joe, at twelve years old, made the
decision to leave the foster system and enroll in the Shubenacadie Indian Residential School. She
attended the school until the age of sixteen. Joe had ten children, including adopting two sons. In
her autobiography Song of Rita Jo€011), Joe states that she first began writing in her thirties
and that writing, which addressed her personal past and her present as well as the situation of her
children and the Miodgmaq pe dghffrms that ahs starfied | ke t |
writing with her children in mind; she was disheartened by the negative and stereotypical
portrayal of Native peoples in the material her children were learning in school (90-91). Joe
would later write three collections of poetry: Poems of Rita Jo@978), Song of Eskasoni: More
Poems of Rita Jo€1989), followed by Lnu and Indians We're Called991). The entry about
her in the Canadian Encyclopedianline states that fih]er poems cover a wide range of subjects,
from the domestic to the spiritual. Her language is blunt but lyrical, and she captures both the

anguish and elation of life.0

Ri t a J o e 0 &lelypamheldgirey, read, and swudied. Unlike Knockwood, whose
personal experiences as a child, and later as a writer, are written in relation to a history of
residential schools, Joe focuses her life writing on many aspects of her life. Her autobiography is
divided into chronological chapters that rep
Girl hood, 6 ASong of my Youth, o0 ASong of My Ta
of her experience at the Shubenacadie residential school. The rest of the book tells the stories of
her parents, her siblings, and her many families before residential school. Then, after leaving
Shubenacadie, her story continues with her trying to make a living for herself with the limited

education and resources providled by t he residenti al school . Joe
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Frank Joe as well as the raising of and devotion to her children are main aspects of her life

writing.

A significant aspect of life-writing is how the subject is constructed and positioned. In the
case of Out of the DepthsKnockwood places herself as both victim and Survivor. In terms of
cultural memory and continuity, Knockwood focuses on harsh memories, the rupture in
Indigenous knowledge caused by residential school and, therefore, the need to crack the code of
silence and share the chil dr enodnheownwosdt, or i es
Knockwood admits dAaf[i]f I had neveradbaddthe nded t
book on material in libraries and archives,rath er t han on t he studentsd o
have told a quit eln contrisf, ba devotts less haoativg attent{od t6 3 ) .
negative and traumatic personal experiences in school, and focuses on her descriptions of life
lessons, surviva | and practical skills | ear ned, and

spirituality.

The au t h o rpscfive mpeesentations of the institution at Shubenacadie will be
analysed in terms of 1) forced confinement as imprisonment, according to DeenaRymh s 6 t heor y
paralleling residential schools to prisons,2)e x amp|l es of what Neal Mc Leo
home t hr ough swhaohe defenss as Ndtive ldidspora and 3) literary evidence of
Native personal and cultural resilience, withr e f er ence t o Sam McKegneyods

healing.
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3.1 The Wounds of Residential Schools: Imprisonment, Spatial and Ideological
Diaspora

It is neither a secret nor a myth that the residential schools in Canada were the cause of a
very dark time and space in our collective history. Their impact on our society is still being felt
today: their intergenerational legacy is borne on the shoulders of almost every Native person
alive today, either directly or indirectly; and these institutions of confinement and abuse will
forever be viewed as a stain on our Governmen
reality that, from the mid-19"™ century to the late 20™ century, there were over 150 residential
schools operating across Canada and that many thousands of Aboriginal children were taken
from their homes and families to be placed in the residential school system over the past 100
years. As recently as 1998, even after the sc
and Northern Development has evaluated that close to 13 percent of ourc ountr yoés Abor.i
population were residential school Survivors; in 2003, there were approximately 93,000 former
students still living (Where are the Children39). Specificallyf or t h e, i[{ftomOFgbnda q
1930, until June 26, 1966, over 1000 Mi'kmaw children from Atlantic Canada attended the
Shubenacadi e | ndi @apeBr®msUnidesity,tWieby AccofliagtcoAANDLC
(Aboriginal Affairs and Northern Development) List of Recognized Institutions, which lists
Indian residential schools by province, Shubenacadie was the only institution not only in Nova

Scotia, but in all the Atlantic provinces:

By 1883, industrial and residential schools began to appear in virtually every
Canadian province, with the exception of most of the Atlantic Provinces. The

government felt that most Aboriginals in the Maritimes, except Nova Scotia,
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had been sufficiently assimilated into Canadian society, so these schools were

notneededthere. ( A Aboriigdaemat i lesSchool s0)

Geographically-speaking, therefore, the Shubenacadie Residential School was mainly intended
for Miodgmag and Maliseet chil dr émihest chidtm No v a
were taken from their communities and transported to the schoold i s omet i mes wi t ho

consent or knowledge of their families0 ( A The Evol ution of Mi 6kmaw E

According to Madeleine Dion Stout, researcher, writer, and lecturer on First Nations,
l nui t, and M@idtllésssof the @raciset nhmber ¢t fhildlen involved, Aboriginal
people across the country have paid a high price, both individually and collectively, for the
government 6s misguided experi me fWhiledany novul t ur a
recognize the goal and the effect of the schools to be a form of cultural genocide', the purpose
of these institutions, and therefore legitimizing their power and prevalence, was, in the words of
the government, t 0 s pear head the extensive system in
towardst he <ci vilization of our native races, 0 ac

Indian Commissioner. The report goes on to state that

having its beginning in small thingsd the first step being the establishment of
reserve day-schools of limited scope and influence, the first forward step was the
founding of boarding-schools both on and off the reserves. The beneficent effect
of these becoming at once apparent, an impetus was thus given to the movement

in the direction of Industrial training, which was at once entered upon the

' According to the recently published Indian School Road: Legacies of the Shubenacadie Residential $20ibb)l

by Chris Benjamin, al most al | of t he cithialmach semaller wh o att
number of Wolastoqiyik (or Maliseet) students, and even fewer Passamaquoddy and other First Nations children.

" Cultural genocide refers to the systematic devaluing, suppression, and elimination/assimilation of Native cultures

and peoples.
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establishment of our earlier industrial institutions...until to-day the Dominion has
had at its command a system which provides for its Indian wards a practical
course of industrial training, fitting for useful citizenship the youth of a people
who one generation past were practically unrestrained savages. (A.E. Forget,
Indian Commi ssi oner , 2 9eflortd qtd. linB\Where &e thes i on a l R

Children?, 17)

The expressions I would like to emphasize are when the Commissioner refers to Native peoples

as Awardso and fAunrestrained savages. 0 These
blatantly articulate the state of mind of the legislators, politicians, clergy, and school officials of

the dominant culture that created this system of assimilation. Racist views and language were
perpetuated in the schools under the guise of
derogatory names such as O0savage, 6 O6heathen, 6
(52). In this se ns e, the Midgmaq <children were const :
difference and being put in a place of inferiority and servitude. The residential school system that

targeted Aboriginal children between the ages of three to eighteen and, later, mandatory school

attendance for Native children between the ages of seven and fifteen was implemented as a way

to deal with Can @UMavs peoplds had hlraady supvived khé teumt of

European colonization, with numbers diminished and isolated on reservations, but we were still

here. Thus, Native peoples were equivalent to unwanted children in need of education, the

%1 want to get rid of the I ndian probl em. I do not th

protect a class of people who are able to stand al oneé
in Canada that has not been absorbed into the body politic and there is no Indian question, and no Indian
Department, t hat i s t he whol e object T d¥0) Solrde:s Bill
http://www.danielnpaul.com/IndianResidentialSchools.html
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uncivilized in need of guidance,thes oul | ess i n need of saving. |t
cand6t beat tehxecne,ptj owint ht haenmoi mpor t ant power r e
0 y 0ThédGovernment came to the conclusion that fi [ 0 ¢f thd most effective means a society

possesses to acculturate a group of people is to take control over the knowledge transmission to
childreno (Hornborg, 121) . O wetidentiaf schdolhsystem; t h o u g
boarding schools for specifically Aboriginal children, mainly run by the clergy, where it h e

physical separation of students and their families was merely the first step in a more generalized
attempt to sever any connection chi lldmagyn had
ways, in retrospect, this program of soci al e
deliberate attempt to eradicate the culture or way of life of a people [that] depends on the use of
political power to force relati veDicjonapjoiver | es

Anthropologygtd. in Where are the Children?8).

3.1.1. Imprisonment: Correlations between Residential Schools and Prison

It was not merely the ideas behind the implementation of this system that resulted in its
infamous legacy, but the ways in which the process of forced and cruel recruitment, the harsh
discipline, and the institutional instruction were carried out. Historic information and personal
accounts from Survivors all characterize residential schools as more akin to prison institutions
than places of education. The regimental and rigid aspects of daily life within the schools, the
complete and total control the authority figures had over the children, as well as the
unpredictable and extreme nature of the discipline administered in residential schools contributed
to a generalized climate of fear and imprisonment within the student body. In From the Iron
House: Imprsonment in First Nations Writindeena Rymhs explains the strong correlation

between residential schools and prisons:
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These institutions played a regulatory and punitive function that instilled a similar
sense of cultural guilt. While their intrusion into the lives of their occupants was
not the result of individual violations of the Criminal Code, their operations
resembled those of prisons. Children entering residential schools were typically
stripped of their personal effects, clothed in uniforms, and renamed or assigned
numbers. These practices instilled institutional order and docility in the occupants

and at the same time effaced their prior identity. (Rymhs, Intro 2)

|l ndeed, in | sabell e Knockwoodds acc o utat of h
School, Out of the Depthsthe author draws this comparison between the school and a prison.

She explains how upon entry into the school, students were stripped of their prior possessions

and identities, given uniforms and haircuts: A Mu ¢ h | &dveeed thal thisdwiasSalmost
identical to the prison garb of the t Some. We
began what Knockwood refers to as i i n st i tdu tei douncaal tiizoenadthorg, Babe)le. Bot

Knockwood and Rita Joe, are Survivors of the same establishment and, although the tone and

atmosphere of their respective stories are quite different, they both recall the inflexible and

restrictive aspect of daily life in the school. Knockwood remembers the bells and how they
regulated every moment of t heir waking hour s: ANi ne bell
thatthisover-r egul ati on contri buted to fAbad things [T
having a chip on your shoulder if you are told, military style, when to go to the bathroom, when

to eat, when to do this and that, when to pra

42). In this sense, children were treated more like inmates than students.

The punitive aspect of the residential schools also reveals the association with prisons.

Knockwood devotes a whole chapter of her boo
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gathers her own memories and gives voice to other SurvivorsO accounts of their sentences in
Shubenacadie. She recalls how the students were often silenced and repressed by a cruel
combination of physical violence, psychological intimidation, and assumed guilt. Perhaps to
ensure that the truth about residential schools would never leave the walls of the institution, the
nuns enforced whet ckrdec kowo osdi | ceanlcle .t One of K

was her and two other girls being threatened by a nun as small children against lying. In this

instance, the nun mimicked cutting off one of
| m gaoiong ft oanybody |l ies to meo (9), even if
Al i edo was.

The physical, emotional, and sexual abuse, in the form of beatings, shaving heads, forced
feedings, strapping, ear pulling, inappropriate touching, as well as threats and humiliation, which
were carried out by the priests and the nuns constitute the most unforgettable feature of the
residenti al school |l egacy. This abuse coupl e
away and escape from the school solidified its similarities with a prison. Running away from
residential school was actually treated as a crime. Knockwood describes how runaways would be
brought back in police cars and then punished by having their heads shaved, strapped and locked
into solitaryc onf i nement Ain the dark broom and soap
ni ght sYet despit8 the punishments, children continued to take risks in attempting to
escape the school. The fi ngenious ways to get 0 wdbdo e mpl
recounts, included jumping out of windows, tying sheets together and climbing down walls or
fire escapes, fashioning makeshift keys and leaving in the middle of the night (123). These
children, who faced the dangers of the elements (frostbite and other wounds) and were aware of

the inevitable beatings if/when they were caught, were not deterred from running away. Children
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risking their lives for freedom rather than having to live in the conditions of residential schools

suggests the unbearable cruelty of these prison-like schools. Ry mhs ex pl aiptsen t hat
evolved from the belief that the individual 0c¢
transformation; the residential school functioned as a similar place of containment and hoped-for
conversion and absorption i ntToeated & prisoness,tthesy e , 0 d «
innocent children internalized fear as the lines between education and imprisonment blurred to

such a point that residential school conflated with the idea of punishment, fithe] very name of

the school..evoked associati ons wiRynkhs, 8hi Kneckweod statess a n d
that timlebylarly 1950s the school s reputation F
so that on many hmae¢seomrveo,uddDorbéet skentt to Shub
chil dren. The school was so strongly associ at
who were [sent there] as a result of their family circumstances constantly wondered what crime

they had ¢ 0 mmi8&). tTkeedio lies(the main distinction between residential schools and

prison; the sentencing may be due to guilt, not of a crime, but predicated on race. In this system,

there is no way for a child to prove his or her innocence where guilt is preassigned (Ryhms, 84).

Therefore, the root of the confusion and trauma often recounted by Survivors was that the school

actively sought to instill guilt into the children, into all aspects of their lives, even though their

only HAcrimesonwkoen hBlvogmadeand sspdemkvernmg t he

made to feel gui | ty sRynthg B4y Knbchwood spdals to thése y wer

injustices and wounds in Out of the Depthsvhere she gathers testimonies from former students:

St

Tal k abgut | fimse el | i n @ liky © prison ot 4 conver@rstiont er r i b

o

a m@Bdsey Paul, quoted in Knockwood, 39);

5t

|l remember those horrifying years as if i
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A | have to think theaewdrd syd0 h(aRidt at 0J oree npeurbtea d

84);

ADay after day, week after week, month aft
nine or ten years [...] an atmosphere of fear of the unknown, the unexpected, and the

real ity that Bnockwoodd7y|l d be next o (

There are far too many significant, harrowing stories in Out of the Depthso even attempt to
honour them all in this chapter, where Knockwood accomplished this so well. With this project,
at once personal and communal, she is giving discursive space to Survivors of years and years of

systematic cultural silencing, in the name of justice and healing.

Furthermor e, if the residentedl machbobkof uh
only due to the regimented schedule and swift punishments, but also to the hard manual labour of
the children. Knoc k wo o d-to-dayt aativiy f tht dehadl revélveadt c h o f
around manual rat h ¢7) antl Joastates:aid a ddei nti nbé texelany knod
received in that school, | j A thetchildvein grdw oltlehy e r €  h a
especially the boys, they were assigned to physical duties that contributed to the function of the
school and its complete farming operation, with less and less time devoted to academic pursuits.
Boys worked in the barn and in the furnace r
much time was spent in hard physical labour, few of the boys developed more than minimal
educati onadc kswkoioldl, s 05 7(tiha banihand | fuenacefibbys wokked fifteen
hours a day, seven days a weeko (60), the gi
I 0 0 When digirl reached grade five, regardless of her age, she was assigned to one month of

kitchen duty...[some] were more ofr | &lHss per
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division of duties and tasks were not only a form of servitude and free labour, but also had the

function of reinforcing strict European gender roles on generations of Native children.

Furthermore, the focus on chores, household tasks, manual and menial work instead of
formal education illustrates the fact that the Native children were more readily perceived as a
workforce and treated as indentured servants rather than educated to their full potential. I would
l'i ke to refer again to the I ndian Commissione
purpose of Residential School system was not to educate but to prepare and ensure these children
a life as assimilated second-C | a s s  caisystemzwhiohsptovidés for its Indian wards a
practical course of industrial training, fitting for useful citizenship0 (A.E. Forget quoted in Where
are the Children?17). Subordination and servitude reigned in the residential schools because of
the Eurocentric held belief that the role and potential of Native peoples in society were not
significant. This discrimination was perpetuated by the shame associated with this Eurocentric
education and the worldview that developed it. Knockwood statesthat i [ . . . ] t he school
us racism long before we even knew the word. The nuns left us in no doubt about our place in
the world by the different ways we saw them treat light-c o mp |l exi oned or .whit e
What were the children in residential schools expected to make of themselves when the history

and catechism | earned each day depicted their

AYet Aboriginal children did not enter th
educated to fit a European model0 (Where are the Children27); a model that did not speak to
these children in terms of their own cultural traditions, spirituality, and language, but rather
served to alienate them from their past as well as their future. i G én\uthis context, it is not
surprising that the pursuit of education has become an important vehicle for many Survivors on

their healing journey. This pursuit has allowed Survivors to channel their energies toward a
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positive goal while reclaiming, asadu | t s , what was denstmtdd))tFor t hem
example, many Survivors have pursued writing and higher education, connecting with their

cultural history, as well as gaining practical knowledge and skills, namely Native language

learning. In Finding My Talk: How Fourteen Canadian Women Native Women Reclaimed Their
Lives After Residential Scho@004), Agnes Grant admits that many of the women Survivors

went on to find occupations as writers and educators, partly because education, along with

nursing and stenography, were the only acceptable occupations that women were trained for at

the time. However, Grant explains a deeper reason why these women, like Joe and Knockwood,

focus their energies on shar i nigrce tnleeurréent o5t or i e
determination. Never again will people from outside the culture determine how First Nations

children will be educated. Never again will people from outside the culture be given the

opportunity to destroy what the people themselvesvalu e 0 ( Grant , Al ntroduct i c

3.1.2. Spatial and Ideological Diaspora

Residential schools constitute a significant rupture in Native cultural continuity. Its main

impacts are spatial and ideological diaspora that lead to a loss of connectedness to Native culture,

languages, and traditions. As defined by Neal McLeod in AComing Home

Aspati al di asporao is fAthe removal(9olfimyan | nd
research the I ndigenous grAe foipiideo h o giueaslt i dnhaspg
McLeod applies this term to the 0 eotstitueentlet i on f

process of being separated from the collective memory of our people, or the removal from the
voices, teachings, and security of our families and ancestors. This reality stems from an attempt
to destroy the Aboriginal collective consciousness. Note that the Native children sent away to

residentialnsehloed somwetrlkeefipretext that they w
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and be prot ect ed from their par ent s.0Thug tha ghysivala r d 6 i
separation from their families and communities constituted an effective initial strategy in
recreating the childrends i dent ibtchaveosr. Tley al t e
deliberate removal of these Native groups from their land and their homes constitutes spatial
diaspora: 1 We wer e being forcibly disconnegtaeed fro
taught us, and everything new was learned in an atmosphere of f e ar 0 ( Knamkhiwood, 5
sense, spatial diaspora was both a condition and a consequence of residential school

institutionalisation.

But the wounds run even deeper than physical removal and isolation, the ideological
diaspora as a result of residential schools is still felt in Native communities to this day. Like
throwing a stone into a clear pond, the impact disturbs the peaceful surface and its effects ripple
through generations. In Magic Weaponsan analysis of the significance of Native writings in
recreating community, Sam McKegney states thatit he vi gour wi th which ¢t
children from their cultural, spiritual, and linguistic heritages was pursued ensured that most of
the children would experience a profound sense of disconnection from family, culture, and
community uponre-e nt er i ng Ab or i.Ghisdidnnection i whet NealMclLeod 8 )
refers to as fAideol ogical di asporao in AComi:I
alienated fr om w@i¢s.&M0Lsod forthar staesuhlatth § rt dfiftet} & poing to
[residential] school have to be understood as a radical separation with the past, as a disjunction in
t he daily exper i elReddentiabséhoolsthdents peecdaartieé in the (scBodl)
year round, with visits from families discouraged, and rarely allowed to go back home for
holidays or in the summer. Moreover, upon entry into the school, children were separated by

gender, split up fromsi bl i ngs f or | 0o n g mgslewasi the dng dayoifi thet i me :
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school year when we were allowed to be with
course speaking in Miodgmaq as well as noti ce
prohibited. So not only were these children forcibly detached from their parents but, if they

happened to have siblings of the opposite gender, all family ties were cut in the name of
feducation.o It | eft a number of <children wh
subjected to: A Wh y  w aulture @and Ianguage such a threat that it had to be taken away from

us wi t h s uc Knotkweondg8)aThaeechildren [ater grew into adults who have

internalized the process of ideological diaspora and were left to contend with their experiences

on their own by adopting coping strategies, which were more often than not negative:

Instead of being taught by the old people in the traditional context, children were
being taught in an alien environment which stripped them of their dignity; it was a
process of cultural genocide and spiritual exile. Once put away in both an
ideol ogi cal and spatial sense, many chil d
spent their lives ensnared in alcoholism and other destructive behaviours.

(McLeod, 28)

The majority of students felt disconnected or no longer accepted in their past home and also felt

lost and aimless in a future that they were not prepared for, entering into a world that sought to

eradicate them: ANearly everyone hédingrmany di
identity and a ©pl ace i n Tht¢ intarelatdnesslofl spatial( akdn o ¢ k wo
i deol ogi cal di aspor a, in other words, the str

psychologically, or culturally is manifested in the stories told by the Survivors. Although
residential school Survivor narratives constitute declarations of injustice, victimhood, and
racism, the underlying message of these stories is one of healing and resilience, on an individual
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and communal level. (Re)collecting cultural memories of rupture and trauma, albeit a negative
experience, plays a significant role in healing the rupture of the residential school legacy, in

order to move forward.

3.2 Healing Through Stories: Resilience and Passing the Talking Stick

In Magic WeaponsMcKegney theorizes the use of cultural memories of the past,
specifically in relation to Native residenti
future of the First Nat i oA mpular M&® toivisw, andaeacld | nu i t
much of Native literature is in terms of protest writing in which authors employ their storytelling

talents toward awakening the public to personal and cultural injustices:

Much of Native writing ...whether blunt or subtle, is protest literature in that it
speaks to the process of our colonization: dispossession, objectification,
marginalization, and that constant struggle for cultural survival expressed in the
movement for structural and psychological self-determination. (Emma LaRocque

quoted in Rymbhs, 7)

McKegney defines the tradition of Native protest writing as seeking i [ .to. addfess, among
other things, the historical criminalization of indigenous people and the use of institutions such
as prisons [and residential schools] to wear away at t hei r cul tlomaaylways,dent i t
analysing residential-school-Survivor narratives solely as protest writing limits our perspective in
the sense that it may narrow our vision by focusing primarily on negative aspects. Narrow forms
of protest may be limited to criticism, an objection, and a deliberate declaration of disapproval

and expression of disagreement. Certain forms of protest are inherently reactive against
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something or someone, rooted in the past or in the present. My view of forms of narrow protest is

similar to McKegneyO0 s nafros hidodcizdtiamwar ds t he pr oce

Narrow hi st ori ci zation wonot reverse the syste
effects unless harnessed to a clear vision for the future and mobilized in the
service of Indigenous empowerment. Perceived over the past two decades as the
principal vehicle for engaging the residential school issue, historicization (alone)
dangerously orients our thinking away from the present and future, binding us in a

reactive manner to the power dynamics of the past. (6)

Whereas narrow historicization narrates what sometimes happened, protest reacts against
what happened. In my opinion, in this sequence of narrow historicization to reactive protest,
there is a step or element that is often overlooked: the discourse of resilience. From a social and
psychological viewpoint, resilience is the ability or process of an individual (or a whole culture)
to properly adapt to stress and adversity. Psychological, physical, and cultural resilience is
manifested in Survivor narratives S i n ¢ e t tbries yf marginelized iadividuals and groups,
whose intelligence, perseverance and good humour allowed them to achieve success or win a
great victory despite all the odds being stacked against themd Stut, 5). In this sense, resilience
can actually be precursor to protest: the fact that protest writing even exists is partly due to the
resilience of its authors. However, focusing on the resilience inherent to Survivor narratives
examines finot onlythe aut hor 6 s [drerqadtion hghirdthresideiitial school, but also
how she or he re-envisages identity, culture, spirituality, and politics in the aftermath of
institutional i z astwelba dow (hidiagkaepgrsonal wtory cdn)encourage

healing in and action by others.
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In Aboriginal People, Resilience and the Residential School Legaay of the
Aboriginal Healing Foundation Research Series, written by Madeleine Dion Stout and Gregory
D. Kipling, psychological resilience is noted as the main factor contributing to the overall
success and happiness of Survivors. In other words, fi f#aking with the past and disrupting
negative chai n rlbwas@dopledike Ria Jog &il Babetle, Knotkwood) to
share their stories of trauma and abuse in a safe and enriching way. Again, according to this
research, resilience is carried out through pro-social coping strategies: thoughts and actions that
are positive, helpful, and intended to promote acceptance and community. Both Out of the
Depthsand Songof Rita Joeautobiographical in nature, are results as well as examples of pro-

social coping on behalf of their authors:

Basing her findings on research with survivors of child abuse or neglect, Gilgun
asserts that pro-social coping usually involves one or more of the following:
seeking comfort and affirmation from caring adults and peers; talking about hurt
and confusion; engaging in behaviours which soothe emotional pain; and re-

interpreting the meanings of abuse (Stout, 15).

In other words, fipro-s 0 ¢ i a | 0 therveluntery astiontofocoping with trauma and struggle

with a view of personal benefit as well as benefits for other people and community as a whole.

Bot h Ri t a Joe and | sabel |l e Knockwoodthett t al

residential school experience through their writing with the common goal of healing and
bringing awareness. Healing is a widely and generally used term with no single meaning; in
reference to Aboriginal peoples and communities; it can denote physical, psychological, and
community healing. In 1994, Marcia B. Krawll, while under a contract with the Ministry of the

Solicitor General of Canada, wrote a report in order to develop a common understanding of
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Aheal i ngd among Native-Nbmmenigbyemembdikesrapde
report is based on in-depth interviews with Aboriginal community members in five communities
across Canada, together with similar interviews with federal and provincial government
representativesO (K r aTWelcdncept oif Healing, in the Native sense of the word illustrated in
this report, carries with it the connotation of a healthy community: a community defined by its
positive teachings of involvement, trust, caring, sharing, openness and communication. The
Native concept of healing represents more a process than a state and its meaning is more holistic

than its standard definition:

There are two different ways of looking at the definition of healing. The
Anglo-Saxon terms it as healing of a wound the repairing of damage to the
body (sic). We tend to look at healing as a surface heal. From an Aboriginal
perspective it goes much deeper. Healing in that context is not only healing of
the body but the healing of the spirit, emotional healing, psychological healing

that encompasses the total being rather than just at the surface (Krawll, 22).

Joe writes about her life story in her poetry and prose as a way to heal her past, re-
envisioning her harsh life of foster homes, residential schooling, and difficult relationships.
When Joeds stories are read, a deeper under st
to resilience is felt. A painful memory is il
Joe); it has a looming, menacing presence and a power to consume you. But if you write it and
work with it, then you do not let the memory have negative power over you and the healing
processbegins. The process of healing is a mowiéiment fr
the individual or with the self. From the individual, healing expands into the family. Finally, to

heal as a community, the process moves from the individual and family to the community as a
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whol eo ( Kln thisdenke, the &rétifg/storytelling process mirrors the healing process.
Residential school Survivors write from the self, reach out to their families and friends for

support, publish/share their stories to connect whole communities with these cultural memories.

Often the readers feel inspired and encouraged to write and share their own stories.
Knockwood also shares a journey of resilience that has a goal of inspiring communal healing: i |
hope that the act of writing it down will help me and others to comeupwi t h s ome7)answer
By giving public voice to her and other Sur vi vor sd6 experiences of
endeavours to heal on an individual and communal level. Indeed, A sur vi vor s of resid
abuse are encouraged to confront and vocalize their traumatic experiences in the service of
personal and communal he a | i McKe@ney(121), with the notion in mind that a shared burden
lessens its load. fiHealing is an interdependent process and the more persons involved, the greater
the opportunities for changed0 ( Kr a vBlortellingdsmlyo.significant in how it overcomes
what Knockwood refers t o wasenforcédevith@d @mbth&ionoff si | e
physical il ntimidation and psychol ogical. manip
The code of silence was ingrained into the children through intimidation and abuse and proved
difficult to overcome even as adults. There is a passage in the preface to the third edition of Out
of the Depthsvhen Knockwood meets with her professor and writing partner, Gillian Thomas,

which illustrates this:

It was just too painful to write anymore.
over with stomach cramps from the tension.
dondét think | can go on. ltds too painful

anymore. 6 Then she didndét say anything for a f
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A

won. 6 OWho?6 | asked. O6Father Mackey

and t

youdbre not talking.®é6 That really woke me u

This passage is interesting in the sense that it points out an apparent paradox that writing can be
difficult and painful even though it can also be cathartic and liberating. Fortunately, Knockwood
chose to continue her work; the truth of voice trumped silence. Cultural silencing is a
longstanding result of colonization and surmounting it through storytelling and writing is an
important way to view and analyse Nat i ve | i terature. AThe
internalization of the need to remain invisible [and unheard]. The colonizers erase you, not
easily, but with shame and brutality. Eventually you want to stay that way. Being a writer is
getting up there and writing yourself

McKegney, 51). In this sense, we can understand the act of writing here as a form of pro-social
coping as well as pro-social protest (in opposition to narrow, reactive protest) that leads to

resilience, healing, and social action in the future.

resul

onto

€

On the whol e, the act of wr idgithevpgst joinflyo f v ocC

with others who faced si mil ar -socidl fodmlofecopme s 0O

with pain and trauma that promotes resilience and healing for Survivors. Pro-social coping also
involves adopting behaviours which soothe pain and defy abuse. In the context of residential
schools, student resistance was prevalent and, arguably, essential to survival and sanity. There
are many forms of resistance: physical (running away, physically fighting back or defending
others) and psychological (emotional composure, refusal to give in or give up, and emotional
solidarity). Resistance gives a sense of control to the individual while contributing to an overall
feeling of solidarity with peers who are also resisting. Typically, running away and fighting are

neither positive nor pro-social in nature; especially since, while still under the authority of the
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school, these actions usually engendered harsher punishments. However, Knockwood illustrates
how the children were able to undermine thenuns 6 unj ust authority throu
fact that speaking Miodgmaq was compl etely for
nuns in their own | anguage, most of them ins
6f attyodo ( 3eds)ance piovednt@ beivayt prosociat for the children since they
resisted together; eventheso-c al | ed Opetsd or Obésqueal ersd neve
called them in private. Composure as well as imagination were also important forms of internal

resistance: APerhaps the most i1 mportant form of res

produced I ittle outward sign at the timeo (Kn

Re-interpretation of trauma and abuse in the form of rationalization and positive outlook
proves to be an efficient coping strategy. Re-interpretation in the creative approach is a precursor
to the Survivor autobiography. In order to write down their stories, the authors have to journey
into their past and work out their memories to share with others and therefore heal the pain. Re-
interpretation allows the Survivor to choose how much power they want to give these memories.
Rita Joebs accounts of her decision | eading u
School as well as her experience as a student are not given much discursive place in Song of Rita
Joe( barely taking up 16 pages), which constitut
to downplay negative aspects of her life story in her work arguably defines her overall literary
style. When describing the situations that first compelled her to write poetry, Joe affirms that part
of the Atherapyo of the creative process was
beautyd even if it came out of a negative or hate d st r ucMoaKegndwY2nef ers t
authorial stance as fAaffirmatismo: fAJoeds | it

of the positive, but also of the crucial role of the Native author in engaging history and rendering
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it fruitful in the struggle tbwadsd mpmploaveospent &as (d 0f
writer is often characterized by her positivity; a positive outlook or attitude that accepts the
worldasitis:Al t i s | 1 ke that wi t hanbBovoerably iindpd tocggatei n = my |
Sometimesd with many things that happened at [residential] schoold I have had to search for a

l ong ti me, but wh e nThi$ exefnplifiedwhat the, study &f resilisnce g 0 0 d 0
defines as re-interpretation, in other words, consciously taking control of stress and painful

memories in thought and subsequently in these cases through writing, in ways that accentuated

positive or hopeful elements (Stout, 43). Joe has been criticized for her positive re-interpretation
ofresidenti al schooling. It i s i mportant to no
Survivor experience in the sense that no one forced her to attend residential school. After living

in a string of foster homes, young Rita Joe took matters into her own hands and made

arrangements to go to residential schoo: i That 6 s when | wrote a | ett
Shubenacadie, Mr. H.C. Rice. I asked him to please come next Wednesday and take me to

Residential School, because that was the day my foster mother would be away picking

may f | o w e Shesrécally h& 6x}itement when the Indian Agent finally comes to take her

away to Shubenacadie: il was f it t o be t ThefdtthatlJoe p¢r@ogallys 0 e x C
enrolled herself into the residential school constituted a coping strategy as well as a way out of

the foster system and towards independence: 1 s h e a hersh eneitoneneht, which so many

have come to | ament, compell ed by personal an
(McKegney, 119). Joeds posi t,aswell asoher twtitiagy ik rootedin Healinf: e

firmly believing that if one wishes to be healed, one should dwell on the positive and be willing

to downplay the negative. However, criticism of her style stems from the impression that Joe

may be silencing herself within her own story. In other words, her self-censoring can be
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interpreted as pl ayi ng @Ai nto t he MbKagned,sl23)0If it agpoopniatenoa n c € 0 (
accurate for a Native author to write about residential school in this fashion? il s Joeds posi
not a form of historical erasure, marginalizing suffering, sweeping criminal behaviour under the

carpet, and offering an incomplete picture of
(McKegney, 123). McKegney notes a significant di st i nct i on affir@atiswlgeeany J o e 0 S
met hodol ogy and simple optimism or positivist

creation of the positive through strategic at

Ibeli eve that both Joe 0ssare @anpotverckandempowmean@ thd s wr |
the sense that their stories come from a place of resilience and healing. Whereas Knockwood
chooses a style of testimony, gritty realism, full exposure and disclosure of past trauma with
more focus on open protest, Joe reinterprets the experience and focuses on positive aspects of her
life and education in general as a means of resilience. On one hand, Knockwood and the
Survivors quoted in her book bare their scars for the world to see and understand their suffering
and survival. Indeed there is a palpable anger and outrage woven through the narrative of Out of
the Depths a ghostly sense of betrayal that found minimal symbolic justice when the

Shubenacadie school was burnt and demolished:

The crowd watching from the Tlhketwvaskmm of t he
sadness, no tears at seeing the building finally being punished and beaten for
having robbed so many Indian children of the natural wonders and simple
pleasures of growing up and the joys of being alive and being Native. In a strange

way, the building had taken on an identity all its own. (Knockwood, 134)
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Il n Knockwoodds story, the residential school
Aracist, ear Mdt rhesap , 0 a nGh thaothdi imid,tJoe chbosesaop pr e s s |
conceal her wounds in order to heal them. However, just because Joe does not explicitly write

about her suffering as much as Knockwood does not mean she does not write through and/or

beyondher suffering. Despite their disparate strategies, I would argue that both authors work

towards to same goal of personal and collective healing and sharing. Both works are examples of

resilience achieved through pro-social coping strategies. The very act of writing and publicly

sharing a personal story is pro-social at its core. Neither author writes in a void, both use history

and cultural memory in their life writing as vehicles for change and for forward motion by

focusing on the future, as a way to inspire Survivors and readers to sharing and healing.

Knockwood uses the concept of the Talking Stick to introduce Out of the DepthsThe Talking

Stick is a token that is traditionally part of a ceremony or practice called a Talking Circle that is a

strategy of fair and equal communication adopted by many Native cultures, whi ch A gi ves
who were once silenced an opportunity to say what is on their minds in the language they

c h 0 0 s eKnockw8ojl refers to the Talking Stick metaphorically to introduce her Survivor

narrative and also to conclude her work: i I  p aTsasl ktihneg Sti ck to youo (1

inviting the readers to share their own stories and views, if they choose.

Al't hough the Mi 6gmaqg p e o pthe esidentdal s¢thavldepactyy el y b«
the interpersonal resiliency of Mi 6gmaq i ndi
well as others depicted in their works contributes to resilience on a cultural level. In other words,

a person adopts a pro-social coping strategy such as sharing their life story through writing,
depicting their own resilience and Survival, thus promoting resilience in others. McLeod

describes this concept afnsT hfiecroemianrge hnoamey tlhervoeul g
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and many functions to them: to link the past to the present and allow the possibility of cultural
transmission hamaeobofi ndamnmiindg. Fobllowgng theaspatialsaein s e 0 (
ideological diaspora of residential schooling, Survivor narratives constitute cultural memories

(although often painful) that are worked through on the journey towards healing and continuity,

to feeling and b eidwelgwitiinhhe lmdscage of the faniliar,ra Gindsdape

of coll ecti ve me morvivorensriative{ fdtcohlye twig ,awardndss) of theS u
Residential School Legacy to insiders and outsiders alike, but also render personal and

memorable stories of real people that arouse strong feelings in readers, from anger to
understanding, sympathy and hope, etc. il nt ri nsi ¢ to the study of t&h
attempts to engage us in. It is a literature of confrontation: direct, naked, desperately committed.

There can be no passive reader, no ihsanld@8).fferen
In this sense, Survivor life stories tend to engage a particular readership that wishes to

understand harsh realities while seeking inspiration and hope:

Autobiography, for residential school survivors, is reciprocal. It is borne out of a
specific reality, [the residential school experience,] and it, in turn, affects that
reality [the Survivor experience]. It documents the attempted suffocation of a
particular identity, but, through such documentation, revitalizes and so recreates,
performs, and displays that identity anew, while establishing spaces of
introspection in which readers can conduct similar examinations of their own

experiences. (McKegney, 52)

Evidently, the wounds of Residential schools will never truly be forgotten, but the more faces,
names and memories we can associate with this reality in the name of cultural resilience, the

better we can honour the past while looking towards a hopeful future. The residential school
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| e g amaiytaindia shadow presence, an unspoken antagonism that threatens community
through it sMcKarey 11)sItf Su®ivos ehdose §haring over silence, then the

residential school system and the racist ideologies from which it stemmed have truly failed:

These stories evidence the traumatic effects of Canad a 6 S mo st pr ol
legislatively codified attempted genocide, but, perhaps more importantly, they
scream its failure. They declare and enact the survival of the Native cultures and

identities the residential school system sought to suffocate. (McKegney, 182)

Residential schools sought to break Native cultural continuity and it will still be many years
before the damage inflicted on generations of children can be healed. Survivors and their
descendants are still dealing with the psychological, physical, and spiritual scars, but the authors
and storytellers who define themselves in their writing are proof of the healing power of

memories and the assurance of cultural resilience and continuity in the future.
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Chapter Four

Belonging and IdentityinCont empor ary Mi 6gmaq Wr i

The time has come now to take back our inheritance of taking care of our children and

our childrends education for the better. We wa
history, our language and our culture. We have begun to tell our storyd our historyd and

we want to tell it in our own words to the world. (Where Are the Children30)

Every time a story is told, every time one word of an Indigenous language is spoken, we
are resisting the destruction of our collective memory. (Neal McLeod , AComi ng Home
Through Stories, o0 66)

In Native literature, following the communal wounds caused by the Residential School
Legacy, there emerges a collective sense of struggle and aspiration, a journey from loss and
rupture to belongingandc ont i nui ty. Sam MabeKaidpnti@d ychood Haumtt e s  t h &
Native literature in Canada: as subject matter, as setting, as repressed (communal or individual)
memory, as source of anger, shame, pain, and violence, and as unspoken backdrop to conditions
of authorshipo(11). The previous chapter exam
schools, namely feelings of imprisonment and alienation from home and culture. Also, the
Mi O g Buaviyor narratives in Chapter Three touched upon the subjects of cultural identity and
belonging in the sense that these writings are defined as acts of resilience and of i c o mi ng h o me
through stories.o This chapter wil/| further e
to cont empor aie jndlidiatdreg Thanggtapbotiolf a collective journey may seem
like a generalisation or an oversimplification; however, the way I view it is that Native peoples
all follow our own individual paths, but we are moving communally in the same direction, in a
forward motion. We are all dealing with the past: some struggle against it, others honour it.
Significant aspects of the Mi 6 gmaq cul tur al past are réeépresen:

|l iterature from novels and rc hhavk @lectedndasgedd ook s ,
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examples of contempora r y Mi 0 g ma q bverties finahis whapeer toaildustrade rthat
present Mi 6gmaqgq writi ng eexthesséntdments of identitynayd f or ms
belonging in ways that relate to contempor ar y Mp égmhegs . Lorne Simonods
Stones and Switchés1 9 9 4 ) facing mor al and spidfihe u al d
past i's good t o; whilelalig Pchissigr-lanshyin?hér mgmdii3 My Mi 6 k ma q
Mother (2009), seeksto c ol | ect stories fr ocsmo connect with lermi | y 0 s
deceased mother. The examples of poetry by Shirley Kiju Kawi express a poetic journey from

fear and anxiety towards the past to spiritual belonging. The books for children by Michael

James Isaac, How the Cougar Came to Be Called the Ghost @@at0) and The Lost Teachings
(2013) depict Mi 6 gmaqg t e a c lrs pregdoniah amithal stodel. u e S i n
All these texts try to express and remember the past, but are not stunted in the past; the

relationships toward the past expressed in these works are coupled with a message of hoped a

vision for the future. The works syncretise cultural memories and visions for the future in order

to form a modern, hybrid Mi 6 g fdeatiyy and voice.

4.1 |l dentities Past and Present : Definitio

I n order to contextualize the current 1issu
reflected within the narratives in this chapter, we must first examine the definitions of both
ascribed and self-ascribed identites. Todayn @Gdndgda, éstate policy i
construction of certain ethnic bounith&anadaes o ( B
is conferred legally through the meeting of criteria established by the Indian Act, based on lineal
descent from Native ancestors. There are two key terms to retain in the legal definition of
Mi 0 g magive adentity: status and membership. First, the important aspect of Indian Status

is that it is a legal definition: fiStatus Indians are persons who, under the Indian Actare registered
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or are entitled to be registered as Indians. All registered Indians have their names on the Indian
roll, which is administered by Aboriginal Affairs and Northern Development Canada (AANDC) 0
(apihtawikosisan). The whole concept of Indian/Native status according to the Indian Act in
Canada is incredibly detailed and can be daunting. One of the principal reasons for this confusion
is the fact that since it was first passed in 1876, the legislation has been amended numerous

times, the most significant amendment being the Bill C-31 of 1985:

Bill C-31 added new categories to the Indian Act defining who is a Status
Indian, and who will be a Status Indian in the future. The legislation does not
specifically refer to any sort of blood quantum, therefore there is
no official policy that would take into account half or quarter Indian ancestry.
Nonetheless, ancestry continues to be a determining factor in who is a Status

Indian (apihtawikosisan).

Since 1985, Canadian legal Indian Status has been divided into two categories, called
fi6(1)0 and f6(2)0. Both categories represent full Native status for any individual, the numbers in
brackets affect the next generation. In short, depending on your category of status, and that of the
person you choose to have children with, directly affects the status of said children. (The
i @ g u @thai ensues from this reality is broken down by apihtawikosisan in the post entitled
AGot Status® iIinmdCana&éaat messeice, 0off usx plidiwme dyce)n.e |
out-marriage (parenting between Status Indians and non-Status Indians/non-Indians) results in
chil dren without Inshissrseutls egal (defirationm@Nateerstatus/dedtity.
trumps actual family and/or community affiliation. Dr. Pamela Palmate r ,  gaaq Mwyér,
professor, and activist, writes about these legal identity issues in Beyond Blood: Rethinking

Indigenous Identity2011), in accordance with her areas of expertise in Indigenous law, politics,
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and governance. The main issues presented in her book are thati Canada r emali

our individual legal identities, a fact that continues to affect our communal and national

ns

identitiesi|[ §oftehul) fornaulasdof thelindidn Act& provisionsé ] refl ect

concept of blood quantum or descent-based rules designed to assimilate all Indians through
| egi sl at i v e maeix 31). Tihe egal ddanfties,(ad d@fined by the Indian Act, are
di scriminatory by nature and probl emat.
generations in terms of identity and belonging. In the foreword to Beyond Blood Chief Bill

Montour explains:

Most people are able to take their cultural identities for granted. Generally, people
know they are Dutch, German, Italian, or Chinese, for example. In Canada,
however, the federal government controls the identities of Indigenous peoples
through its laws and policies. Specifically, it controls whether or not Indigenous
people may identify themselves as 0I
be a member in a local community or a citizen of their Indigenous nation

(Montour quoted in Palmater, 8).

The above quote touches on the complex concept of membership. The definition of band
membership is distinct from Indian Status because an individual may possess Status, but may not
automatically be a member of a particular band. The same 1985 amendments to the Indian Act
that determined new categories of Indian Status also recognized the rights of bands to determine
their own membership. iMembership is very important, because it may bring rights to live on

reserve, participate in band elections and referendums, own property on reserve, and share in
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band assets. It also provides individuals with the opportunity to live near their families, within

theirowncultured ( Furi ahd Wherrett) .

On the whole, a Nat i v @ peisbn dngynmdentify with his or her culture, its
traditional values, teachings, and language butmay no't h degaby, whishtlimits thes 0
advantages conferredby Canadi an | asenhseafdbelomgmd whthinarsIndigenoasd s
community. Conversely, Native/Mi 6 gmaq st atus may ulenpapa,dbunti bed t
they may still feeldet ached from their cultur al identity
teachings and traditional values. In this sense, iCanada makes the presum
guantum or remoteness of descent from oneds
connmection to both an individual and a communa
3. The fact that the younger generations of Mi
language, spirituality, and traditional values has contributed to the beli e f t hat Al Mi 0
heritage was somewhat separate from [ Mi 6gmaq]
number of unanswered questions concerning identity and belonging related to authenticity. When
taking into account the legal definitions of Native identity that are conferred to some individuals
and not to others based on nebulous and arguably discriminatory criteria, perceived Native
cultural authenticity is always a subject to contend with. The definition of cultural authenticity

connotes the notion of cultural purity, which is problematic at its core:

The social realities that Indigenous peoples face today are that they live among
other Canadians, frequently intermarry, and have other relationships that often

result in children. This has been the case for centuries. Consequently, there are no

! For more information on Indian Status and band membership codes and their related issues, see the document
prepared by Megan Furi and Jill Wherrett for the Parliament of Canada online.
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|l ndi genous groups in Canada that are compl
peoplesd even if there were a test to determine such a status. This fact, however,
does not in any way detract from their distinct status as Indigenous peoples.

(Palmater, 181)

I personally view debates over authenticity as more exclusionary in nature than anything else.
Commonl vy, the notion of authenticity judges N
01l ndi ann e swhole conce@ bf éndiann®sk was based on the idea that there was one
Indian people who existed at a point frozen in timeO (Palmater, 35). Ultimately, for
Mi 6gmaq/ Native peopl e, authenticity bases the
that are beyond our control, which in turn spurs feelings that fuel what Palmater coins as
Ai dentity i NnThie ddentityi insgcority (ot@ues. to resonate with modern
Native/ Mi 0 gaomednd can be interpreted as a driving force within contempor ar y Mi 6 g ma @
literature. For instance, L 0 r n e  Stome® and Switchedthough set in the 1930s, depicts a

main character that struggles with his spiritual and cultural identity in a liminal space.

On October 8", 1994, Mi 6 g maq Wwricallly ést hislife innaecar Si mo n
accident . The Publisherés Note on the inside
the Editorial Committee at Theytus Books has chosen his novel Stones and Switches be the
first publ i cat i mationdSchod of Wilding@raduwak student.|On thealay of
the accident, the final proof of his novel wa
his first and only novel, Stones and Switch€$994), set in the 1930s depression era on the
ficti onal Nati ve reservation of AMessk2go ( Mi 6

protagonist Megwadesk as he encounters a moral (and spiritual) dilemma. Megwadesk lives in
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the ironically-n amed Messk2 g (Mi 6gmaqgq word f olargefitl ar ge o
albLandiwas ringed by white squatters who had sei
shacks were huddled into a few acreso (Si mon,
Megwadesk was fishing. However, the novel opens with Megwadesk having poor luck in fishing

with his net, which has been barren of fish
nei ghbour 6s net has been overflowing with fi
nicknamed Skoltch, is not very diligent in checking his net, and it occurs to Megwadesk that he

could take some of Skoltch©os catch and none

Megwadesk seeks to justify his actions: nANnOG
anyhow? Why,sur e 1t i s! But aindét Skoltch broken th
alls he does is | ook out for hisself and no o
stillness of the night coupl etowbahkMegitadeésk
footsteps or for twigs snapping but al/l he <co
pay. It al | comes batkhesesubakblyinThaéaded s nwh

panics and flees the site.

This simple dilemma raises a more significant struggle for Megwadesk; a struggle
between his t r adi t i onal Mi O g welefy andi thd alluringg Whiteg world.n d

Megwadesk lives this spiritual tug of war throughout the story:

't s our sil | yusfoom peitire bngwhereghbithought.lf..d Last k e e p

ni ght I coulddébve taken advantage of Skol t«
why? 6Cause | was O6fraid of the spirits ge
even though | know insemy headnbdéthageit tpastl
raised to believel!o (Simon, 18)
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Written in the form of an internal monologue, the function of this passage in the text is one of
realism as well as irony. Megwadeskdos internal agnthey art anxi
representative of the pressure he feels to provide for his family. Yet his fears stunt him in
inaction no matter how much he tries to asser

Atricks of natureo (17).

Coincidently, Megwadesk has also been plagued with nightmares for six sleepless nights.
He knew that his common-law partner, Mimiges, the character who represents Native traditional
spirituality and views, would interpret the dreams as someone working a hex on him, but
Megwadesk did not wantto heart hat : fAHe felt uneasy about the
everything his people usually considered to be of ghostly origin could be explained as a trick of
nature and he wanted this idea to grow strong enough in his mind to enable him to overcome his
fear si08)(170n one hand, Megwadesk already dou
dubbing them witcher yetstilscanpoecongpletélytrdjec hissbgliefmr 6 wi s
them. On the other hand, he was also raised Catholic and when Mimi announces that she is
pregnant, it is very important for them to get married by a priest. But there are also aspects of the
Catholic religion that spur Megwades kds anxi ety and dhissnbeel i ef .
struggle of spiritual identity when he thinks: il t was ei ther the whitema
the old Indian beliefs that were correct but

32).

In this way, Megwadesk perceives himself as a liminal being on the threshold of both
cultures,of both religious/spiritudaletweleindf s.palciemii
cultural change may occur: the transcultural space in which strategies for personal or communal

self-h oo d may be el aboratedeée. o ( A.slhndnalioyfist an  Gr i f f
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intermediate and transitional state, so in my opinion, liminality is a feeling/sense that sometimes

precedes hybridity, which is, in turn, the seamless combination of aspects of differing cultures in

order to form a unique, true self/identity. Throughout the story, Megwadesk struggles with the

idea of which beliefisright: Al n hi s mi nd, either one believed
the white mandés Christian ways and yet there
the two O ( Si mon, 44) . And i til lagrotleats bothncant be mght,c u r t o
simultaneously: i Per haps he was too obsessed with the
other. [...] If Christianity was true then so, too, were their old beliefs. Both were dependent on

things normally considered i mpossi bMegwdd®8Rkds realisation ¢
cultural/spiritual hybridity, a term that i c o mmonl y refers to the <crea

forms within the contact zone produced by colonizati on 6 ( Ashcroft, Gri ffith

What Megwadesk does not realize at the beginning of the novel is that his life already
seamlessly merges both Native/ Mi 6gmaqgq and Whi
depict a silver crucifix and a statue of Saint-Anne in the same vicinity as a wreath of sweetgrass
and a quill basket filled with crystals and stones. Megwadesk and the people from Messkig are
fluent i n both English and Mi ogmaq and demon:
their stories and beliefs meld aspects and practices of both Native spirituality and Christian
religion.1 t i s part of the i1irony of MegwadeskOos si
lives of the characters before he recognizes or understands them. Megwadesk is so preoccupied
with the either/or and right/wrong dichotomy that he cannot (or refuses to) understand how his
friend, Skoltch can assert that GI Msrkoetbh earsd
(42), and how Mimi upholds Christian beliefs of prayer and marriage, while believing in

Mi 6 g ma g m $irmoh iclevérlg nxtaposes cultural practices of both belief systems
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throughout the novel. For instance, Mi mi i nte
fashions homaasfmawkekbposnick sharpened on both e
end, meant for him to sleep with that can be used to defend himself in the dream world. Mimi
instructs Megwadesk how to use the dream weapon just as she removes the crucifix around her

neck and places it around his (108).

Religious/spiritual syncretism is actuall"
culture. As statedi N t he I ntroducti on, the Midgmaq peoj
history resulted in earlier colonization and conversion than the rest of the indigenous people
further to the centre and West of Canada. As early as 1610, the relationship between the
Mi 6gmaqg Nation and the Catholic Church Awas s
Grand Counciland t he Pope, in which the Miokmaqg agr ec
settlers and the Church granted certain religious a ut hor i ty t o t hBamabyi 6 k ma q
Astuidaykw 51). An interesting implication of this concordat® is that it affirmed Mi 6 g ma q
sovereignty, since such agreements/treaties may only be signed by national governments. Since
the time of the signing, Roman Catholicism be
(Barnaby, 51). The main distinction between the idea of religious conversion and religious
syncretism i s t hat t he Mdapdedthedgholip eligipnltoaefleht ehaireultural
realities and values rather than being overpowered and overshadowe d by t he co.l oni ze
The Midgmaq fAdi dtodb bavedionggto worship, bece:e
creation. OQur ancient religion was everywher
synonymous, because our culture, our way of I

52). Hendersonals o echoes this notion when he states

** For further reading concerning the meaning and significance of the Concordat, I recommend The Mikmaw
Concordat(1997) by James Youngblood Henderson.
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person his or her har mony without forci
Migmaw consciousness and languages have honoured creativity and spiritual growth, and are

tolerant of its members being both tradi

ng ab:

ti ona

The concepts of liminality, hybridity and syncretism are significanti n Mi 6 gmaq st o

because post-colonial subjects (whether characters like Megwadesk or real people like Lorne
Simon) have more than one culture/thought-pattern to deal with on their journey to fulfilled
identity and belonging. A means of negotiating the conflicting cultural customs, ideas, beliefs,
and languages must be found to achieve a solid and positive sense of identity. This process of
identity building functions on many levels. On a fictional or imaginative level, Megwadesk
comes to terms with conflicting beliefs, which he realises were not so conflicting after all. In
reality, Lorne Simon writes a novel (a non-Indigenous form) in English about a Native Canadian
i n the voi gman Hifnovalishberddigimtas use of Mi 6gmagq
glossary at the end of the book. Characters like Megwadesk touchus as Mi 6 g mang
speak to our own feelings and realities, just as authors like Lorne Simon demonstrate passion

about cultural heritage and survival through stories.

Contempor ar y ablbiexplgrewgacstionpod iéeiitisy and belonging especially

| angt

peopl

in relation to traditional Native bac Kk gr oun d, values and spiritual

writers express both pain and joy, outrageand cel ebr at i o n2 towadsoteir
Mi 6 g ma q TheddBchutsds &f iminality and hybridity as well as nativism are represented
in the poems of Shirley Kiju Kawi. Nativism is defined as: thdidesire to return to indigenous
practices and cultural forms as they existed in pre-colonial society. The term is most frequently
encountered to refer to the rhetoric of decolonization which argues that colonialism needs to be
replaced by the recovery and promotion of pre-c 0l oni al , indi genous
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and Tiffin, 159). Ki j u Kawi 0s poetry illustrates the di
nativism on contemporary Native situations. Ki j u Ka wi i's a spiritual r
Quill .o AShirl ey i s SorsefMamberiofo993], Within MyhDrearas v ol un
[1994], and Drums over Mountaifi 1 996 ] 0 ( J 0281). @hn gbemCIthaveyseeeted to

illustrate the issues of identity insecurity and striving for belonging ar e A AOt uki t i t i j

|l dent i ty, me @ n fyhidhfviréecolléctadinTh e Mi 6 k ma @99A.nt hol ogy

The first poem depicts a scene where the speaker witnesses A 0 t u k D 4d gathering of k ,
people, usually elders, telling stories and legends of the past. Initially, the speaker beholds the
scene in wonder and excitement T fil saw shadows of the past dancing among the elders of the
pr es e n-tawd hefrOthe sounds of beating drums, symb ol i ¢ o f her Mi 6 g maq
does not fully understand the Native language in which the elders speak, but respectfully attends
the meeting in inquisitive silence: AThough |
and watched the expressi on on t heir faceso (95). 't is exfg
said at the Ad6tukititijik cannot be adequat el
the translation. This reality and subsequent feelings of exclusion cause the speaker to sadden at
the |l oss of a |l anguage deemed sacred: AHow co
/ richness of our culture be so easily forgotten (sic). 0  [Th® bopstitutes another instance in
Mi 6gmaq | iteratur e wh eicangly lihkedttd onleral toatinugyuaadg e i s
memory. If we have forgotten most of our traditional language, how can we truly understand and
interpret cultural memory and, perhaps more importantly how can we express these memories,

our heritage, to others? In this sense, the speaker also questions the fate of her Native culture:

Will we, as elders to our children and their children
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be able to sit around the fire light.

Telling stories and legends of the past in the cool

stillness of the night.

Wi | | A Oktliwe knitotthie fiaturdkot will it just

slowly fade with the elders of today (Kiju Kawi, qtd. in Joe and Choyce, 95)

This closing stanza reflects a seriousand verycur r ent i ssue for Mi 6gmaqg p
cultural continuity. As our elders grow older and pass away, will we have gained enough

knowledge and skills from them in order to assure the continued life of our language and culture?

ALost | dentityotelsl 8 tpheowset proyemoft hat Mi 6 g ma
encounter with her ancestors. The child asks the spiritual apparitions if she can join them and

A

listen to their stories and chants, as wellas| ear n about the ancient Mi 0¢
the spirits refuses the chil dds Iyee wwoeansot : AoY
speak the language of your fathers. You do not know of how we lived, you do not understand the

way of the earth or what it and@hoyced®6). Thromghouty o u 6 0
the poem, the child is described as wearing moccasins, symbolic of her Native ancestry;

however, after being unable to answer the questions of the spirit ancestor, the symbol of her
identity has disappeared: ATears filled my ey
wor e moccasi nlKiju KBawi, gid.yin Jéeea®l tChoyce, 97). On the whole, like
A6tukititiji k, this poem depicts the current

Native identity as well as the issue of authenticity and whether or not the latter determines a

sense of (or even a right to) belonging. In a way, assimilation put an end to an identifiable or
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@ut henti Maldlgynaguiimel@&tnhé t yense that onebs | eve
language or extent of knowledge in traditional skills and values det e r mi n edsgreecooft € 6 S

i N a tnéssy &nd énce that essence is lost, the saying goes, one cannot authentically reclaim it.

I realise this prose poem was most likely meant to instill strong feelings of anxiety and sadness

t owar dlsest identite,0 biit I disagree with the perpetuation of the myth of authenticity

(Griffiths). Although the link between ancestry and traditions as well as identity is significant,

Pal mater notes that Aithe concept of continui
evidence of an unbroken chain [é] between their
those which exi st énstcadofnativism ant autheatioity, Padmatdr focuses8 2 ) .
her discussion of Nati ve i de alitionstcan bedespectedinn ne ct i
many different ways, and could also be in the form of a commitment to learn and preserve
traditional practices Vver s uthechiklinrthgpoetnkviches as a
to learn the ways and the stories ofherancest ors and even though sh
criteria, it does not makehe r any | es s o0 fdesig to MarnGugl mo @aognecf isostill h e r

present.

ALost | dent i tand@oubded tiee concept of natigismr Thetareisnt spirits in
the poem represent the pre-colonial, traditional values and culture while the child represents the
average modern Mi 6gmag grasping for the past,

belief is a form of nostalgia, a longing or affection for the past:

There is a trend in contemporary Indigenous discourse to create a bi-polar
differentiation between colonizer and colonized: within this creation of a

discursive dichotomy, the past is sometimes romanticized. Such romanticization
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of the past distorts the experiences of those who lived through these times of

change, and distorts present realities as well. (McLeod, 24)

I n fALost Icdoeidl Native waysoof kpowigg are highly romanticized, especially in

the enumeration of the spirit ancestord S c r i t e r i af the ¢hitd th& foouseponeacss ¢ e

with nature: ACan you tel/l what the wind is saying

forest? Have you listened to the running water, what did it say of the creatures that live withi n ? 0

(Kiju Kawi, 97).

The journey of reclaiming cultural identity o N o n e 6 s is@atrayedtinetire thisd
selected poem, AThe I nner Spirit. o The

and thrive as a Mibégmag person:

The hopes and dreams of my roots

were hidden by elements of abuse.

There was no comfort or warmth for

my nativeness to grow and flourish, (Kiju Kawi, qtd. in Joe and Choyce, 99)

As in her other poems, Shirley Kiju Kawi writes her journey of discovering herself in beautifully
simple words and emotional as well as relatabl € s cenes. Il O AThe sl
through the years, the speaker has developed a strong sense of identity that she can now affirm:
Al t oo bel omnaw, idéntydiy not poktrayed tasha ipisce a paper (Status or non-
Status), as a physical appearance, nor is it depicted as fluency in an Indigenous language or
whether or not one can communicate with forest animals or see the colours of the wind.

Mi 0 g mentity is represented by feelings of belonging as well as the inner spirit. Aboriginal
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identity, Mi 6gmaqgq identity specifically, I S
Personal creative expression of culture fits into the process of negotiating new and hybrid
Mi 6gmaq . i deemiti y y and bel on-gwarangs afian Aborigiaal | | a
person and [include] whatever life experience that person has had. Being adopted as a child and

searching for oneoass rgroavei ng uvepg uaatl Ityh ea sf ovaatl i odf

I view the terms Al i mi nal i t y 0 asawodsidesidf yhd danhe ctdint tedr
meanings may overlap yet both terms are distinct. Bot h concepthetdescOi e af
between cultures and are consequences of two cultures being in contact, living side by side for
long periods of time and of the power struggles that ensue in such contact zones. My
understanding of the distinction between these two terms connotes the notion of belonging:
whereaslimi nal ity is the sense of not Afitting ino

pool while not being fully immersed in either; hybridity is accepting a transcultural identity,

being able to drink from the waters of each cultural pool and having the mixture transform and

ful fildl your being. AMcLeod considers the <col
Ohybridity and survival 6. For McLeod narratiywv
next and transmits knowledge on manydi f f er ent | evel so (Ruffo, 8).
culture to be a living organi sm, with many | &

face of colonial pressure, one can struggle to retain an Indigenous identity through a process of
oOonbridizationbéo (McLeod, 25). I n other words,
culture, but allows for constant evolution and continued survival in a forward motion. As
opposed to nativism that prescribes returning to the past, cultural hybridity, when it refers to a
conscious form of discourse in post-colonial writing or creativity, is about refreshing the past and

making our heritage relevant in the here and now. In other words, hybridity can be a strategy of
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resistance or resilience, realized through a forward motion in cultural continuity. There are forms

of hegemonic hybridity, especially in the form of cultural appropriation or simplistic reduction of

Native cultural elements or practices for entertainment or marketing. Recently, the fashion
industryos appropriation of Reddkant nameeconttbeerayd d r e s s
(sports team names in general), and il ndi ano Hall oween <costumes
controversial hybrid representations of Native peoples. These facts make it impossible to idealize
hybridity in Native culture, but I woul d ar gt
writing, not only depicts recognizable realities, but also emphasizes a forward motion. We

cannot fully decolonize ourselves, we cannot go back to pre-colonial times and, the survival of

our culture would not have to depend on either. Revitalizing our cultural heritage is relevant in

the work of bringing the past into the present in appropriate and enriching ways. Simon believed
intheworkof cont emporary Mi 6gmaq wgenots &entity theongd t he r
stories. On the back flap on Stone and Switches Jeannette Armstrong, d

International School of Writing in 1994), is quoted:

In a letter I received shortlybef or e hi s deat h, Lorne wrot e,
to the public on the excitement you felt about the work Native writers will be
doing in the future reclaiming and revitalizing our past and our cultural heritage.
I feel that I am a part of this...Currently there are hardly any Micmac writers who
are vigorously taking part in this effort, yet I am sure that I will be setting an
example and that others will follow. What I am doing is a ripple emanating from
a pearl thrown into the pool of talent. Keep throwing pearls into the pool, for

they are not wasted.
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42Memories for the Future: Emerging Mi’' gma
Literature

A spiritual journey to confidence and understanding is depicted in the recently published
memoir, My ~ Mi 6 k maat @009\Meritteln by first-time Prince Edward Island author, Julie
Pellissier-Lush. The young author writes about losing her Aboriginal mother to lymphatic cancer
when she was just three years old. She tells short stories of her everyday life being raised by her
White father, other family members, and unofficial yet kind foster families. Although being of
mixed descent, Pellissier-Lush never seems to doubt her Native identity and self-ascribes herself
as a strong Mi 6gmaqg wo man mother. Theofact ohat her nother t h e  me
died at such a young age (twenty-four) has compelled her to collect st or i es about her

life as well as to create a record of her own personal stories:

I want to be able to pass all my memories and stories of the past to my
children with this collection of stories. My hope is that they will be able to
share these stories with their children some dayd little stories of hope in the
darkest of times, |ittle stories of | ove

little stories of joy where there seem to be only endless tears. (Pellissier-

Lush, dkm)el udeo

Asin the ancient traditional Mi 6gmag steries g
Lush creates a space for storytelling and the transmission of knowledge, experience, and culture

in an entertaining and t o urdileiwas gut shw@ the daughtert h o u g h
was determined to keep her memory alive and also to grow intotherol e of Okeeper of
forher o wn Rateitslhaddrthe stories of who we are, who we were growing up and how

far we have c¢come (Peliissig-lbu s$h ,j ouPmelyuddeo) i feo
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I n traditi onal,thidedthgofitiee dodysispnot netedsauilg thei erd wf a
person. This is illustrated in ancient oral stories when certain characters that possess Power can
6come back to |ifed or can recreate themselve
of that body survives. In a sense, this memoir assures the continuity of the tit ul ar mot her 0s
gathering small yet powerful pieces of her life story and transmitting their teachings to others.
PellissierrLus h speaks of her motherds strength even
death she was afraid of, it wasthepeopl e she was | eaving behind s
she | eft behind would have to find their own
(156). As proven by the success of this book which,accor ding to the Mi 6kma
Prince Edward Island, reached best seller status locally in Prince Edward Island only a few
months after its publication, the author was indeed able to find her own way to her present
identity while helping and inspiriifaiglfeltther s t

is important to give my stories not only to my children but also to any reader who needs to know

t hat even the shortest of l i ves can iMgpact a
Mi 0 k ma q inddribés ftselffinto the sametr adi ti on as stories |ike
Mui ni 6skwdo and AJenud because its core messag

a community. Because of her strong relations, Pellissier-L us h does not become a
upon losing her mother and female role model. Rather she finds and harnesses her own power

and identity by creating this collection of stories. These Al i ttl e stories of

times, |little stories of | ove whofjoywhkertharey one o s
seems to be only endless tearso constitute ¢t
mot her through snippets of her |ife story is

belonging and one with local appeal.
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Anothe r  Mi 0 g mMghaehJantesisa@ae, griginally from Listuguj First Nation, has
written two picture books for children in which Indigenous knowledge is transmitted. The two
books entitled How the Cougar Came to be Called the GhostdudtThe Lost Teaahgsdepict
and illustrate traditional Native teachings for t 0 d aoqurl generation. Both works are written
and presented in a way that reflects traditional Indigenous storytelling of the past while they also
convey very relatable messages for children as well as adults. Ghost Cattells the story of a
young cougar named Ajig that wanders away from his home and family to explore a new forest.
The new animals he meets in this forest such as the otter, beaver, and deer, all flee from cougar
even though dall he wanted was to be welifcomed
he wants to be accepted by the other ani mal s
[ .. . ] not eat | i ke ®&vercomabg lasrdgsire & bethcecebt@lénw thie gent |
new group of ani mal f r i e Ajidives infp¢ade gith thoahithab ws Rav
this way until loneliness for his own kind sets in. He eventually returns where the cougars live
and they are @&guAfpkgtbookbeéedcki kd them but di
cougars rejected Ajig for his p e r c edifferenc@@ Heartbroken, Ajig decides to hide in the
forest and to fAkeep hsiamnmddilsdtvaencad ofnream MMiTso dlhd
Ajigdbs scream echo through the forest, but vyo

t o be <call ed 6The Ghost Catd6. 0 Thi s somewhat

‘N

sacrifice of the self for acceptance and belonging. Isaac explains that ARnThe ghost cat
whi ch | have | ivedo an dtotheaffagemed af the culteral gel€io pl e c 8
order to be accepted by others. In this sense, the story of the Ghost Cat connotes the idea of
fPbassi ngo t hr ou grhdentityh Racialpaseing @durs vehen aut ifdeidual of a

certain Araceo can al so be accepted payscala me mb
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appearance and/or adopting cultural behaviours and conventions of the desired group. The term

fiwas originally coined to define the experience of mixed raced individuals, particularly in

Ameri ca, who were accepted as a member of a
Cultural minorities, such as Indigenous peoples, would try to bury their difference and
assimilate in order to fpasos 0] uasst aa smeAnbiegr woafs
change his natural cougar ways/instincts in order to be accepted by the other animals. Although

viewed as a means of escaping racism and gaining acceptance/privilege, passing delves the

individual into a deeper state of social and cultural exclusion:i To t hose i ndividual
their experience has proved to be key in illuminating the overwhelming power of privilege T

even as said privilege brushes u p agai nst ot her nRadialg paswirgg | | z at i
inevitably leads to the effacement of the original cultural self. In this regard, the actions that lead

up t oschdsgniexgledand his transformation into the Ghost Cat constitute a cautionary tale;

warning readers of the long-term dangers of cultural assimilation and downplaying difference.

The underlying message of the Ghost Castory is that of inclusion and acceptance of difference:

Inclusion is about celebrating who you are with other people and being accepted
for your own special qualities and gifts. So much can be learned from our
differences. How can we learn about ourselves without interaction with other
human beings? We cannot, so | etbs meet peo

their differences. This way no one will disappea r . (Il saac, AAbout the

| saacds s eco i Lastoreakhingsmtout Eakle vho discovers a bundle that
contains a message: AHere are the seven teach
for those who share amidngprimBdwaree tdfeHafien vayn da ra

decides he must share this knowledge with other animals in the forest; he transmits one teaching
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(Wisdom, Respect, Love, Humility, Honesty, Courage) to each animal (Owl, Beaver, Rabbit,

Turtle, Moose, Bear) and keeps the last teaching of Truth for himself. However, while Eagle
bestows the teachings to his brothers and si
al ways forgets to tell t hhe animals hinethe forast lived img . i Fo
balance, harmony, and peace as they shared and practised the seven teachings. Then one day a

dark c¢cloud rolled over the forest.o The dark
Greed, which make the animals jealous of one another and compel them to argue. Eagle realises

that the situation was his fault for forgetting to warn the animals about Envy and Greed, so, as

the keeper of Truth, he sets the animals free with truth. In the end, Eagle has become forever the

symbol of truth, a constant reminder of the seven teachings as he flies above the forest: i Wi t hi n
Aboriginal knowledge, the seven sacred teachings were passed down from generation to

generation through story [...] Looking to the great Eagle, we can be reminded of the teachings,

and know they are not | o(slts abauct, afirAeb otuhtelhéelL of sotr
Lost Teachingsllustrates the importance of reconnecting and understanding the seven teachings

in relation to ourselves and our communities, and hence constitutes an important site for cultural

memory.

It is important to note that both books were simultaneouslyt r ans |l at ed i nt o Mi
the stories are presented with English and
constitute not only a means of transmitting Indigenous knowledge and values into the present
and future, but also represent both a consequence of, a s we |l | as a tool for

revitalisation.

On the whole, all these examples of Mi 0 g Iit@ature illustrate different paths that can

be taken on a journey to negotiating cultural identity. Some can get lost along the way and grow
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detached from their home culture or circumstances may have stemmed from feelings of anxiety

or inadequacy towards their own cultural identity like Megwadeskd s i nner Spirit.
struggle or in the ways Shi r | ey Ki J uexpiésa fear thasNatfyeotraditienal culture

and knowledge are fading away. Others find their own way despite overwhelming odds and can

finally truly embrace their Native identities, like Julie Pellissier-Lush who flourished and found

her own power even though she was raised without conventional mothering, and Michael James

Isaac who writes traditionally-informed cultural Mi 6 g nmeegnor i e s wi t h t oda)
generationinmind. Over al | |, I n al | t hteisreresentedmag aiprécssy t he |
that requires nurturing, acceptance, humility, and a sense of belonging.

4.3. The Next Steps on the Journey: Local Initiatives fort he Fut ur e of Mi
Stories and Language

Throughout my thesis, I have explored the
present, as both products of cultural memory and creators of memory from which readers can
draw a sense of continuity as we move into the future. I began my chapters by analyzing the
di stant past of Mi 6gmaqg history adodciowiesor yt el |
lie. Chapters Two and Threewer e essentially about chal:l enges
the i1 ssue of A t resideatial achosl riegasys While acutrent pérpeteations of
Ot i melre B9 nANgiveandMiydgmaq st er e ot ynotosof domiruity t he f
by trapping our cultural existence within the (colonial) past, the implementation of residential
schools intergenerational impact attempted to eradicate an identifiable future for our culture
through assimilation. As a result, I conclude the fourth and final chapter with examples of some
current literary and linguistic initiatives that I am aware of that build continuity in order to ensure

the future of the Mi 6gmayg tciuretsurteh.atF iiMditgbtg, malg hi
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emergent; however, I believe, like the late Lorne Simon, that more and more Mibg
and storytellers will surface from the pool of talent and be inspired to renew and revitalize our
cultural memories through story. My home community of Listuguj, in partnership with the two
ot her Mi dgmaq communi t i esegiapfand Gebpeg) d&eoped Bhei e 1 e ¢

Mi Oag Mvriters Awardn 2007:

The Chiefs and Councils of Gesgapegiag, Gespeg and Listuguj have decided that
there is an wurgent need to uncover and re
i mperative for the survival of fyhe Mi 6gma
members who possess a special aptitude and a keen interest in pursuing writing
as a hobby or as a career. We have been an oral people for thousands of years, a
number of our ancestors were some of the greatest storytellers. This tradition
must continue; however, we must be mindful of the use of the technology
inherent in the written word and the benefits this can accrue to future generations

of Mi bdgmaAabout the Awar dso)

The Award is divided into two age categories: under 17 years of age and 18 or older. There is not
only a monetary prize (5008 and 1500$ for each category respectively), but also the winning
submissions are printed book-style and distributed to the community by the local organization,
Mi 6 gmawe i Mawi 0 mi S e c r aetgigen to thetaythor dof his/ehpersortal 50 ¢ o
keepsake/distribution. Since the two main criteria for submissions are community membership
and Mi dégmaqgq content wi Mhibg madbhe WsiistastépnshAwar & el
right direction towardsins pi ri ng Mi é6gmaqg people to tell t hei

the importance of these stories at the community level.
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The second | ocal initiative constitint es

Listuguj, currently, an ongoing partnership between the McGill Linguistics Department and the

Listuguj Education Directorate has made great strides in bringing back the traditional language

t

to our community. | n  j ust the past few years, Mi 6 g maq

the classroom and into the seemingly-unlimited reach of social media. The virtual realms of

Facebook, Twitter, and Instagram are now being used as contemporary-relevant teaching tools

h

\

for Mi 6 g ma’y Indeed, ntgeucahgneol ogy and Mi 6gmaq | angu
incr easingly go hand and hand. Since 1997, the
on the internet. From its first iteration that constituted seven words and two sentences, it has now

grown into a significant resource and database containing over 3500 word entries**. Developed

also as a talking dictionary, each Mi d6gmagq
translation/meaning in English, an example of its use in a sentence as well as recordings of the

word being said by three different local Native speakers. Last year, another fun and innovative
venture for Midgmaq | anguage | earning was <cr

tools and apps site, Listuguj teachers are able to upload class content for students to study, play
with, and test themselves on their own time. Each entry contains virtual flashcards that display
images and written words that can also be heard pronounced through pre-recorded voices.

Accessible from a computer and on a smartphone, this application can then allow students to test

their comprehension and spelling skills through interactive game settings.” Like the Mi & g ma g

Writers Award the current efforts towards the revitalization of the Mi 6 g maq hmtoguage

“For more information and to follow Midgmaq | anguage

Language and Linguistics at migmag.org.
** http://www.mikmaqonline.org/
* Explore here: http:/quizlet.com/learnmigmaq
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reclaim a shared sense of continuity with the past, our cultural heritage, through the means of

contemporary technology.

It is truly reassuring to discover a new range of contemporary stories in the selected
literary worksand emer ging voices expr es s.iNmapMcModd g ma q
althoughnot Mi 6 g ma q , thedndigesous pepective on stories and cultural memory: i We
are living our lives on our own terms; our stories give us voice, hope and a place in the world. To
tell stories is to remember. As Indigenous people, we owe it to those still unborn to remember, so
that they wil!/ have a McheoadBg).0Ne aremot folalemofingene of d
a path in time from past to future. We are travelling with the past towards the future. We know it
is because we are carrying the teachings, the cultural memories of the past in our spirits, our
thoughts, our stories, and the ways we choose to live our lives that these future generations may
continue to walk their paths. Being able to simultaneously behold the memories of the past as
well as the visions for the future without losing our own sense of purpose, or losing sight of the

role our present story plays, I believe that is the true definition of cultural continuity.

150



Conclusion

To be an Aboriginal person, to identify with an indigenous heritage in these late
colonial times, requires a life of reflection, critique, persistence and struggle.
(McMaster and Martin qtd. in Emma LaRocque, fiTeaching Aboriginal Literature:
the Discourse of Margins and Mainstreams0211)

When [ started the first time writing, I was trying to inspire all minorities with my
work. To make others happy with my work is what I wanted to do. (Rita Joe)

The journey into the past is full of twists and turns. This study set out to declare that
Mi 6 gmaq | istxstrand itsweryexistdnoe eonstitutes evidence of our cultural survival
of colonial rule as well as proof of a thriving, evolving people with an emergent literary voice.
The central goal was to show that the selectede x a mp | e s  etdries, Mast Gngd present, act

as vehicles for continuity and the transmission of cultural memory.

This objective was not free of challenges. There is a reason why the bibliographical
sources range from general works on Native culture, history, and literature to more focused
wor ks on Mi bégmagq authors, culture, stories an
literature within Native literature and Native studies in general is important. However, it is also
due to the fact that in terms of literary theory there is very little (at least that I have found to date)
t hat has Dbeen specifi cal Ipgoplevandictlttree Bincectosnac e r ni n
relatively new area of study and a still emergent literature, finding and adapting theoretical
sources from different fields of study (literature, Native studies, post-colonial studies, history,

psychology, etc.) to my specific subject of research constituted a challenge.

The concept of a forward motionofanal ysi s i n the comesahdr ucti o

identity in literaturet hat | devel oped is applied in the st
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Stori eso ulrengeayn tthhreo ujgch  Mih thegast.al'he prs-dolonfalytbrieslanld i n g
colonial hi(stories) examined in this chapter provide a window onto the past, but a window that
is shrouded and requires interpretation and context. Also, by instilling these stories with a present
interpretation and meaning, our perspective shifts and the idealisation of a fixed past is left

behind in favour of a more flexible notion of continuity of the past in the present.

Chapters Two and Three depictedd i f f er ent real i t i emllitwafy t he N
present. | vi ew these two chapters as anal yamds of
still currently face; these realities that negatively affect cultural continuity. If my definition of
continuity constituted a forward motion that demonstrates how literature works with the past,
then these chapters touched on obstacles to continuity. The perpetuation of myths and
stereotypical images of Nativeand Mi 6 g ma q popularhiktogicalinavels by non-Mi 6 g ma
authors stunt continuity when they freeze Indigenous culture within a limited scope of time and
functionality. Similarly, the residential school legacy is one of rupture. It exists as a reminder of
what policies and people attempted, through their assimilatory ideologies; it testifies to attempts
in the past to eradicate cultural continuity and an identifiable future for Native peoples, their
cultures and languages. In Chapter Two, critically analyzing contemporary non-Mi 6 g ma q
narratives about Native/ Mi 0 guinaethelps readers become more aware of the issues related
to cultural authenticity and representation. While in Chapter Three, understanding Mi 6 g ma q
residential school Sur vi vor narratives helps us and other
and the role these narratives play in developing a modern voice and providing hope for the
future. Both Song of Rita Joand Out of the Depthsonstitute parts of aiconsci ous r ec
project that seek to construct a usable past or countermemory in response to silencing by official

hi storyo (Ty and Sugars, 5)
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In the last chapter, some of the many different paths to cultural belonging through writing
were explored as our Mi 0 g mdtuge steps into the futuree A Moder n f orms of I
identity can and do refl ect bot hWhetlesitbeaand pr
novel, poem, or memoir, these works carry on Indigenous knowledge and values to the benefit of
present and future gener at iStomes and Shetchasavadye s k 0 s
rel atable for mo csperially whdn deg mefleces: A PNVR G M 10 @ he ul ti
responsible for putting ideasint o hi s c¢chil dés head? How much, I
good t o ke 8ipond¥N pAwa MP Gegdfraand writers, we quickly realize that we
too are ultimately responsible for what ideas get perpetuated about our past and our culture
throu g h stories. As I found throughout my re
encompasses both the power and the responsibility of balancing honour with evolution and
inspiration with innovation; in other words, harmonizing memories of the past and visions of the

future.

Sam McKegney echoes the way I view the concepts of cultural memory and continuity
when he writes: A The past i s ndonbriswhiod 1 y 6 bdejstimdtha thtures s
is not wunaffected . .Isaditivnhl Eedendsywhistoriks), retemtstriny add ( 7 )
healing, figuring who we are and who we want to be through reading, writing, and sharing
stories all fall under the heading of literary cultural memory and continuity since they envision
Ai magi nat i v asbkefutesreisoh s Ff ops top NdthieomMs @ gmaqg peopl e
find something useful and relevant in our collective past; storytelling and literature is just one
aspect of It My goal was to present h¢d he si
constructi on odnd vblde AVhetha they arectreditidnal, traditionally-inspired,

completely modern, or any hybrid combination thereof, stories reflect cultural memories and

153



capture our state of bei romgaspedifid location, spagatiytaidv e me m

temporally, and includes such things as a relationship to land, songs, ceremonies, language and

storiesé. To tell a story is to |ink, in the
present t o Levdh1€). Wl atsitma t (eMoy , Mi 6 gmaqgq . wwhdthérer s t e
fictional or not, are contribut i nagndcbn@nuiggur c ul
hi(story).

AThe present can no | onger be pastsagetuns

(Ashcroft, Griffiths, and Tiffin, 131), we must define our presence for ourselves. We can honour

the past without necessarily getting stuck in it, just as we can envision the future without having

to leap blindly into it. Thisis why I beli e ve t hat Mexprgsiomiganydounl, whichr a

includes creative writing and life storytelling, is particularly efficient at tackling the subject

matter of identity and belonging, from the inside out. We are moving past the idea of cultural

essent i alism and the thought of Asome kind of in

an essentialism that comes hand in hand with

My research on continuity and cultural memory has often stressed the notion of
collectivity; the i1idea that Mi 6gmaqgq writers ¢
stories also share a vision for the future. However, the way I view collectivity does not exclude
diversity, which is what I hopefully conveyed throughout these chapters. Each story contains its
own discourses and experiences, positive and negative, about joy and pain, revealing angst and
empowerment, but as a collective these stories make up the many facets of the prism that is
Mi 6gmaqg Towpdrtaphe ase Pal materds focus in her wi

Beyond Bloodour Native identity is flexible enough to adapt to modern circumstance and we
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can maintain connections and commitments to the past through traditions, stories and language

as they continuously renew over time (184). Furthermore:

Al €] Aboriginal identity should not be r ¢
originating from traditional cultural or political attributes. Rather, Aboriginal

identity is more properly understood as a relational phenomenon; one acquires it

by virtue of oneds connections to others
memories and territories, and shared commitment to one another in community

over time. (Schouls gtd. in Palmater, 184)

The underlying objective to my study was not only to discover, explore and analyse stories of the
Mi 6gmaq peopl e ,oblit alsh aoscdnteibuta to (B awareless of key issues

expressed in Native literature as well as to provide an overview of and hopefully encourage a

wider readership fore mer ge nt Mi 6 gmaq | i tlelsodimly belicoerthkts an d
Aour studies of Aboriginal |l iteratures can on
wor kso (Sewell, 226)

In The Inconvenient IndigrThomas Kingst at es t hat A[t]he fact
that we live modern lives informed by traditional values and contemporary realities and that we
wish to |ive those | ilnvhisSens® Instriveduta write thisiprofeceas ms 0 ( 2
much on my own terms as possible. Writing this thesis has been a lengthy learning experience of
putting a part of me in view that I did not even realise I had: the role that I, as a modern Mi 6 g ma
Native woman, have in the cultural memory and continuity of our people. I, like Mouse in Cibou,
did not always believe in the significance of my own voice and, as expressed in the poetic words

of Shirley Kiju Kawi, anxieties about my cultural identity and my place of belonging still
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resonate within my being occasionally. I knew it was important to me to conclude this work on a

personal note when I read this passage in Song of Rita Jaei Don o6t f ear decl ari n
because you are the ones who know. You mightnotb e an expert, b.dhHese y ou d o
wi se words of renowned Mi 6gmag poet Rita Joe,

an important teachingf or al | Mi 6gmaqgqg writers and storytel

It is important to remember that no one can claim to have all the right answers; it is by
expressing what we do know a s  Mi 0 g mawhat we endypfdel.eand by asking questions
that we can hope to grow our understanding and knowledge. Most importantly, having and
developing a voice, even a whisper, is stronger than silence. We are good, we are worthy, and,
most of all, we will be remembered because we will always be here. Being heard and being here

is, above all/l el se, proof of our cultureds me

Happinesss not so much in havingas sharing We make a living by what we get
but we make a life by what we gived

(Bernie Francis, The Language of This Lanblli 0 k @3k i

156



Bibliography

AAboriginal Residential Schools.0 Canada in the MakingN.p., n.d. Web. 11 Nov. 2014.

<http://www.canadiana.ca/citm/specifique/abresschools e.html>.

Acoos e, AYaishingledian? @r Acoose Woman Standing Above Groundo Ruffo 37-

56. Print.
Almond, Paul. The DeserterToronto: McArthur & Company, 2010. Print.

American Indian HistoryMi 6 k maq First Nat i on.np.Wé WaheAnge Not |1

2011. <http://www.danielnpaul.com/>.

©Opi ht awidGotoSsatus® @dian Stafiss i n Canada, Sapihtdwikosishn: Ex p | a
Law, Language, Life: A Plains Cree Speaking Metis Woman in Montreal. N.p., 14 Dec.
2011. Web. 11 Nov. 2014. <http://apihtawikosisan.com/2011/12/got-status-indian-status-

in-canada-sort-of-explained/>.

Armstrong, Jeannette and Lally Grauer., eds. Native Poetry in Canada&roadview Press, 2001.

Print.

Ashcroft, Bill, Gareth Griffiths, and Helen Tiffin, Key Concepts in Poslonial StudiesMilton

Park, Oxfordshire: Routledge, 2008. Print.
---. The Postcolonial Studies Readelondon: Routledge, 1995. Print.

A s s ma n nCollecliva Memoryland Cu | t u r a | TrahsdehmCzaplickg. New German

Critique 65 (1995): 125-33. Web. Nov. 2014.

157


http://www.danielnpaul.com/

Barnaby, Jodie and Fred Isaac, Gmétginu: Migmaq History OFirst Edition. First Nations

Regional Adult Education Centre. Listuguj: QC. 2014. Print.

---, Astuidaykw Migmaq History @. First Edition. First Nations Regional Adult Education

Centre. Listuguj: QC. 2014. Print.

Bartel s, Dennis and Alice B. AMi 6gm#&akinda ves:
Tightrope: Aboriginal People and Their Representatids. Lischke, Ute and David T.

McNab.Waterloo: Wilfrid Laurier University Press, 2005. 249-280. Print.

Battiste, Marie. Ed. Reclaiming Indigenous Voice and Visidfancouver: UBC Press. 2000.
Print.

Battiste, Mari e and Jame sProfeQiagdnkliigebos Knowtedgen g b | oo
and Heritage: A Global Challeng8askatoon: Purich Publishing. 2000. Print.

Beck, ThkeaTrubl e with '"passing' dOToerGuaddmmt her R

N.p., 2 Jan. 2014. Web. 14 Nov. 2014.

Chi s h ol Busan Yow@De Bifigi: Cibou Readers See Cape Bretoni n t he Long Ago:
Cape Breton Posti 1 Oct. 2008. Web. 22 Oct. 2014.
<http://www.capebretonpost.com/Opinion/Columnists/2008-10-11/article-783086/Susan-

Young-De-Biagi%?253 A-Cibou-Readers-See-Cape-Breton-in-the-Long-Ago/1>.

ACbouo. Cape Breton Uni versity Press. N .

<http://cbup.ca/books/biagi-cibou/ >.

Clarke, Joanna. AStruggling over HEHsaysamdads Pas

158


http://cbup.ca/books/biagi-cibou/

Canadian Writhg Fall2003.80 (2003): 243-257. Literary Reference Center. Web. 23 Feb.
2012.
Choyce, Lesley, Theresa Meuse-Dallien, and Julia Swan, eds. The Mi'kmaq Anthology: Volume

2. East Lawrencetown, N.S.: Pottersfield, 2011. Print.

Eigenbrod, Renate, and Jo-Ann Episkenew. Creating Community: A Roundtable on Canadian

Aboriginal Literature Penticton, BC: Theytus, 2002. Print.

Fee, Margery. ARomantic Nationalism and- the I
Canadi an The Natve ia titeratueed Canaah and Comparative Perspectives
Eds. Thomas King et al. Toronto: ECW. 1987. P. 15-33. Web. 23 Oct. 2014.

<https://circle.ubc.ca/bitstream/handle/2429/11260/Romantic+Nationalism+and-+the+Ima

ge+of+Native+People.pdf?sequence=1>

Francis, Daniel. The Imaginary Indian: The Image of the Indian in Canadian Culture

Vancouver, B.C.: Arsenal Pulp, 1992. Print.

Fr i es e SuggeinNevéundlarfd native band has Ottawa stunned, skeptical0 G|l obe 1dand Mai
Apr. 2014. Web. <http://www.theglobeandmail.com/news/politics/ottawa-moves-to-tighten-

aboriginal-membership-criteria/article17954032/>.

Furi, Megan, and Jill Wherrett. "Indian Status and Band Membership Issues (BP-410E)."
Parliament Information and Research Service, Feb. 2003. Web. 24 Nov. 2014.

<http://www.parl.gc.ca/content/lop/researchpublications/bp410-e.htm#discussiontx>.

Goldie, Terry and Daniel David Moses, eds. An Anthology o€Canadian Native Literature in

English Oxford University Press, 1998. Print.

159


https://circle.ubc.ca/bitstream/handle/2429/11260/Romantic+Nationalism+and+the+Image+of+Native+People.pdf?sequence=1
https://circle.ubc.ca/bitstream/handle/2429/11260/Romantic+Nationalism+and+the+Image+of+Native+People.pdf?sequence=1

Gonzal es, EI'l i ce B . iAN Et hnohi storical Anal

Ro | dthnokistory29.2 (1982): 117. Academic Search Complete. Web. 23 Feb. 2012.

Grant, Agnes, ed. Our Bit of Truth: An Anthology of Canadian Native Literatu¥éinnipeg:

Pemmican Publications Inc., 1990. Print.

Grant, Agnes. Finding My Talk: How Fourteen Native Women Reclaimed Their Lives after

Residential SchooCalgary: Fifth House, 2004. Print.

Griffiths, Gar et h. Deschleng BhypirehPosicblonidlishdné nt i ci t y o

Textuality eds. Chris Tiffin and Alan Lawson. London: Routledge. E-book.
Henderson, James Youngblood. T h e M2 k ma w. Hifax) X.S0: Fechwobd, 1997. Print.
Highway, Tomson. Comparing Mythologie®ttawa: University of Ottawa Press, 2003. Print.

Holmes Whitehead, Ruth. Stories from the Six Worlds: Micmac Legendsnbus Publishing,

1989. Print.

---. The Old Man Told UsExcerpts from Micmac History 15a®5Q Halifax: Nimbus, 1991.

Print.

--.Si x Mi 06 k mHatjfax Nimbus Puldishing and The Nova Scotia Museum, 1992.

Print.

Hornborg, Anne-Christinee. Mi 6 k maq Landscapes: Fr o.Hampshiiemi sm t

England: Ashgate, 2008. Print.

Incident atRestigoucheDir. Alanis Obomsawin. National Film Board of Canadal984. Film.

Web. 1 Aug. 2011.

160


http://en.wikipedia.org/wiki/Alanis_Obomsawin

| ngl i s, 480(Yeap bfé&inguiseic. Confact Between the Mi'kmaq and the English and
thel nt er change of The@aadidVdonrdaldf NMivesStadsOXXIV.2
(2004): 389-402. Web. Jan. 2015.

<http://www3.brandonu.ca/library/CINS/24.2/cjnsv24no2 pg389-402.pdf>

Isaac, Michael James. How the Cougar Came to Baalled the Ghost Cat = Ta'n Petalu Telui'tut

Skite'kmujewey Mia'wijlrans. Yolanda Denny. Winnipeg: Fernwood, 2010. Print.

---. The Lost Teachings = Panuijkatasikl Kina'masufiilans. Yolanda Denny and Elizabeth

Paul. Winnipeg, MB: Roseway, 2013. Print.

Jacobs, Donald Trent (a.k.a Four Arrows). The Authentic Dissertation: Alternative Ways of

Knowing, Research and RepresentatiRoutledge, 2008. Print.

Joe, Rita. Poems of Rita Joé\banaki Press. 1978. Print.

---. Song of EskasonMore Poems of Rita Jo&/o me n 6 s P rPéns s . 1989.

---. Lnu and Indians We're Calle@anadian Scholars' Press, 1991. Print.

---. We are the dreamers: Recent and Early Podirgton Books. 1999. Print.

---. Song of Rita Joe: Autobiography of a Mi'kmaq Peiiversity of Nebraska Press. 1996.

Print.

Joe, Rita and Lesley Choyce., eds. The Mi'kmaq AnthologyLawrencetown Beach, Nova Scotia:

Pottersfield Press, 1997. Print.

Johnston, Basi | H. fi On €an&déan leteradutdil2o n Fr om Ext i n

125.Spring/Summer (1990): 10-15. Canlit.ca. Web.

161



Keeshig-T o b i a s, StdpStenling Native Skories.0 Borrowed Power: Essays on Cultural
Appropiation By Bruce H. Ziff and Pratima V. Rao. New Brunswick, NJ: Rutgers UP,

1997. 71-73. Print.

Kiju Kawi, Shi (TheMy 6 k MA§t Adebnt Ghbyee 3 Rint.d

- fALost Thde Mt bk yna.doecdChdyce. D69 G Print.

. AThe | Airher M$ ik rmiatdoe@dChdyce. P9oPginy.

King, Thomas., ed. All My Relations: An Anthology of Contporary Canadian Native Fiction.

University of Oklahoma Press, 1992. Print.

King, Thomas. The Inconvenient Indian: A Curious Account of Native People in North America.

Doubleday Canada, 2012. Print

---. The Truth About Stories: A Native Narratii®ronto: House of Anansi Press, 2003. Print.

Kirmayer, Laurence J., Gregory M. Brass, Tara Holton, Ken Paul, Cori Simpson, and Caroline

Tait. Suicide among Aboriginal People in Cana@atawa: Aboriginal Healing

Foundation, 2007. PDF File. 15 Nov. 2014. <http://www.ahf.ca/downloads/suicide.pdf>

Knockwood, Isabelle. Out of t he Depths: The Experiences
Residential School at Shubenacadie, Nova Sastiaa Scotia: Roseway Publishing,

2001. Print.

Krawll, Marcia B. Understanding The Role of Healing in Aboriginal Communitésistry of

the Solicitor General of Canada, July 1994. Web. 12 Oct. 2014.

162

(0]


http://www.ahf.ca/downloads/suicide.pdf

Krupat, Arnold. Ethnocriticism: Ethnography, History, LiteraturBerkeley and Los Angeles:

University of California Press. 1992. Web. July 2011.

Lischke, Ute and David T. McNab. eds. Walking a Tightrope: Aboriginal People and Their

RepresentationdWaterloo: Wilfrid Laurier University Press. 2005. Print.

fAiList of Recognized Institutions .A®original Affairs and Northern Development Canada.

Government of Canada, 23 Apr. 2013. Web. 11 Nov. 2014. <www.aadnc-aandc.gc.ca>.

Li stuguj Mi 6 g maq Government, MM i 60ggnmeaweey:  Fvbal wii t

Summary. Listuguj, QC: MMS, 2010. Print.

---The Treaty Relationship between Midgmaq of
Implication for the province of Quebec (2008ummary. Listuguj, QC: MMS, 2010.

Print

-—--Negotiating Traditional Governahcse (MharGes@re:

Summary. Listuguj, QC: MMS, 2010. Print.

-—--Negotiating Traditional Governance 1in Gespe

Summary. Listuguj, QC: MMS, 2010. Print.

Little Eagle, Lionel. Greengrass Pipe Dancers: Crazy Horse's PRag and a Search for

Healing Happy Camp, CA: Naturegraph Publishers, 2000. Print.

fiMadeleine Dion Stout | National Native Addic t i ons Par t n e Nasidnal NativE oundat i

Addictions Partnership Foundation RSS. N.p., n.d. Web. Sept. 2014.

163



Maki, Joel T. ed. Steal My Rage: New Native Voicd&ncouver: Douglas & MclIntyre, 1995.

Print.

Marshall, Lindsay. Clay Pots and BoneSydney, Nova Scotia: Solus Pub., 1997. Print.

McCall, Sophie. First Person Plural Aboriginal Storytelling and the Ethics of Colladiore

Authorship Vancouver: UBC, 2011. Print.

--. OMhat the Map Cuts Up, the Story Cuts Across
Land TEssays am Canadian WritinGultural Memory and Social Identityruest
Editor, Roxanne Rimstead. Fall 2003: 305-328. Literary Reference Center. Web. 23 Feb.

2012.

McCarty, Teresa L., Mary Eunice Romero and Ofelia Zepeda. Re c |l ai mi ng t he Gi ft
Youth Counter-Nar r ati ves on Native Lagalicage Loss a
Indian Quarterly Vol. 30, No. 1/2, Special Issue: Indigenous Languages and Indigenous
Literatures University of Nebraska Press, Winter - Spring, 2006: 28-48. PDF File. Nov.

2014.

McKegney, Sam. Magic Weapons: Aboriginal Writers Remaking Community after Residential

School Winnipeg: University of Manitoba Press. 2009. Print.

McKenzie, Stephanie. Before the Country: Native Renaissance, Canadian Mytholbgynto:

University of Toronto Press. 2007. Print.

McLeod, Neal. Coifning Home Through Stories.0 Ruffo 17-36.

Metallic, Emmanuel N., Danielle E. Cyr, and Alexandre Sévigny. The Metallic MigmaeEnglish

Reference DictionaryQu ®b e ¢ , Les Presses de |1 06Universi

164



Mi 6 k mag Re s @aperBeeten UGieemitly. Web. Nov. 2011 <www.cbu.ca/mrc>.

Miller, JR. Shingvau k 6 s Vi si on: A Hi st or KoronofUniaity ofv e Res

Toronto Press, 1997.

Milloy, J.S. A National Crime: The Canadian Government and the Residential School System

1879-1986. Winnipeg: University of Manitoba Press, 1999. Print.

Monkman, Leslie. A Native Heritage: Images of the Indian in EngliShnadian Literature

University of Toronto Press, 1981. Print.

Mowat, William and Christine M. eds. Themes in Canadian Literature: Native Peoples in

Canadian LiteratureToronto: Macmillan of Canada. 1975. Print.

New, W.H., ed. Native Writers and Canadian Writin§ancouver: University of British

Columbia Press, 1990. Print.

Nmot gi nMveerdmnaq Ejiglignmu#t dgomaweis MawiNangit mde

2007. Print.

Our NationhoodDir. Alanis Obomsawin. National Film Board of Canada, 2003. Film. Web. 10

Aug. 2011.

Palmater, Pamela D. Beyond Blood: Rethinking Indigenous Identiiyskatoon: Purich, 2011.

EPUB File.

Pastor e, Ral ph T. iNéwfoendlithd ankl bhaargdor (Héfitagelensoda) . 0

University of Newfoundland. 2007. Web. Aug. 2011.

< http://www.heritage.nf.ca/aboriginal/mikmag.html>.

165


http://en.wikipedia.org/wiki/Alanis_Obomsawin
http://www.heritage.nf.ca/aboriginal/mikmaq.html

APaul ADersoenrdt e r PalR dlmin@-Wessertadd Reviews. N.p., n.d. Web. 22 Oct.

2014.

Paul, Daniel N.. We Were Not the Savages: A Mi'kmaq Perspective on the Collision Between

European and Native American Civilizatioffsrnwood Publishing, 2000. Print.

Paul, Elizabeth, Peter Sanger, and Alan Syliboy. The St one Canoe: Two Los

Gaspereau Press, 2007. Print.

Pellissier-Lush, Julie. My Mi'kmag MotherGlen Margaret Publishing, 2009. Print.

Petrone, Penny. Native Lierature in Canada: From the Oral Tradition to the Preséntford

University Press, 1990. Print.

Prins, Harald E.L.. The Mi'kmag: Resistance, Accommodation, and Cultural Survival.

Wadsworth Publishing, 1996. Print.

Ray, Arthur J. | Have Lived Here Since he Wor | d Began: An Il lustra

Native PeopleToronto: Lester Publishing and Key Porter Books. 1996. Print.

Reid, Jennifer. My t h Symbol , and Col oni al Encounter:

1867 University of Ottawa Press. 1995. Print.

Robertson, Marion.Re d Ear t h: T a l RownEestfBooks2@07. Mintd kK ma q

Rymbhs, Deena. From the Iron House: Imprisonment in First Nations Writiféaterloo, Ont.:

Wilfrid Laurier UP, 2008. Print.

Ri mstead, Roxannesed@DotblCal TEsdays bn Chltadiao Uy . 0O

Writing Fall 2003.80 (2003): 1-14. Literary Reference Center. Web. 23 Feb. 2012.

166



fiRita Joe.0 The Canadian Encyclopedid.p., n.d. Web. 13 Jan. 2015.

<http://www.thecanadianencyclopedia.ca/en/article/rita-joe/>.

Rous e, AReaxamirsng Americah Indian Time Conciousness.0 Academia.eduN.p., 26
Apr. 2012. Web. Jan. 2015. <http://www.academia.edu/7329888/Re-

examining American_Indian_Time Conciousness>.

Ruffo, Garnet, ed. (Ad)dressing Our Words: Aboriginal Pspectives on Aboriginal Literatures.

Theytus Books: Penticton, BC. 2001. Print.

Sable, Trudy and Bernie Francis. Th e Language of .TapeiBstonUmverdty Mi 0 k n

Press. Sydney, NS: Cape Breton UP, 2012. Print.

Sarkar, Mela, and Mali A'n Metalli ¢ Indigdhizing the Structural Syllabus: The Challenge of
Revi tali zing Mi 'CagnadengModern Languade Reviey/ LadRevue

Canadienne Des Langues Vivantésl (2009): 49-71. Web. Aug. 2014.

Schmidt, David L. and Murdena Marshall. Eds. and Trans. Mi 6 k maqg Hi erogl yphi

Readings in North Amer. HaifaxpNsS.: RimbussPtb. 199fi di ge n o

Print.

Sewell, Anna Mari e. ANatives on Native Litera
Headfirst From the Canon.0 Creating Commuity: A Roundtable on Canadian Aboriginal
Literature.Eigenbrod, Renate and Jo-Ann Episkenew, eds. Theytus Books: Penticton,

BC. 2002. Print.

Simon, Lorne Joseph. Stones and Switch&3rca Book Pub, 1995. Print.

167



Smith, Linda Tuhiwai. Decolonizing Methodolhies: Research and Indigenous Peoplesdon

& New York: Zed Books Ltd. 1999.

Speaking About O.WCanadihnaHerdage, 2009720 t1.gWeln @1nAug. 2011.

<http://www.aboutourland.ca/>. Web.

Stout, Madeleine Dion., and Gregory D. Kipling. Aboriginal People, Resilience and the

Residential School Legadpttawa: Aboriginal Healing Foundation, 2003. Print.

Sugars, Cynthia and Eleanor Ty. Canadian Literature and Cultural Memar®on Mills, Ontario:

Oxford UP, 2014. Print.

fiSusan Young De Biagi, Authorat Cape Br et on ChpaBreweUnisersityy Pr ess.

Press. N.p., n.d. Web. 15 Oct. 2014. <http://cbup.ca/author/sdebiagi/>.

AThe Des er YoaTube. Pault9al]3[Feb. 20140 Web. 22 Oct. 2014.

fiTheEvol uti on of MiBbekkmanvwa 6Bwuuecka:t iLoenar ni ng about
Scotia The Confederacy of Mainland Mi' kmagq. Truro, NS: 2007. PDF File.

<http://www.cmmns.com/KekinamuekPdfs/Ch4screen.pdf>.

Tousignant, Michel, and Nibisha Sioui. fResilience and Aboriginal Communities in Crisis:
Theory and Interventions.0 Journal of Aboriginal HealttNovember (2009): 43-61. Web.

Jan. 2015.

Way , B o n n i The Antig@histbRevie@.p., 2011. Web. 22 Oct. 2014.
<http://www.antigonishreview.com/index.php?option=com_content&view=article&id=6

9&Itemid=65>.

168


http://www.aboutourland.ca/
http://www.antigonishreview.com/index.php?option=com_content&view=article&id=69&Itemid=65
http://www.antigonishreview.com/index.php?option=com_content&view=article&id=69&Itemid=65

---. KBW Talks to Susan Young De Biagi-Th e Ko al a Ble HKoalaBdar Writee r . 0

N.p., 6 Mar. 2013. Web. 22 Oct. 2014.

<http://www.thekoalabearwriter.com/2013/03/kbw-talks-to-susan-young-de-biagi/>.

Where Are ?ttheealCihnd dirlreen Legacy =oQuéd hS o rRte sbi edse nEn

Devemiexp®ri ence Des Pe OtmwadegicpoflBopecAut ocht one

Foundation, 2003. Print.

Wicken, William Craig. Mi 6 k maq Tr eat i e sndpand Dbrrald Bldrshall 8uniart or vy ,

Toronto: University of Toronto Press, 2002. Ebrary. Web. Aug. 2011.

Young de Biagi, Susan. Cibou: A NovelSydney, NS: Cape Breton University Press, 2008. Print.

169



