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ABSTRACT 

Situating Aborigùial Tourism as a Site of Negotiated Representation 

Brandi Lyn Gillett 

BepresentatiansafNorth Amencan Abwigioal peapkand culture have, histancally 

been understood as something bounded and containerizai. In reference to North American 

Aboriginaldture,there are duee very distinct+different and o h  conflicting 'containers' 

of Aboriginal representation. On one hand there is the metanarraiive constnicted by non- 

Aboriginal individuals which represems Abonginai people as wamors, di~appearing~savage 

and ignoble. The other containerized view is that which sees Aboriginal people as childlike, 

a&@ve,skilful allies, resourceful heroic, close to nature and even citizens plus. As some 

Aboriginal people in North American revitalïze their cultural traditions, take control of their 

awn affairs,and c d t a n t l y  their right to represent themselves,sterentypical containerized 

representations are giving way to more realistic representations of Aboriginal culture and We. 

One avenue in which Aboriginal peoples are chaiienging this containerized view of Abonginai 

culture is in Aboriginal tourkm destinations such as Shawenepunape Kipichewin, located 

. - in RidingMotrntain National Park in southwestern Manitoba. In this context, a more flexible, 

ambiguous and dialogic view of Aboriginal culture is evidenced. This thesis examines these 

a-tradictoy and ambiguous representations and concludes &it in the context of tourism, 

representations of Aboriginal culture, can only be seen as something fluid, contingent, ever- 

changirig_and strong 



Mer my three day drive across Ornario and into the Manitoba prairies, 1 finally 

arrived at Showenequampe Kipichewin. My excitement quickly subsided as 1 found myself 

dnving into what seemed to be an endless dense forest- As a 'city-kid' kom the Toronto area 

1 soon realized just how completely unprepared 1 was to be in this environment. The dense 

and dark bush dong the road made the bright intense Iight of the prairie afternoon seem 

aimost like dusk. 1 CO& k a g b  wlf spending a day in this envirocment, let alone 

three weeks. 1 found myseiffeeling completely overwhehed and uncertain as to how 1 was 

going to 'survive' with the bears and other wild animals I imagined to be lurking in the bush. 

When 1 h d y  arrived at the camp office, the beauty and idyllic setting of the actual 

camp hidden arnongst thel>ineandeasedmy mindandmademefeel more cornfortable 

in the dense bush. The brightness and opemess of the settïng combined with the tranquility 

and beauty of Lake Katherine before me, the sound of a loon &g, and the voices and 

laughter of visitors in the distance all contributed to this feeling of cornfort and calmness, 

which was in stark contrast to the dariaiess and the uneasiness 1 felt driving on the access 

road. 1 went to the camp office to introduce myselfhoping that someone would remember 

my countless phone cails and be aware of my research intentions. 

1 was w d y  welcomed to Shawenequanqe, behg idensed by the staff member 

who greeted me as %e girl fiom Ontario who has corne to do research." At that moment, 

my 'research' began. In the process, my culturlly constructeci ideas about representation and 

AboriginaI culture were forever transformed. 
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Note on Terminology 

There is much debate these days about what is the correct term to use when discussing 

ar representingthe h d i g e ~ ~ s  p q k  of North A m e n a  Maoy Abarigimigroupsqbject 

to being calleci 'Man' because it is a term embedded in the colonial discourse and does not 

accurately represent who they are. More kreferable globai terrns include Native, Aboriginal 

or First Nations. Such giosses, however, do not supercede the desire by indgenous peoples 

t a  he~idedfied w e m b e s  of a distinctgroup of in&gaous.people, Their ichi$y is 

embedded in the fact that they are, for example, Anishuiabe, Iroquois, Mohawk Miqmaq, 

Nishga above anything else. The use of these terms today is dso somewbat problematic as 

some of the 'tribal' names that exist today originated with the early explorers md traders. Due 

to language barriers the early traders ofken created names for the people they met. For 

instance, the Huadenasaunee came to be known as the Iroquois, on the east coast the tem 

Maliseet replaced the Abonginal term Weiustuk, and on the West coast Beaver Nations was 

used instead of the traditional name Dunneza. Other newcomers simply Europeanized the 

'tribal' narnes they encountered. For example, the Odawa became the Ottawa and the 

Mi'krnaq became the Micmac. Despite the problems with 'narning,' when discussing 

anthropological, historicai or governmental representations 1 have used the European terms 

as they appear most commonly in the literature. 

In this thesis, 1 use the t e m  'Indian" when 1 refer to both the idea and image of 

"Indians' represent one of thme distinct legal categories (Indian, Inuit, M&) subswned tmder the 
term 'Aborigtnal people' m section 35(1) of the Constitution Act, 1982. in the Constitutian, the 



Aboriginal peoples as created and understood by non-Natives. Interchangeably, 1 use the 

terms Fust Nation, Aboriginal or Native peoples when 1 am referrhg to the indigenous 

peoples who live today within Canada. Wheo discussing my field research, 1 use the tem 

Anishinabe as thai is the prefmed t e m  used by my inforrnants. 

What to call non-Natives is equally puzzhg. 'White' is îhe convenient opposite of 

Native, but Ï t  too has its limitations. So does Euro-Canadian in the mdtidtural  landsczpe 

of Canada. Despite these limitations, 1 use the terms non-Native* non-Aboriginal, White and 

European. 

term 'Indian' is used to r&r to those peoples m Canada who are d&ed as behg 'Indian' under 
the provisians ofthe Indian Act. The Indiun Act does nd defme who an 'Indian' is, only who will 
be recognized legaily, as ha* 'Indian' statu under the Act. Under the hilian Act, 'Indian' 
statu is dekrmined on the bas& of biological ancestry or descent. (Bol& 19931206-209). 



Figure 1: 
Oka 

York, GeoEery & Loreen Pindera 
199 1 People of the Pines: The Warriors and the Legacy of Oka. Toronto: Little, 

Brown & Company. 147- 148 



Preface 

For 78 days durhg the m e r  and f d  of 1990, Canadians, were transfixed by the 

dramatic images of Mohawk warriors which dorninated the media'during the Oka crisis 

i l )  It was a crisis which paralyseci an entire province and grippecl the nation's 

imagination. Mesmerked by these images which contradicteci my own popularly held 

understandings of Canada's Native peoples, 1 came to see that my imaginUigs of Canadian 

Aboriginal people were nothing more than constnicted 'representations,' reflecting linle of 

the iived reaIity of Aborigid life and experience. 

My undergraduate education in Anîbropology and Native Studies re-ipited my 

disquiet Mth this disjunchire. When 1 began rny MasterYs thesis research 1 wanted to 

understand where popular perceptions pertaining to Aboriginal culture came fkom, what they 

mean, how the postmodem 'crisis of representation' has afFected this representation, and 

Iastly, how Aboriginal peoples are representing themselves to non-aboriginal audiences as we 

launch into the 2 1" century. It is this latter question that came to be the foais of my research, 

Popular representations of Aborignal people are still largely constnicted by non- 

Aboriginal peoples. Thus, fhding a context in which 1 codd examine how Aboriginal 

peoples, when givm an opporhuiity, coastmct representations ofthemselves for an outside 

audience was not an easy task. Eventuallyy 1 decided that Aboriginal cultural tourisn was 

a medium where images of Aboriginal people are presented in a localized and somewhat 

bounded context in which Aboriginal people are actively engaged in constructing their 



representation for a predominantly non-Aboriginal audience. 

Beginning in January 1 998,I eamestly began to search for a suitable Aboriginally-run 

cultural tourkm expenence. This task proved to be more dficult than 1 expected as 

Aboriginal cultural tourism development in Cana& is largely dominateci by non-Aboriginal 

owned and operated touria operations thaî use Aboriginal d t u r e  as an attraction Through 

the help of various tourism agencies, the World Wide Web, the Canadian Tourism 

Commission, Aboriginal Tounsm Team Canada as well as the Canadian National Aboriginal 

Tourism Association and travel magazines, 1 managed to locate a Limited number of 

Aboriginal owned and operated tourism destinations.* Many of these destinations, however, 

were lodges, motels, casinos or fishing and hunting lodges which did not offer an Aboriginal 

cuitural component. Finaliy in April1999, I found on the World Wide Web, an advertisernent 

advertising S ~ e n e ~  Kipichewin, a F i  Nations owned and operated cultural camp 

located in Riding Mountain Eiational Park in southern Manitoba3 

1 left in late July to spend 3 weeks at the camp both as a tourist and a budding 

anthropologist, pondering the question of how a group of Anishinabe would represent 

themseives in the potentialiy conûicting contexts of the tourism industry and cultural r e n d  

or revitatization. 

?able 6 suggests that there are an estmiated 1300 Aboriginal m e d  and operaed destmati-. 
Thse destinations were -CL& to id- as many are no langer operating or are not advertised. 
Furthemore, most of th- destinations are crafl oinlets, marinas, h&g and camps, 
haelr and casmos. 1 was lookmg for a destination thai adively used as Aboriginal aimye as an 
attraction. 

?k t  very same &y, ber% was a short docunentary based m Shawenepampe Kipichewin ai the 
Ourdwr Journal television show *ch promded Shawenequampe. 



Introduction 

ln WayIand Drew's novel The Wabeno Feast (19731, we are introduced to Duncan 

McKay' an eighteenth century Hudson's Bay factor, through an extant journal which recounts 

his journey through the Canadian ddemess to an isolated outpost beyond Lake Superior. 

As McKay and his voyageurs make their way up the rivers, they pass among familiar Indians. 

It is not that McKay has seen these 'Indians' before; he has not, but we have. At the 

beginning of the joumey, McKay cornes upon an 'Indian' camp consisMg of 

birchbark hoveIs already rotting back to eartfs [where even] the dogs 
Iack energy to bark [and where the people are] by nature l a q ,  depraved, 
and so thoroughly addicted to dcohoIic Iiquors that aü men of good 
intentions sent among them by both Governent and Church have 
despaired (Drew 1973 : 54). 

The voyageurs push further into '?bis brute countryside, with its never-ending rocks and 

brooking meadowsy' @rew 1973 : S6), and encounter a second group of 'Indians' camped on 

an island. They are led by a Wabeno, a shaman, and that night, as McKay watches, the 

Wubeno and his followers light a huge fire and perform a bizarre cerernony of seif-mutilation 

and self-destruction: 

. . . the b b e a t s  throbbed to a crescendo and the wabeno continued 
and quickened his contortions almom onto the fire itself, writhing iike a 
lean snake the while, and for a time this lone dancing continued amidst 
the very flames until 1 swore the man must be consu&. Yet he 
emerged, his loin cloth in smoking ribbons and his face flickering with 
rningled pain and pleasure which was horrible to look upon (Drew 1973 37). 

At their -est point from civilkation, McKay and his voyageurs meet a third 



'Indian', a man named Miskobenasa who has had contact with whites before and has retreated 

deep into the forest to escape their influence. McKay tries to establish trade with 

Miskobenasa's people, but Miskobenasa adamantiy rejects McKay's protestations of 

We want no more of it! You are not welcome among us shodd you corne 
with your toboggans full of death for trading, with your canoes f i t U  of 
de&. We h o w  weil your trade and fnendship, and we have gone apart f?om 
it . Forever @rew 1 973 : 1 94). 

By the t h e  Drew, in his novel, gets to the twentieth centuy, the 'Indian' has al1 but 

disappeared, md the forests, which were the blank spaces on McKay's map, have ail been 

surveyed. Yet the 'Indian' spirit that McKay enmmten has notbeenexaciz&theCIndian ' 

and the 'Indian' world remain a potent force. 

savage, and the hopeless, dering, dying victim, should be familiar to any contemporary 

reader, for they represent the fùll but limitai range of 'Indian' characters as represented by 

non-Aboriginal people in anthropology, govemment policy, art, literature, staged 

performances, film, and tourism. In the academy, s p d c a l l y  anthropology, and in 

govenunent policy, these visions of the 'Indian' aiso indude representations of Aboriginal 

peoples as curiosities, exotic, 'not yet civilized,' thus underdeveloped. 

Throughout the 1 grn century popular discourse, these views were shaped in the hands 

of a 'ventable stampede' of travelers £iom Europe, the United States and Eastern Canada who 

wanted to see the 'wild Indian' in his naniraI setting before he vanished. With pen in hand, 

these travelers came ready to record their adventures. Visual artists such as Paul Kane and 
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eager writers embellished their experiences in order to capture their readers' interest with 

fancitùl stories and paintings of the homitic 'Indian' (Firico 1998:86). In literature7 

representations of Aboriginal peoples were drawn f?om the 18& cenhlry contradiction of 

'noble' versus 'ignoble'(Moses. l996:î; Berkhofer 1979: 74-79. Created in the hads of 

writers such as James Fenimore Cooper (1 789-1 85 1)' Karl May ( 2  842-1 9 12) and Ralph 

Corner, or as he is o t h e k s e  h w n ,  the Reverend Charles Gordon (1860-1937), these two 

basic images persisted in literature weii into the 2om c e n t q .  

In the popular discourse of imaginative literatwe, 'Mountie' fictioq adventure stones 

and even romance stories, the 'noble savage' offered Europeans a vision of a sbpler t h e 7  

a golden age when humans lived in harmony with nature.' Whereas the 'ignoble' savage had 

progressai very iittle, his primitivism was obvious in cornparison to the civility of Europeans 

(Moses 1996:3). The 'noble savage' welcomed the colonists and treated them with 

generosity and courtesy, whereas the 'ignoble savage' was a threat to colonial life and 

contested colonial occupation, treated interlopers with treachery or cruelty, and was violent, 

ignorant, debased and brutal (Stedman 1982:67). The 'noble savage' appeared handsome in 

features, dignised in manner and brave in battie, whereas the 'ignoble savage' resembled the 

brute beasts with whom he shared the wilderness (Moses 1996:3). Savagery contrasteci with 

civility, and the naturai Ue the 'Indian' lived opposed the disciplined iife of European society. 

In the 1st 40 years7 scholars and critics have b e p  to critically examine the image of 

the 'Indian' in both the academic, govenunent and popular discourses. Contemporary 

CIhe noble savage is defined as an idealized concept of mcivilLed man, who syrnbolized the 
h a t e  goodness of one not exposed to the cornrptiag influences of civiikdicm. 



pornodernia debates which criticise non-Aboriginal representation of Aboriguials, combined 

with Abonginal political action and artistic or economic development, have confkonted and 

chailenged tradiiiondy accepted understandings of Abonginal people. In the 1960s and 

early 1 WOs, Aboriginal peoples themselves, working within the dominant discourse, 'talked 

back,' modestly resisting and challenging non-Aboriginal representation. These 

representations confkont assumptions that Abonguial peoples and cultures are a dying race, 

suffering v i b  with no hope of sumival beyond complete assimilation (Amose 1995: 108).' 

In contrast to non-Aboriginal representations which depict Abonginal peoples as dying ofS 

in contemporary urban Abonginai representations of themselves they are s u ~ v o r s  and also 

victims who are integraiiy connected to the land and their communities. 

Thomas King argues that images constnicted by Aboriginal vhters are "quite unlike 

the historicd and cantemporary Native characters in white fiction" (1987:8). He explains 

&at, 

like the traditional tnckster figures, contemporary Native characters 
are frequently tricked, beaten up, robbed, deserted, wounded, and 
ridiculed, but, unlike the historical and contemporaq Native characters 
in white fiction, these characters survive,. . . persevere,. . . and prosper 
(King 198723). 

To King, contemporary Aboriginal representations abound 

with characters who are crushed and broken by circumstances and 
disasters, but. . .[who iike] their traditionai trickster relations, nse 
fiom their own wreckage to begin again. (1 987: 8) 

Similarly to Aboriginal writers, contemporary Aboriginal visual artists are mowig 

m e r e  has however been a loss of Aboriginal languages. 
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beyond a fictious, singular, pan-Indian representation. Celebrating survival by callùig 

attention to the strength within their culture, both artists (such as Geraid McMaster and 

Robert Houle) and writers (Tomson Highway and Drew Hayden Taylor) call attention to 

historic injustices includingsegegation ont0 reserves, confinement in residential schools, and 

the removal of Aboriginai children fiom their cornmunities. In its many difFerent forrns, such 

self-representation is an afEmation and reflection of contemporary Aboriginal He, oEering 

botb a snapshot of an often tragic history, but yet a powerftl testimony to Survivl and the 

culturd strengîh of Aboriginai people. 

Culture as 'container' 

Historically, Abonguiai culture was understood as something "bounded in the world 

that can be tisted and enumerated" or what has b e n  caiied the 'contents and containers' view 

of culture m b e k  & Boddy l997:6). This view of culture however, as many contemporary 

writers have pointeci out, is an outdated or unrealistic way of viewing culture (Lambek & 

Bpddy 1997: 6) .  Despite this, 'readers' of cultureI movie watchers, those who read popdar 

novels, and tourists, to name ody a few, are co&onted with this 'containerized' view of 

culture.6 In reference to North American Aboriginal culture, it is use@ to see the 

representation moving through three stages or 'containers.' In the fkst two containers, white, 

Euro-Americans had control over the representation and presented two very distinct, ditferent 

and often conflicting or arnbiguous 'containers7 of Abonginai culture. The first container or 

6 Suc. mférences lead to queseioning whether every or any represetltatian is a cartaher? Such 
questions are beyond the scope of this resead~  However, @vea postmodem debates çurroundmg 
binaq oppositions, it is rny contention that every representaticm can be contamerized. 
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consists of the metanarrative, constructed by non-Aboriginal individuals, which represents 

Abonginal people as warriors, disappearing, savage, childiilce or primitive and ignoble yet at 

the same time heroic, close to nature3 exernplifj6ng the noble savage (Table 1). The second 

container, canstructed by non-Aboriginal peoples, is one which broke away fkom the view 

that Aboriginal people and culture were savage, primitive or dying o E  Raîher than perceived 

as savage or dying off Aboriginal peoples and cultures were presented as skilfùl allies, 

adaptive, citizens plus and resourcefirl. In the third stage of representation, Aboriginal 

peoples, through their efforts to 'speak back,' broke out of this 'containerkation' by 

representing their culme as adaptive, surviving, tenacious, modern, economidy viable and 

vibrant (Table 2). These self-representations often however seem trapped by the narrative 

conventions created in the first two fiames. 

This thesis is an attempt and in some cases a struggle, to mediate by me, as boîh a 

'budding anthropologist' and tourist, between the three 'containers' and the three distinctly 

different metanarratives of Aboriginal representation.' 1 refer to this mediafion as a stniggle 

because much of rny anthropological training has been focussed on attempting to cope with 

the 'crisis of representation,' pondering over how anthropologists represent the object of their 

discourse, and how they corne to t e m  with the fact that every work of 

-- 

7 

It may be argued that there are more than three containers of representation. However, fOr the 
purposes of this research I have distinguished two contaIners, the dividing h e  bemg WIiether the 
r e p d c m  cornes fiom Abonginai peoples or non-Ab~rigi.d peopIes. 



Table 1: The non-Aboriginal 'Containerized' View of Aboriginal 
Culture 

Positive Negative 

Noble 
Acute Reasoners 
Eloquent Speakers 
SkiUful& Farsighted Politicians 
Miiitary Ailies 
Treaty Partners 
Brave 
Virtuous 
Courageous 
Citizens Plus 
PuliticalIy Distinct 
Self-Governing . 
Spintual 
Close to Nature 

Barbaric Savages 
HopelesdSUfferhg V i h  
Fictitious 
Exotic 
PrimitivePrehistonc 
UnciMlizedAJnderdeveloped 
Vanishing/Dying off 
@loble. 
Scientifïc SpecXmens 
Children of the &vil 
Blood-Thirsty Wamors 
Murderers 
Doomed to As-& 
CMdren of Nattm 
Icons of Consumer Society 
Frozen in tbe Past 
Werior 
Dissipateci 



Table 2: Aboriginal Perspectives and Representatioo 

Modem 
Ewnomically & Politically Viable 

hdustious 
Prosperous 

Politicail3r & CulNrdy Distinct 
SeIf-Governing 

Tenacious 

Resourcefiil 
Survivors 

Cdturally Specinc 
Adaptive 

Living & Surviving 
Possess a Futtire 

Relevant to Contemporary Society 
Concemed for the Land, Culture and ComrnUnity 

Celebrate Life 
Artistic 

Revitaüzing 



ethnographic research and writing is a cornplex dialogue between subject and object. 

As an anthropologist, I refiect on how Abonginal peoples have been represented in 

history, government pdicy, popular culture and antbropology by non-Native peoples. As a 

tourist, 1 participated in an Anishinabe cultural tourisrn experience in Riding Mountain 

National Park in southern Manitoba. Bringing my two 'selves' and expenences of 

representation together, this thesis is thus an anthropologicd reflection on the Anishinabe 

attempt at Shnwenequmqe Kipzchewzn to present an alternative representaton ofthemselves 

to the wider public, one that challenges existing images and nurtures a broad understandimg 

of the Anishinabe reaiity in the modem world. 

What I have writîen here is a series of excursions which deconstmct the binary 

oppositions between p o l i t i c a l / i i o n a l  and theoretical non-Aboriginal representation on 

the one han4 and my pers~nal/private/experienti~nterbr toun'stic representation on the 

other. Keeping this in mina my interpretation of how Abonginal culture and people have 

been represented by both non-Aboriginal people in the academy, by the state, in the popular 

discourse and by Aboriginal people themselves in a tourism experience is, as Kondo argues, 

the product of a cornplex negotiation, taking place within specific, 
but shifting, contexts, where power and meaning, 'personal' and 
'political,' are inseparable (1990:24). 

With that stated, this examination of both the cuiturdy constructeci popular perceptions or 

representations pertaining to North Ame~can Aboriginal peoples which exist in Canada today, 

and Aboriginal attempts to self-represent, is organized into five chapters. Although presented 

here as conceptually distinct, in m l  life the issues addressed in the fke chapters form a 
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virtually seamless whole within which Aboriginal attempts at self-representation have evolved 

in Canada. 

To avoid discussing Aboriginal self-representation against a backdrop of a 'clear blue 

slq,' 1 have placed the chapters on anthropological and state representations of Aboriginal 

people in Canada fint. It is this backdrop against which the rest of the thesis must be 

interpreted. In the first chapter the £irst two containers of representation are examined as they 

have evolved in anthropology. In addition, 1 examine how the postmodern 'crisis of 

representation' and ideas of culture have affected non-Aboriginal anthropological 

representations. 

Central to representation is how the Canadian state understood Aboriginal culture. 

1 present in chapter two a condensed summary discussion of several key aspects of Canadian 

state policy and treatment of Aboriginal people as part of the background against which 

contemporary Aboriginai self-representation must be understood. In chapter three, I examine 

both the roots and nature of non-Aboriginal representation in the popular discourses as well 

as examine how Aboriginal peoples are presented in a 'containerized' fashion in the popular 

discourses of art, literature, staged productions, film, consumer society and tourism. In doing 

so, I intend to show how representations in the popular discourse, could embody either 

positive or negative values. In this chapter I provide an analysis and critique of the non- 

Aboriginal 'containerized' representation in order ta show what Aboriginal people must 

confkont in their attempts to self-represent. Because this chapter tre-ats representations that 

have been presented in extremely scattered studies or which have never really been 

synthesized into a single narrative presentation, it may read as a textbook example or 



catalogue of representations found in the popular discourse. 

Chapter four 1eaves non-Abonginal based representation behind and probes instead 

the attempts Abonginal people have made to 'speak back' against non-Aboriginal 

representation. This chapter opens with a discussion of how Aboriginal peoples have 

atternpted to find a voice for their own seif-representation by means of early and 

contemporq political action, art, film and literature. In this chapter we will see that although 

some of the grossly distorted imagery has ben  superceded in the hands of Abonguial peoples, 

there are many elements in the representation that have remained constant and bound withlli 

the discourses of their historical context or dominant hegemony. This consistency is due in 

part to the faa that today's representations, both Abonginal and non-Aboriginal, are located 

within the entire colonial tradition of noble savagism. The reader will also note in this 

chapter that, although 1 argue that Aboriginal representations are unbounded, ail Aboriginal 

representations are nonetheless bound by the dominant discourse and hegemony. In this 

sense, it is not possible for their representations to fiee themselves fiom the dominant 

European hegemony. In shidies such as these, it is a h o a  cornmon place to conclude with 

a discussion of Indigenous peoples use of the image of the 'Indian.' 1 question the right of 

any person to judge another's representation of his or her own culture. nius, the reader will 

note that with very few, and usually brieç exceptions, I do not critique, judge or analyse 

Aboriginal representations of themselves. Preferring to let these images speak for themselves, 

1 have tried to avoid the imposition of the kind of theoretical or analytical constructs that 

bedevil current, postmodernist academic writing. 

Chapter five brings the two independent discourses of representation together by 



examining how, through Aboriginal owned and operated tourism destinations such as 

Shawenepmape Kipchewzn, Aboriginal peoples are attempting to rzpresent themselves in 

a setting which largely focusses on representation to a non-Abonginai audience.' ~eeping 

in mind my own personal objections regarding one person's right to make judgements about 

another's representation chapter six utilizes Shawenepanape Kipichewin to examine what 

Aboriginal owned and operated tourism says about the postmodem discourse and non- 

Aboriginal representation. 1 realite that this may be too broad a claim as it is based on only 

one exarnple 1 nonetheless feel that it does expand upon current anthropological work reIated 

to issues of representation that, examine how an Aboriginal identity has been created, 

informai and reinforceci in the public context. 

Methodology 

In canying out this research at Shawenepmcp K@ichewzin, 1 used a combination 

of formal techniques and unstructured participant observation. In les-g how Aboriginal 

peoples represent themsehres to a predominantly non-Aboriginal audience in a tourisrn setting, 

1 used the technique of participant observation. In accordance with this technique, I learned 

about Aboriginal tourism and representation through direct participation in the everyday life 

and actîvities at Showenequmupe Kipichewin over a penod of t h e  weeks. During my time 

at Shawenepanape Kipchewin, 1 was primarily a tourist, participating in all the offered 

programs and living in a teepee. During my stay at Shenequampe  Kipichewin in July 

1999,I also conducted both formal and infornial i n t e ~ e w s  with camp management, staff, 

'1 use the word 'Hidependent' here loosely because it can be argued that Aborigmal r e p d c m s ,  
similarly to non-Aboriginal qresentatians, are m hct, not 'mdependent' because they occupy a 
colonial space. 
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community members (where appropriate), towists and outside tourisrn operators. 

Participation in these i n t e ~ e w s  was entirely vohtary and participants were able to withdraw 

fiom the interviews at any tirne. Due to the confidentid nature of these interviews, no names 

or persona1 identi@ng information have been used in the writing of this thesis. Formal 

interviews were loosely structureci and based on a set list of questions (see Appendix A). Not 

all questions were asked of each informant. Many questions elicited no response either 

because the informant stated they were not capable of answering or because they were not 

cornfortable answering the questions. Other questions and their subsequent responses were, 

in the end and at the request of informants, not used in the writing of the thesis. In the end, 

several questions were inapplicable to the thesis and thus were not included in the final 

document. The interviews with camp management, staff and several tourists who visited the 

camp were tape recorded and later transcribed. Once transcribed, each informant received 

a printed copy of theiir interview and was encouraged to provide feedback pertaining to any 

aspects of the interview they wished not be used in the writing of this thesis. I often used 

formai in t e~ews  throughout the fieldwork period as a summation device to pull loose ends 

together. Informal or unstructurecf i n t e ~ e w s  often had no announced topic or planned 

meeting, and were not taped. These interviews were led by the informant and generally 

unfolded in a conversational structure. Since leaving Shawenequmqe Kipichewin 1 have 

remained in contact with staff and management and have conducted a number of infoxmal 

telephone interviews throughout the various stages of writing this thesis. 



1. Anthropology & Postmodernim: me 
Crisis of Representation 

In the late lgm century anthropology was a burgeorhg field of western scholarship 

dominateci by hopes for a general science of 'man' (Marcus & Fischer 1986: 17; Damell 

1 974: 169). For coatemporary cultural anthropology, the most prominently remembered 

intellectual ancestors of the era are Edward Tylor and James Frazer in England, E d e  

Durkheim in France, and Lewis Henry Morgan in the United States (Marcus & Fischer 

1986: 17; DarneU 1974: 169; McGee & Warms 1996: 128). As 'armchair' anthropologists, 

each sought arnbitious intellectual projects that aspired to locate the origins of modem 

institutions, rituais, customs and habits of thought through the cmtrasts of evolutionary 

stages in the development of human societies. These major writers, dependent upon such 

sources as traveIers' accounts, colonial records and rnissionary scholarship, set the agenda for 

the style, scope and subject matter of anthropological debates ùito the twentieth century. 

In the years leading up to WWII the professiondition of the social sciences and the 

humanities into specialized disciplines of the university marked a transition in the nature of 

Arnerican anthropological sch~larship.~ Anthropology became the social science which was 

committed to studying the 'exotic' or primitive customs of nomwestern peoples (Marcus & 

Fischer 1986: 18). Under the direction o f f  ranz Boas, anthropology coaiesced as an academic 

4kliat are now the specialized sub-fields of curthropology, archaeology, biological anthropology 
and sociocultural anthropology were then nitegrated in the cornpetencies of the individual 
anthropologia who sought geaeralizatians about humanlànd h m  the c o m p ~ s o n  of data fkom past 
and present human di ver si^. 
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discipline in North America which was, and still is, M y  based in the study of the North 

American Indian and he developed the professional direction that American/Canadian 

anthropology was to take (Darneil 1999:39; Jaclaiis l985:75). Reacting against the grand 

evolutionary schernes of Tylor and other European anthropologists, Boas took an early 

stance in favor of what has since corne to be known as 'historical particularism. ' Boas argueci 

that the evolution of each society had to be understood in relation to its own proper 

dynamics. Following this line of thinking, Boas' most important single contribution to 

anthropological thought is the doctrine of cultural relativisrn, the belief that every culture must 

be understood according to its own logic. 

Developed to be a science specializing in the study of non-western peoples in an age 

of European colonial expansion, anthropological representations of First Nations peoples 

have pIayed a critical role in infoming public consciousness about North American Aboriginal 

people and culture (Ames 1986:37; Biolski 1997: 136; Deloria 1969:87; King 1997: 1 17). As 

a field dominateci by white researchers who historically rarely asked what the Aboriginal 

peoples they studied had to say about their worlq anthropologists have published thousands 

of volumes on Abonginal people, culture and history (Cavender- Wilson l998:23). The result 

has been a body of knowledge which is fdled with contradictory ambiguous representations 

which histoncally af5nned First Nations as objects of curiosity, exotic, 'not-yet-civilized, ' and 

underdeveloped. These early anthropological conclusions long antedate the 

professionalkition of the discipline and were influenceci in various ways and sometimes to 

a highIy significant degree by attitudes and opinions that were prevalent in the societies in 

which the anthropologist fived (Trigger 1980:663; Daniell 1974:289-290). 



Americanist Tradition & North Arnerican 'Indians' 

AIthough Boas is recognized as focusing North American anthropology on the North 

Amencan 'Indian,' the parameters of an Americanist anthropoiogical tradition, nrmly based 

in the study of the North American 'Indian,' pre-date his involvement in the field. Fascinated 

by the 'Canadian Indian,' curious about their origin and intrigued by their custom, amateur 

anthropologists in the mid 19& century such as Sir Daniel Wilson, Sir John Wfiam Dawson, 

Horatio Hale, and AF.  Chamberlain recorded Aboriginal ways of Key language and pre- 

histories, for both academic analyses and for the benefit of firme generations (Cole 1973 :43; 

Darnell1999:44; 1975:320; Dyck 1990:41; Trigger 1980: 18). At thk the,  the image ofthe 

'Indian' as a culturally deprived, unprogressive savage extended into anthropology and the 

'Indian' was discriminatively analyzed in terms of physicd and moral attributes (Knstmanson 

1997: l4).'" At the end of the 1830s' when it was generally believed that the Native 

population was destineci for one ofthree potentiaiities: extemiination, assimilation or isolation 

on reserves, the 'Indian' was reified as a passive object ofEuropean knowledge (Krïstmanson 

1997: 14; Cole 1973 :43). Some however, such as Hale, tried to emphasize the strength of 

Aboriginal culture such as he did in his description of the Iroquois, whom he saw as weii 

organized and as expressive as the most civilized races (Cole 1973 :44). Like Haie, Franz 

Boas did a i l  of his anthropological fieldwork with Canadian Abonginal people. Driven also 

"?he lgh cartury anthropological opinion that regarded Abonginal peoples as unprogressive 
sa- was reflected in the Momd Builder Myfh d c h  held that the spectacular earthworks whidi 
were then the object of considerable arrthropological interest were the works ofnon-Aboriginal peoples 
(Trigger 1980:662). 
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by the beIief that Aboriginal societies were disappearïng, Boas and his students felt an 

irnmediate aeed to retrieve a vanished past. In 1883, Boas traveled to B a f k  Island, where 

his study of the Eskimo led hun to reject his previous scholariy focus on Arctic geographical 

determinism and turn to a closer examination of their Society. Three years later, Boas was 

back in the field studying the Kwakiutl of Vancouver Island, a group he focused on for most 

of bis later career. Students of Boas also carried out work on Aboriginal North Americans: 

W.H. Meckling studied the Micmacs; AA Goldenweiser the Iroquois; Paul Radin the 

Ojibway; Alfieci Louis Kroeber spent much of his career studying the patterns of art, fashion 

and technology of the Arapaho; Robert Lowie studied the rniiitary societies of the Crow 

Indians of the Plains; Cyrus MacMillan did fokiore work arnong the Micmacs; Edward Sapir 

studied both the Nootka and Athapascans; and Ruth Benedict, like Boas, studied the 

Kwakiutl as well as the Zuni and Dobu (Cole 1973:42-43). 

By the late 1920s and 1930s new theoretical currents began to affect the Americanist 

tradition (Fogelson 1999:82). Functionalism in its various guises placed greater ernphasis 

on the wholeness and integration of cultures and social structures. It is difficult to single out 

specific works that mark tbis transition, but Margaret Mead's study of the Omaha, n e  

Changhg CuIWe of an Indiun Tnbe (1932) is exemplary of such work. Perhaps one of the 

best known Canadian anthropological works on Aboriginal North Arnericans in this genre of 

anthropology is Diamond Jenness' (1886-1969) 7he Irdians of CartcIcta, first published in 

1932. Used for many years to train anthropologists interestexi in Canadian Abonginal 

cultures, Jenness' text is a landmark in Canadian 'fiuictionalist' anthropology as it emphasized 

the wholeness of culture and social structures by examining: language, mnomic conditions, 



food resources, hunting and fishing, dress and adornment, dwellings, travel, trade, 

transportation, social and political organization, religion, folklore and traditions, oratory, 

drama, music and art. As weU, Jenness examineci in p a t e r  detail specifïc Abonguiai groups 

Withhthe Eastern Woodlands, Plains, Padïc Coast, the Mackenzie and Yukon river Basins 

as weii as the Eskimo. In this text, Jenness clearly represents Abonginal peoples as primitive, 

d e r i n g  and Serior. According to Jenness, Aboriginal peoples were outcasts, economically 

inefficient, helpless in the face of catastrophe and surely to be extinct by the turn of the 21'' 

centuy (Kulchyski 1993 :35-3 7). 

mer WWII %orne anthrop010gists stopped studying Indians because [some felt they] 

had become like any other minority group" (Hymes 1972:23 1). In addition, Elizabeth Colson 

stated at the the ,  "many of us thought that by the 1930s that what could be recorded here 

at home about the Native Americans pre-conquest life had been recorded" (quoted in Murray 

1999: 53).lL Despite the dispersion of the interests of American anthropologists after WWLI 

to areas outside of North America, work with Native North Americans remained prominent 

into the 1950s (Mumay 199958). For exampie, much of the culture and personality work 

completed by Irving Halloweil(1960), Anthony Waiiace and John Honigmann was based on 

their work with selected groups of North Arnerïcan Aboriginal peoples (Murray 1999: 55). 

B e g k h g  in the 1930s, anthtopology was perceived as a national endeavor and part 

of the public consciousness (Knstmanson 1 997:2O). During this the, anthropologists began 

l l ~ a n y  midents ofthe 1930s sought to study the f û n c t i d  imegraton of 'primitive' cultures 
outside of North America (Murray 199952-53). One such example is the work of anîhropologist 
Margaret Mead. In defiance of Boas' wish that she continue work with the Omaha, Margaret Mead 
went to Polynesia were she carrïed out extensive research in Samoa in the 1920s and Papua New 
Guinea m the 1930s- 
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to take a more active interest in the welfare and survival of the societies they observeci (e.g. 

Chance 1996,1967,1968; Salisbury 1986; Waldram 1988; Warry 1998) (Fogelson l999:82). 

Applied anthropology came to the fore as anthropologists worked closely with govemment 

agencies to enact legislation and to administer prognvns intended to benefit and empower 

'Indians' (Dyck & Waldram 199333). The anthropologicai role began to shift fkom passive 

undertaken of 'Indian' culture to active take-over policy makers in 'hdian' affairs. 

Test@ing in the £kst oftwo major parliamentary inquiries into Meral stewardship of 'Indian' 

affairs, anthropologist Diamond Jenness d u W y  fùliilled this role in 1947 when he, 

unequivocally recornmended a phased te~mination of federal 'Indian' administration and a 

program offorced integration of 'Indians' into Canadian Society (Dyck & Waldntm 199319). l2 

Since the 1960s, anthropology has developed into a more theory-orienteci discipline. 

With its emphasis on interna1 cultural change the discipline aspired to dispel the once comrnon 

image ofNative peoples as unmative, dying off or culturally static (Tngger, 1 980:664; 1983; 

29; Kristmanson 1997: 15). A common feature in anthropological studies at this time was the 

inclusion ofpolicyrecommendations to hnprove the fûttire prospects ofNative peoples @yck 

& Waldram 1993:9). l3 Perhaps the best-known study conducted within this genre was the 

two-voIume Hawthom-Tremblay report (Hawthorne 1967)' a largely anthropological study, 

commissioned by the federal government in the nid-1 960s to provide a national survey of 

'2~amess' proposais for elimLLahng the special stahis of registered 'Indisos' contrasted the views 
expressedby 'Indiau' representatives. In the end, the assimilationkt position propounded by Jetl~less 
gamed a more receptive hearing h m  the parLiamaitarians than did the 'Indian' presentatiom. 

l3ss0me have gaie as fàr as to describe the anthropologicai work of this tims as firndamamily 
discriminating (Kristmanson l9!?7:2 1 ; Shanks and Tilley 1 987: 60). 



Canadian 'Indians' economic, political and educational needs and policies (Dyck & Waldram 

1993:9).14 Equdiy important during this period were anthropoloJical studies, such as, nie 

Cree Developmental Chonge Projeci, which was devoted to andyzing the impact of natural 

resource development and social policy on the Crees of north and central Quebec between 

1964 and 1968 (Chance 1 968:ix). The progam, headed by Norman Chance, focused on the 

impact of large s a l e  natural resource development on northem peoples health and welfare, 

economic, social and political development and their environment. Broadly stated, the long 

range goals of the project were to: increase our understanding of the process of economic, 

sacial and political change and development among the Cree; and, to attempt to find a senes 

of f o d a e  for the measurement and predication of developmental change so that its 

acceferation may be guided in the manner most conducive to economic growth and social 

well-being. ls 

W~thin two years of the publication of the Hawthorn-Tremblay report, the conditions 

that had sustained anthropological work began to change. The publication of Vine Deloria's 

(1 969) denunciation of anthropology prompted muc h introspection among anthropologists. 

The changing sociopolitical climate in which anthropology was practiced resuited in a self- 

evaluation by sorne anthropologists while others, striving to define and prove universal 

14 M o u &  proposmg what amounted to a new policy fôr Canadian 'Indians' this research was 
Cameci out wiîhout fôrmal meebngs or discussions with Aboriginal cornmiinities and was accoqanied 
by the implicit assu~~lption that the authors were capable of assessing and representiug 'Indians' best 
interests to the Minister of Indian Afi%rs @y& & Waldram 1993: 10). 

" ~ e e  The EsRjmo of Norihem Alaska (Chance 1966), Confrict in Culture: Problem of 
Develapmental Change Among the Cree (edited by Chance 1968), Implications of EnMronmental 
Stress for Strategrgres of Developmentd Chunge in the North (Chance 1967). 



generaiizations about human behavior, continued "the conduct of human science which 

ignored h g  people" (Janes 1994: 149) and continued to perceive Aboriginal peoples as 

objects of scientSc studies. In 1973, however, when Native people of  Northern Ontario 

expresseci opposition to research of benefit ody to non-Native interests, anîhropologists 

recognized that they could no longer work independently of Native concem.16 

During the 1970s and 1980s, as Native hvohernent in anthropologicd matters 

increasingiy entered the public forum, anthropologists turned to a self-reflective hinoncal 

approach to anthropologicai studies as well as published a nurnber of studies that exploreci 

different faceîs of the 'Indian'-anthropologist relationship (e-g., Brody 1 975, 1 98 1 ; Ryan 

1978)." Fieldwork studies of  'traditional' cultures were supercedeci by new interests or 

'%&il the 1970s, ethical ccmcems regarding anthropological studies of Native cultures had largely 
been ignored. However, in the late f970s, the Union of Ontario Indians in Canada lamced civil adion 
against archaeologists Walter Kenyan who had violated the Cemeteries Act in the excavation of a 
Neutra1 Indian burial site at Grimsby (Kenyon f9779; 1979,1982:6; Spurhg 1976). The unexpected 
Native reaction, and the iU-preparedness of the governrneat forced the closure of the site for two 
months while Native pratestors, archaeologists and polificians sûuggled to restore order. This episode 
rnay have helped fuel the emerging mcem for Native rights demonstrated by Canadian 
anthropologists (Kristmanson 1 997:2 1). At the same tune, anthropological writings were bemg used 
exîmsively by Native leaders @y& & Waidram 1993: 10). The notion of 'ùidians' as 'citizens plus,' 
£ht used in the Hawthom-TrembIay report, was used to good e& by the National Indian 
Brotheriiood m rejectmg the White Paper. 

''In 1984, for example, the World Corncil of Indigenou Peoples prepared îhe "Dechation of 
PTmcip1es"which statedthat the Native population wodd "reassume original rights overtheir matena1 
cuhure'' mcluding archaeologicai resources (McGhee 1989: 15). In 1988, the Canadian Museums 
Association met with the AssembIy of First Nations to produce and @lement museum guidelines fbr 
the management of Native remains and artifàcts (Henton 1985): 14). This co-operative action was the 
result of &e controversial 'The Spirit Sings" exhibition at the Glenbow Musuem in Calgary, Alberta 
able to ignore the pressmg reaiity of Native involvement in anthropology, by 1989 Canadian and 
Amencan govemmeait officiais were responding by h f h g  legisiation to protect Native burial sites 
and allow Native people to detemine the deshny of a c c i d d y  exposed skeletal remains. In the 
Uaited States, the Native Amencan Graves Protection and Repatriation Act (NAGPRA) was signed 
m 1990 and the Smithsonian Institution W v e l y  a@ to conçider the rehim ofhistoric artifacts 
to Native people5 (Andrews and Nichois 1997:Z; Kristmansun 1997:22). ùi Canada, at an Aboriginal 
Archeological Symposium held in Ottawa in 1991, jurisdiction regarding Aboriginal archaeological 
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made to speak to highly politicized issues such as abonginal land claims, the Mackenzie 

Valley Pipeline Inquis, (see Berger 1977; Usher 1993) and in the negotiation of the James 

Bay and Northem Quebec Agreement (Dyck & Waldram 1993: 11). This trend has also 

motivated anthropologists to begin to look for solutions to resolve sociopolitical challenges 

that, in tuni, led to a senes of epistemological questions about how howledge is formed, 

disseminated, and used. One example of such anthropological work is A Xorneiandfor the 

Cree: Regional Development in J'es Bay 1971-1981 (Salisbury 1 986). This study about 

how the fïrst James Bay project was negotiated between the Cree and Quebec govement, 

follows the negotiations which began in 1971, analyses the organizationd and economic 

changes in Cree society in the initial years following the signing of the James Bay Northem 

Agreement as well as looks at the evolution of how contemporary anthropologists interact 

with indigenous comunities. 

Postmodernism 

Beginning in the 19605 postmodeniism and the widespread perception of a radically 

changing world challengecl the purposes and style of snthropological representation and 

undermined the confidence anthropologists once had in their abfity to describe social reality 

(Marcus & Fischer 1986:vii). Due to this, 

in every contemporary field whose subject is society, there are either 
attempts at reorienting the field in distinctly new directions or efforts at 
synthesizing new challenges to theory with established programs for 
research (Marcus & Fischer 1 986:vii). 
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Geographer David Harvey, has suggested that postmodemism is a legitimate reaction to the 

positivistic beliefii linear progress, absolute tmths, the rational planning of ideal social orders 

and the standardization of knowledge which is inherent in modernism's view of the world 

(1 990:9). Posmiodemism distrusts modernisa's universal or totalking discourses, and rejects 

meta-narratives or large-scale universal theoretical interpretations in favour of the liberative 

forces of heterogeneity, difference, fragmentation and indeterminacy. According to literary 

critic, Teny Eagleton, 

post-modernism signals the death of meta-narratives whose secretly 
terroristic fiction was to ground and iegitimate the illusion of a 
universal human history (quoted in Harvey 1 99O:g). 

Ifmodernists presupposed that there was a tight and identifiable relation between what 

was being said and how it was being said, postmodemist thinEang sees a continiually breaking 

apart and re-attaching (Harvey 1990:49). The result has been to call into question all the 

illusions of fixed systerns of representation so that we do not aspire to any unifieci 

representation of the world, or picture it as a totality full of connections and dflerentiations. 

Postrnodernists like Roland Barthes (1967) and Michel Foucault (1972) have 

undermineci rather thoroughly the ar-went for an unifieci voice. m e r s  such as Huyssens 

(1 984), Margery Fee (1989), Nourbese Philip (1990), Gareth GrîEths (1 994) and Edward 

Said (1979) castigate the impenalism of an 'enlightened modernity' that presumed to speak 

for others (colonized peoples, minorities, women etc.). They argue that ail groups have a 

right to speak for themselves, in +%eir own voice, and to have that voice accepted as legtimate 

(Harvey 1990:48). Huyssens, for his part, has emphasized the opening given in 

postmodemism to understanding dzerence or othemess in favor of accepthg the 
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fragmentation and the pluralism, of other voices (1984:25). In the article 'Who Can Write as 

Others?" (1 gag), Fee asks whether or not majority group members c m  speak as muiorities, 

whites as people of color, men as wornen, or inteilectuals as working peoples. Her answer 

is, quite simply, no. To her, ideologies are constructed in language as contextualized social 

discourse and, as a result, it is not possible for d e n  work to fiee itself 6om the dominant 

ideology (1 989: 244-2451. Similady to Fee, Philip argues that writing silences the 'Other' as 

it has depnved groups who privilege other forms of discourse of the abiiity to express 

themselves (1990: 213). GrBths and Said reinforce this argument. GrifEths argues that 

writing is a colonial, oppressive discoune because it is a practice in which the possibilities of 

subaltem speech is contained by the discourse of the one doing the writing (1 994:U7). In 

Orientalisn (1 979) Said argues that writhg is an exercise in power, denying subjects the nght 

to contrary views by obscuring fiom the reader recognition that they may view things with 

equal validity, quite different fiom the k t e r  (Marcus & Fischer 1 986: 3). In the context of 

this critique anthropology has been forced, since the 1960s, to examilie the ways in which it 

represents the objects of social thought, and to becorne, as Foucault has insisted, "an 

archaeologist of the past, digging up its remnants and assemble them side by side" (as quoted 

in Harvey 199056) in order to examine new ways to represent the voices and experiences of 

their subjects. 

Anthropology and Postmodernisrn 

In anthropology, the postmodern debate, 'the crisis of representation,' has been 

described as 

[a] distinctive, alternate swing of a pendulum between totaljzing theones . . . 



in which [dominant] paradigms bave lost] their legitimacy and authority 
. . . theoretical concenis [have] shift[ed] to problems of the interpretation of 
the details of a reaiity that elude[a the abiZity of [these] paradigms to describe 
(Marcus & Fischer 1986: 12). 

In this debate conventional anthropologica1 and ethnographie accounts are understood to be 

deceptive as well as linked to political hierarchy, authority and power (Grimshaw & Hart 

1994:229). In addition, the growing resistance by First Nations peoples and other colonized 

peoples to anthropological study fiirther undermined, and some would say embarrassed, the 

anthropologicai project. As a resufS the howledge of 

fieldworkers is increasingly subject to challenge £tom a wide variety of 
sources, not least the people studied themselves. Even worse, artless 
communication of cornmonsense knowledge can be derided as mere 
gossip or dismisse[d] as redundant (Grimshaw & Hart I994:230). 

The anthropologists' daim to special expertise to bridge the gap between the 'civilized' and 

'primitive' was no longer credible. 

Furthemore, anthropological representations have been argued by some to be nothing 

more than 'fictions,' molded and bound within the discourses oftheir histoncal context, texts 

which fùndamentally perpetuated the dominant hegemony (Lintlekin 1 99 1 :252). Such 

arguments raise fimdamental questions about the nature of an outsider's experience of a 

cultural reaiity' and prompt the question ofwhether the texts produced by anthropologists can 

be seen in anyway to accurately reflect a given reality. Such criticisms have led many 

Aboriginal people to question the abilities of anthropologists to produce objective lmowledge. 

Thbresults fiom the fact that in the past, Aboriginal peoples had 

no way of monitoring the accuracy of the information that [anthropolo@sts] 
cellect; Cpeople] may get a narrow perspective of a very complex situation in 
Native communities (Ignace et. al 1993 : 167). 
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In Canada, in the 2 1" century, the academy continues to reflect on the limitations of 

anthropological representation in the context of an ongoing critique of how anthropologists 

have historicdy represented Aboriginal peoples (Andrews and Nichols 1997:3).18 

Contemporary uinovations in amhropological writing (expenential, interpretive, dialogicd and 

polyphonic representation) and applied anthropology are helping to move the discipline 

toward an unprecedentedly acute political and historical sensibility that is transforming the 

way anthropologists are portraying cultural diversity (Marcus & Fischer 1986: 15- 16). Take 

far instance the work of cultural anthropologist Wayne Warry. Looking at contemporary 

Abonginal issues and applied anthropology in Canadian Abonginal communities his research 

leads to the improvement or development of cdturaily appropnate health and human services, 

First Nations controlled health, mental health and justice seMces.I9 

One thing that has become clear out of the postmodern debate is the fact that 

anthropologists and First Nations are forging new working relationships. In forging new 

relationships, anthropologias have begun to recognize that the Abonginal voice and 

lcnowledge are integral to any representation of Abonginal people (Andrews and Zoe 

1997: 160). Recognizing this has led to an inmeashg number of projects or partnerships 

(joint field schools, excavations and publications) between anthropologists and Aboriginal 

communities in which the needs and aspirations of both the scholarly and Abonginal 

commUNties are met. There are several such examples however, 1 wili mention only a few. 

'% k important to note mat the anthropological critique goes beyond r e p r e s d d  concems to 
Enclude issues of ownership over 'irrtellectual property,' to matenal praperty and human remains 
heid m museurn collections and academic departmentS. 

lgsee Shared yisiom of Community Healing (Wany 1996) or Untnished Dream (Wq 1998). 
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Since 199 1, The Saskatchewan Association of Professionai Archaeologists (SAPA) has 

organized workshops which brought together First Nations Elders and archaeologists (Hanna 

l997:69). The Ojibwa in Manitoba, the Gwich'in in the Northwest Temtones, the Dogrïb 

living arowd Great Bear and Great Slave Lake in Saskatchewan and the Cree in Quebec as 

elsewhere in Canada, are working dongside anthropologists and archaeologists, are being 

provided with the responsïbility and opportunitty to develop archaeologicai heritage studies, 

to document their culture, language, traditional howledge and vaiues as well as to assist in 

completing archaeological site inventories, designing research strategies and outfining primary 

research objectives (Denton 1997: 105; Syms 1997: 53; Kritsch & Andre 1997: 130; Andrews 

& Zae 1997: 164). 

In each of these cases, '%O distinct and Iaiowledgeable systems can be integrated to 

address a common research objective, where the specsc interests of both parties can be 

addressed" (Andrews and Zoe 1997: 173). Such partnerships bring new perspectives to old 

problems and permit ail participants to benefit through an exchange of knowledge and 

experience. What is more important is that these partnerships force anthropologists to 

examine the biases inherent in theiir respective world views and permit us to modify, or at the 

very least acknowkdge these, to  meet changing circumstances. Furthemore, these new 

w o r h g  relationships commit both parties to work together creating an ofken chdengin& 

though rewding, relationship that can be focused on addressing complirnentary objectives. 

Culture in Anthropology Today 

The assumption of a spatiaiiy localized society or culture which anthropology 

traditionaliy relied on as its object of study has undergone M e r  sigdicant challenges in 



recent years. In the context of mass migration of Aboriginal peoples to cities and the 

transnational cultural fiows of the postcoloaiai world, the anthropological concept of culture 

and 

the idea that a world of human merences is to be conceptualized as 
a diversity of separate [bounded, discrete, immobile or tenitorialized] 
sacieties, each with its own culture (Gupta & Ferguson 1997: 1). 

has become increasingly diflicult to accept. 

The far-reaching critique of representation has udemiined the traditional 

anthropological confidence that cultures were once bounded, immobile, stabilized or 

tenitonally distinct (Clifford 1988:338). Studies of ethnographie writing have revealed thai 

the apparent boundedness of a culture was something made by the anthropologist rather than 

found- Such critiques have implied that anthropology's cultures must be seen as less unitary 

and more fiagmented, their boundedness more of a iiterary fiction than as sorne sort of fact 

(Gupta & Ferguson 1997: 3; CWord 1988: 10). Hanson proclaims that 

the fact that the culture is an invention and antbropology one of the 
inventing agents should not engender suspicion or despair that 
anthropological accounts do not qual* as laiowledge about cultural 
reality. . . the anaiyûc task is not to strip away the inventeci portions 
of culture as inauthentic but to understand the processes Dy] which 
they a q u k  authenticity (1 989: 898). 

People have undoubtedly been more mobile, less k e d  or static than traditional 

anthropologicai ideas pertaining to culture would suggest. Today, the fact of the increasing 

mobility of people, the apparent detemtorihtion of culture, and the fiction that cultures are 

Bissrete and occupy discrete spaces is gMng way to  the idea that cultures are mobile, 

continually changing, ambiguous and contradictory. And while detemtorialization has 
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destabilized the fixity ofculture, culture is not to be perceived as fie-floating. It is intemally 

diverse, yet continuous and connecteci (CMord 1988: 17). 

Anthropologist and Tourist as Interpreter 

Bs has been shown, the last 3 0 years have been a period of considerable change within 

the discipline of anthropology. W ~ t h  the collapse of the colonial tiamework which provided 

the opportunitty for field research, combinecl with theoretical shifts related to representation 

and the idea of culture, anthropology has, as Malcolm Crick suggests, "entered a period of 

refkxive anxiety which has brought to the fore the problem of the anthropological identitf' 

(1995:205). One topic requiring attention in this respect is the identification of a partial 

overlap between the anthropologist and the tourktrn A nindamental similady between the 

two is the fact that both anthropologias and tourists are travelers, collectors and interpreters. 

As such anthropologists and tourists mediate between dominant discourses or the 

'containerized' view af culture. They are both subjective readers of culture and its 

representation. 1 will retum to this point. 

Conclusion 

At the kee  af the Americanist anthropological tradition are contradictory and 

ambiguous representations of the North Amencan 'Indian.' In some contexts the 'Indian' is 

represented as prehistoric or primitive, vanishing, virile, dering and Serior in other 

*%e nation that anthropobgids and tuurists have somethmg in cornmon has beei d e d  cm by 
a& o f ~ o I o g i s t s  over the past two decades. For an oveMew see Bnmer 1986; Crick 
1995; Rosaldo 1986; Albers and James 1983. 
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contexts they are skiIfid, farsighted politicians and acute reasoners. In the 1960s, 

postmodemity and the widespread perception of a radically changing worId began to critique 

the anthropologicaI project, urrdermined the anthropologist's authority to represent the 

'Other' and questioned the mif%d, one-sided representation. In the wntext of 

posrmodemity, authoritarian representations of culture as unchanghg, fixe& bounded or 

'containerized' have given way to the idea that culture and its representation are changing to 

encompass a less fixed, static and monolithic representation of Abonginai cultures. It is tbis 

understanding of Anishinabe culture that camp s t a f  were attempting to present to those 

tourists, themselves subjective interpreters who visited Shawenequanape Kipzchewin in 

August 1999. 



2. 'State' Representattbns o f A b o r i ' a l  Culture 

As indicated earlier, the indigenous peoples ofNorth American have been represented 

as noble, brave, fierce, treacherous, degraded, impoverished but undoubtedly "dying oE" 

These representations are embedded in the discourse of the Canadian state and official 

governrnental 'Indian' policy (Ewers 198 1 : 1). Such euro-centric images and assumptions 

about First Nations peoples which were coloured by prejudice and self-interest emerged out 

of early l6& and 1 p  centuries political, economic and cultural encounters between Europeans 

and North American Abonginal people. They have prevailed tlnough much of the 20" 

century and in many contexts hold constant as we enter the 2lSt century. In order to examine 

b w  AboriginaI peoples have been represented within in the Canadian state, specific events 

and occurrences in history and 'Indian' poiicy have been selected as metonymic of this 

broader discourse of representation. The discussion that follows is not intended to be 

comprehensive but rather is an attempt to highlight the images in which Aboriginal peoples 

~themseLves in constant negotiation in their efforts towards self-representation. 

Sbuaelings, Savages and Specimens 

Contact between North Amerka's First Nations and Europeans occumed when 

Vikings anived in the Eastern Arctic nearly one thousand years ago (Ray 1997:20). The 

Norse reférred to the first Aboriginal peoples they encountered as 'Skraelings' (frorn 

Skraebgjar, meaning mall or withered) or trolls, and d e s c n i  them as very Lttie people, 

favored men with ugly hair, big eyes and broad cheeks (Stedman 1982:6; Dickason 
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1992:87). Five hundred years later in 1497, John Cabot's voyage fiom Bristol in England 

reopened European contact with Canada (Ray 199720). M e  can be said about what 

images or understandings, of Aboriginal people, this sporadic contact nurtured in the minds 

ofthe h t  explorers. However, in reviewing the accounts of early explorer's encounters with 

'Indians,' Greenblatt suggests that to d y  expiorers such as Jacques Cartier, Christopher 

Columbus and Martin Fr~bisher, Aboriginal peoples were descnied as ' W d  and savage folk" 

(Cartier as quoted in Ray 1997: 19). "good and intelligent servants7' (Columbus as quoted in 

Greenblatt 1991:75), savages, cami'bals, trade partners and allies %ho would be easy to 

convert to our holy faith" (Cartier as quoted in Greenblatt 199 1 : 103). 21 These perceptions 

would remain dominant into the 20h century so long as the interIopers neecîed the knowledge, 

experience, ski1 and technologies of Aboriginal peoples to survive and supply them with the 

commodity of furs and later to play a strategic role in stniggles over politicai territories (van 

Kùk 1980:9; 1991: 180). 

Trading Partners and 'Cbildren of the Devil' 

The deveiopment of the fur trade industry, and its attendant relationship between 

Abongmal hunters and European traders, beginning with the founding of the British 

Hudson's Bay Company in the 1670s foflowed by the predominantly French North West 

Company in 1774 formed the basis of the representation of Aboriginal people in Canada for 

21 The p o w e f i  d t u r a l  fêntasy of cmnibaIisrn was strgigthened by accounts such as that of 
Mariin Frobisher (1 539-1594) who reportedthaî "considering, their ravenesse and hloudy disposition 
in eating anye kinde of rawe flesh or carrion hmoever stinking it is likely that anye English would 
heeviewedas quite goodmeat (in Greaiblatt 1991:lll). 



almost two-hundred years (Ray 1997: 76; Trigger 199 1 : S)." The encounters of these groups 

in the trade m e d  the image o f  Abonginal people as valuable allies who couid 'serve the 

trade' and 'belonged in nature' (van Kirk 1980:9; 1991: l8O)? 

By the first decade of  the 1 p  century, these commercial relations were complicated 

by the desire of the Catholic Church in France to convert Aboriginal peoples into Christians 

(Mïller 199 l:Z7O; Moore 1997: 1 1 6)." When missiona.rïes first arriveci in 16 15, they already 

had preconceived ideas about Aboriginal peoples as "children of the devil" (Moses 1996: 3) 

who lived in a state of nature. Following this line of thinking and basing their opinions on the 

written accounts ofthe first explorers, the rnissionaries assumed that Aboriginal peoples were 

%e popularity of the beaver felt hat in Europe m the mid 16h century prompteci the develapment 
of the fiir trade in North American d e r e  the beaver was &und in abundance (Ray 1997:76). Bath 
the British and the French knew they had to capitalize on the hunting skills of the indigrnous 
population and as a result, ni the early days of the trade, white and ' Indian' people met on an equitable 
footing. In this conte* the 'Indian' \vas understood to be neither slave nor subject. 

"~redicated on the beliefthat peacefirl relations would bsing commercial success m dealings with 
the 'bdiaq the two dominant fur trade companies, the Northwest Company @WC) and the 
Hudsm's Bay Company W C )  devebped separate 'Indian' policies. ZIBC policy regardhg the 
'hdian' &red greately h m  that ofthe NWC in that British poky was much more circumspect 
and fOrmal as 'Indians' were clearly seen to be somethmg to be kept 'separate' fiom any loyal 
Brdish subject (van Kirk 1980: 10). The British d d e  towards tbat 'Indian' and their subsequeat 
reIationship is best described as Txaevolent pate~rielism as [oEcial] policy [which] exhorted its 
officers to treat the 'Indians' civilly and to trade upon qua1 foundatim" (van Kirk 1980: 14). 
Furthermore, British policy was stnichired around stringent d e s  which were developed to restnct 
'Indian'-white contact. In ccmtrast, the French cpickiy established much closer ifnat intimate 
ahnces  with the Aboriginal peoples (Dickason 1992: 103). They treLtted the 'Indian' with "lavish 
fhdkQ" (van Kirk 1980:13). 

24~n 1615, the Recoiiets, the nnt priests to corne to the &y estabîished missions m Acadia, 
bkwfi~utldland, Quebec and dong the St. Lawrence d e y  (Moore 1997: 1 16-120). Ten years after 
the arrivai of the Recoiiets, and mspired by the same aim of conversion, the fkst membrs of the 
powerfiilSacietyofJesus, the IeSuitS began to arrive in Acadia. Jesuit missions were later estabLished 
m a i l  areas penetrated by the French including Iroquois country, James Bay and the western Great 
Lakes. 
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d d ,  primitive 'savagesy(Ray 1997:3 1)? It was however believed that by living amongst the 

'Indian,' and by IeatnUlg their laoguage, the missionaries could persuade Aborigùial p-ples 

to live among the French, become French in dress, work and outlook and encourage them to 

convert to ~bristian@ (Moore 1 997: 1 1 7). 

Military Nies,  Barbaric Wamors and Treaty Partners 

Events in the early part of the 18m century significantly altered the generally co- 

operative relationship between AboriginaI peoples and European traders. Imperialistic rivahy 

between the British and French began to esdate and was reflected in a struggle for central 

North Amenca. Concornitdy, the thnist of European contact in the 1 gm century changed 

fiom a commercial to an imperial fkontier, the 'Indian' changed fkom trading partners to 

military allies (MiIler 1 99 1 270). 

Mifitary cooperatbn between Europeans and the Aboriginal peoples became 

importilnt and the consequent emergence of the understanding of the 'Indian' as an aily 

prdoundly altered European-Indian representation in both North Amenca and abroad. In 

warfare, Europeans claimed that Aboriginal peoples were barbaridy "addicteci to scalphg 

m e  M g  amongst the 'Indians,' Je& missicmaries publisIied m the Jesuit Relations many 
vivid descriptiuns of Abaiginai ateItudes cunceming child-rearirg, maIIIage and burial practices 
accomts whi& aEirmed represenîation of these people as horrinc and barbaric (Moore 1997: 1 19- 
120). Some say these accoimts should be read as the f h  anthropological accounts about Aboriginal 
peoples m Canada. 

*6First Nations petples however proved largely indif3èretrt to these ideas. As a resutt, the lbxoiiet 
missionary society coilapsed in 1650 and the Jesuit missiormy cohpsed af&r British conquest in 
1763. Despite the Mure of the missions, mmy Jesa& and RecoUets rernained in New Fmce  weil 
into the 1800s (Moore 1 997: 1 17). In 1 800, the last Jesuit Missimary, Father Cas& died, ten years 
later in 18 10, Pope Clemenî XlV dissolved the order- The Recollet mission expired in 1848 wheu the 
k R e c d e t  d i e d w  



and torturing prisoners" (Miller 1 991 : 59). Accordulg to some accounts, Aboriginal men and 

kow@i], yelyed# and-appliebketo. them-epiveparts o f  
the body, pricking thern with awls, biting them with savage glee, laying 
opentheir£leshwithknkes~dJ -that.madness cm 
suggest. They threw fïre upon hem, buniing coals, hot sand; and when 
thesdk-dw a l L t h e a h x s c c k i d L  ioder, in orda that the 
goans shodd not be heard, and that no one might be touched with pity 
(quoted in Miller 1 99 1 : 60) ." 

ProcIamation of 1763 and pre-codederation treaties recognized the autonomy o f  Abonginal 

nations as self-goverring wihk  the Rritinh Impxd qskm (Table 1)- As self- 

goveniing actors, Aborigind peoples were considered to be distinct peoples or political units 

conflicting and ambiguous images of Aboriginal people as both 'noble' yet 'savage' 

daminateci representation of Aboriginal people fiom this point on. 

Obstacles to be Removed 

Mter the coUapse of French imperial power in North America in 1763 and when 

British impenal power became firmly established in 18 12, the relationship between Aboriginal 
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Table 3: Some Key Elements of 'Indian' Policy and Representation 

- 
Abœip3d tale by trafy (IMmscm 199334&342) i 

R d : d i a r i  -NegahtaidurÎaggaaainwtû&üuBntiBwcrc f 
Trctuics antmdingtffith the 'hidhs.' Frai& and Amai- ( 

RobinsanTrds - M o d d s f b d x c ~ T i e a i c s  
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and European groups deteriorateci (MiUer 1991 :270).28 

The War of 1812, the last of the colonial wars, ushered in a new way of We for 

Aboriginal peoples as British imperial power became M y  estabfished (Dickason 1992: 14). 

As the nwnber of non-Aboriginal colonists increased, the British became interested in the 

agricultural, timber, and mineral potential ofNative lands to fuel their irnperialistic drive (Ray 

1997: 102). Consequedy, during this period, Britaids prime concern became gaïning access 

to these riches as cheaply as possible. To both the British officiai and the tiontier f m e r ,  the 

'Indian' becarne less desirable as a cornrade-in arms. Now viewed as biologicdy iderior, as 

well as an Lnpediment to the settlement objective, the 'Indian' became irreIevant and the 

drive to assirnilate and remove Aboriginal peoples fiom the path of agricultural settlement 

took on a new intensity (D ichon  1992:14; Miller 1991:84-85)? This period saw the 

beginning of the Canadian hdian policy by which the British sou@ both to, extinguish the 

limited nghts they recognized for Aboriginal peopIes and to "gradudy reclairn them fkom a 

state of barbarism, and of introducuig amongst them the industrious and peacefiil habits of 

civilized lifeyy (Miller 1 99 1 : 95). 

=wah the mkpse of F m &  imperid p w e r  m North America after the S e m  Years War 
(1 75 6-63), France's Aboriginal ailies fàced the threat of unobstnicted British expansion. Between 
1760 and 1840 Angio-Amencan and British cdanists came in mcreasing numbers to what was now 
Brihsh North America. In these e&y stages of co1OniZatim the British changed theu approach to the 
relationslip, and the subquent r e p r e s d o n  of the Aboriginat populations moved into its third 
phase, one that was to prove to be anything but beneficial to the mdigaious populations. Up to this 
po* AborigÏnal peoples and Europeans had overd amicably cooperated wîth each d e r  dong 
fiontiers of commerce, exploration and m military alliances. In the 19" cenhiry the relation&@ 
between Europeans and Aborigbd peaple was to pro- to be neither hami0aiou.s nor coaperative. 

w~ 9~roilary of this thking was the 19* cad~ry civil administration, art and Laerature 
representatr:on of Abonpinai people as rapidly disappearIng. 



Children in Need of Protection and Civilization 

Under the authority of the British North America Act of 1 867 the federal government 

took explicit legislative authonty over 'Indians' and lands reserved for 'Indians" however, it 

was not until 1869, that the goals of civiIization and assimilation were formaily added by the 

passage ofthe Act  for the Gruhai Enfianchisement of Idam (Table 3)? What was cleariy 

evident in post-Codederation policies was the 

Government's determuiation to make the Indians into imitation 
Europeans and to eradicate the Indian values through education, 
religion, new economic and political systems and new concepts of 
property (Tobias 1983:44). 

Policies of assimilation not only went to the hart of every aspect of Indian social structure, 

cultural and political life but also established a legal relationship of dependence in wsch the 

'Indian' is represented as a submissive child and the Euro-Canadian the authoritative parent. 

Due to this, the relationship and representation which evolved was portrayed as one of 

Abonginal submission to Euro-Canadian benevolent pateniali~m.~' 

In 1945, when public interest in Indian &airs was awakened, the Canadian 

government came under growing domestic and international pressures to decolonize 'Indian' 

%e titie of this piece of legisiatian niggests a significant rharige h eiriphasis m 'Indian' policy 
(Tobias 1983:43). Up to this point, colonial legislation was geared towards 'graduai c i d h i a , '  but 
this new A& however, was h s e d  cm dhnchisement. 

3 1 ~ h e  Robinson Tfeaties of 1854 and 1862, combined with the 1857 Acrfot the Graa'ùal 
Chdimtion of the Indian Tribes, the British No& Amerka Act o f  1867 and the 1869 Act for the 
Gradual Enfianchisement of the Inch'an, aii rep& Aboiginai people5 as uucivilized 'childrea 
of the state' who needed to be m U e d ,  assinnlated, civiîïzed and edhnchised into &Stream 
sociq (Table 3). 



people (Boldt 1993:83)." Despite public concem, the parent-child relationship remained 

constant well into the 1960s when compulsory erhnchisement and restrictions on political 

organizations were dropped (Dickason 1993:254)." The 1980s to the present has whessed 

a representation of Aborigjnai peoples which fluctuates between the idea that Aboriginal 

peopIe possessed additional rights as charter members ofthe Canadian economy yet were and 

in many contexts still are chiIdren of the state. In 1982, the Penner Report achowledged 

once again the autonomy of Abonginal nations as self-governing and recommended that 

Aboriginal peoples be allowed to establish their own level of distinct governent (Table 3). 

The Constitution Act  of 1982, the First Mhister 's Conferences fkom 1983 to 1987, the 

passing of Bill C-31 in 1985 and both the Nunawt and Nishga'a land claim agreements of 

1993 and 1999 have ail represented Aboriginal people as autonomous, distinct or seK- 

governing but also children of the state (Table 3). 

In sum, it rnust be reiterated that in Canadian 'Indian' policy the representation of 

Aboriginal peoples has both changed through time and also osciilated between the negative 

321he public was generaliy cuncemed wÏth what was regarded as the m e n t  of the 'Indian' as a 
seco~ld-ciass citizen and wÏth the fict that 'Indians' did nut have the sarne status as other Canadians 
(Tobias 198351). Veteran's organhtions, churches and citizen groups across the coirntry wanting 
an end to the discrimination against the 'Indian' called for investigations into the administration of 
'Indian' affâirs and conditions prevailing on 'Indian' reserves. It was slowly being acknowledged that 
bemg 'Indian' was not incompatibIe with being Canadian, and that perhaps the Fibt Natim mi@ 
even have a dimension to add to the country's riches. Despite this sigdicant change m 
attitude, the reIationship was still one p d e l  to tfiat of a p a r e u t d d ,  with 'Indians' understood as 
vulnerable and simple individuals needing the direction and 'parental' assistance of the 'state.' 

3 3 ~ e y  changes in s e e h  Aborigmal people as citizens occurred in 1860 when Aborigiaal peoples 
were granted the right to vote and m 1966 when Govemmentai reports such as the Hawthorne Report 
recognized that Aboriginal people were 'cibzens phs' who possessed additional nghîs as charter 
memberç of the Canadian ecanomy. Despite these significatrt events, it was not huwever untii 1985 
however that the officiai policy of assimilation was dropped. 
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and paternalistic representation of both the ignoble and noble savage. This 'containerized' 

representation fed, constituted and justined the colonial regime and came to dominate 

Aborigind representation in the popular discourse and tourism. 



3. Constructing the chdian' in the Popular Media and as a 
Tourist Aftractrmon 

Throughout the late 1 grn and 2oh centuries, representations denved fiom the explorers, 

firr traders, missionaries and govenimental accounts which represented Aboriginl peoples 

as savages, scientific specimens, 'children of the devil,' barbaric allies and child-like obstacles 

in need of protection and civilking, emerged in visual and literary depictions in art, literature, 

stage productions, film, and t ~ u r i s r n . ~  As in state representations of Aboriginal people, a 

contrastive, ambiguous image of the 'noble savage' which rornanticïzed Native peoples 

contined them to the past and tied them to an assirnilateci fbture was to be found (Table 4). 

In the first decades of the twentieth century, this ambiguous 'noble savage' became a 

marketable image. Used in tourism, the 'Indian' became a symbol of Canada and Aboriginal 

culture became reduced to a series of slogans or symbols embedded in a set of simplidc and 

patronking attitudes. As cultural narratives these imaginary representations were fkst 

produced to help seli wild west, rodeo and vaudeville shows, dime novels and monographs. 

Existing now in contexts far removed fiom their original circumstances of production, they 

have traveled through tirne gathered meaning and are now loaded with the fantasies of more 

than a century's generation. In traveling, this discourse has also crossed the border. As a 

result ofthe ubiquity of American popular culture I am eliding Canadian and American images 

Heather Roilascm (1995) and Jeralyne Matrweiler (1999). 



Table 4: The non-Aboriginal ' Indian' in the Popular Discourse 

Po uiar Discourse r- 

Sîaged ProIfuctions 

Film 

Representation Rwnilt 
-picturesque and exotic I I 

- k e n  in the past 1 

-highlighted the 'ron~â~~tic' flavor -reinforced the ciifference 
betweenwhitesandhdiarrs 

they iived dose to MW, were 'i -ûy virhie of their repetition 
exotic, barbric and savage 1 images bg-ame the 'Indian' 
-uncivilized ! for those non-Natives who 
-presented as a mle mode1 for / h e w  no other. 
children I I 

-lazy, drunken and dissoIrde I 

-noble I 

-Indianri slept in teepq LNed in j -miuced the cornplex& of 
t n i  wore featherd bonnets, 1 Aboriginal cultrrre, 
rode ponies, aüacked wagon trains I -affirmed images of 
and were menachg muderers. ! Aboriginal peoples as an 
-r&ofced the stereutypicai belief aggriessive, bI- 
that 'Indians' were savages. atîackers of wagon trains and 

-fluctuateci between images of the 
noble and ignoble. 

-depicteci as people of iittie culture, 
were murderers, and decision makers 
solution &ers and heros 
seeking peaceful soluti01is to the 
the bloody corzfrontaîions that 
plagned E ~ A b 0 r i g Î n a . i  
relations. 

I 
I 

-emp-bravery,stiengthand j 
murage* I 

I 

-typicaliy show in fatber head- 1 

dresses and traditionai outfits. 
I 

I 

-rornanticized the idea of the noble i 
savage, 'Indian' king in touch I 

I 

with nature. I I 

Society. 
-revealed a widespread 
srlmiration for certain 
gualities which the public 
cametoassociatewith 

-reidorced the beiief that the 
best 'Indian' was the d e ,  

I innocent 'Indian.' 
dqicted in traditional oumts, Living in j 
teepees or igloos. 1 - b e c a m e a ' ~ ' t ~ u n s t  
+mphasized the pictueque or exotic j amaction 
-highlight and conceptualized in terms ; - s t d  as symbok of Canada 
of Aborigid cuisine, art, forms of ! 
transgo&tion and dothing. I 

l 
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of the 'Indian' together. 1 do this because the Hollywood Westerns and Buffalo Bills Wdd 

West Show were shown in Canada, books are distributeci, artwork is displayed, tourism 

destinations are promoted and products are rnarketed or sold all across the border. In one 

situation, tourism, 1 speak specifically of Canadian representations. I have done this in order 

to set the context of Aboriginal tourism as it has developed in Canada. This discussion 

however also crosses borders and is situated within the broader discourse of Aboriginal 

tourism as it is happening throughout the Amencas, Australia and Europe and also 

foreshadows the sharing of ideas that d l  be discussed in chapter four. 

Circulating today, in the discourse of our everyday acîions and events these 

representations seduce some to nostalgie reveries of the legendary exploits of different eras, 

and the sense we make of them has a great deal to do with empowerment. Since the images 

have the capacity to be pulled into diEerent narrauves of representation the stories they tell 

about the ways in which Abonginal peoples were imagined centuries ago may not be evident 

at fist glance. What is however evident in these representations is that they work to 

constnict identities with different ideologies and meanings that today have become central 

sites of Abonginal cultural struggle. As fictional constructs, they are grounded in the 

colonialist past and the popular legends which romance them, and this is how they must be 

understood. 

John O'Comer argues that wntradictory myths about Indians have reflected primarily 

what the White man thought of himselfand how they differed Eom the 'Indian' (1998:27). 

As vehicles by which our knowledge of things foreign was rnediated, the documentary 

accounts of personal expericnce became a base fiom which literary images of indigenous 
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peoples, in other media grew (Porter 199 1 : 1 5; Goldie 1989: 8). This judgmental approach to 

representation has proved true in literature, painting, docurnentary photograph, the Wdd West 

Shows, fiim and tourism. 

Crafted by a domùiaing cuiture, these six popular media assumed a documented 

authenticity in the public consciousness (Ward l992:2)." For the stereotyped and stereotyper 

alike, these rnediums and subsequent representations became a dehumanizing tool to justq 

murder, colonization, provoke systernatic warfare, enhanced the public zeal in civiliang the 

'Indian' savage as welI as established complete control over truth and knowledge. In order 

to understand how representations of 'Indians,' which emerged in the six popular mediums, 

came to acquire authority, one must examine the dichotomy between concepts of power and 

knowledge and the processes involved in the formation of discourses. Somewhere within this 

complex web of interrelationships is a meeting of beliefs which creates and legitimizes 

representation. 

ln the context of academic representations discussed in the prevîous chapters and 

those found in the popular discourses discussed below, scholars, the state, authors, producers 

and tourkm officials have been the ones who have exercised control over shaping 

representations of Abonginal peopies. This is done, as Heaiher Rollason explains ''through 

the selection of information to support ideas" (1 995: 14), such a selection legitimates the idea. 

The ability to enact this authority has been endowed upon acadernics, authors, producers and 

tourism operators by the general populace in the belief that they have access to information 

'%e use ofthe word 'authdc' miplies buth an essabializ;bion of nimirp- the belief that c u h m s  
have a set of characteristics which make them what they an+ and an undispubxi origm (Tayior 
2001 :8). 



and an understanding of it beyond that of the This status of being an expert on a 

subject typically allows the less knowledgeable to accept faithfùlly what the expert deems as 

truth+ real or factual. Such stahis also requires that th& subjects feel the effects of their 

power through knowledge formation processes." Taking advantage of this supposed power 

of howledge those who created the images could shape and d e s d e  Native peoples as they 

wished for whatever purpose they wished. 

In this respect, representations of Aboriginal peoples in academia and those found in 

the popular discourse are not n a d  occtmences; they have taken for granted specific factors 

of colonization and produced representations to "serve the specitic cuitural and emotional 

d s  of its inventors" (Feest !990:46) and operate as if they were nature and unmediateci 

representations of r e a l i ~ ? ~  Presented as information by which knowledge is rnediated the 

representations became "a base from which literary images of indigenous peoples [ui other 

mediums] grew" (Goldie l989:8). In so doing, they "helped to cernent the myth of the noble 

savage" (Feest 1990:46). 

Between the 1 Th and 1 gh centuries non-Aboriginal peoples leamed two contradictory 

myths about Indians which, originated in the f b t  explorer's joumals and travel accounts 

%eir auîhority and airthenticity rested m the fict that in the 17'" and 1~~ centuries accoimts 
began with a stafement attesting to the validity of the descriptions in the text. This occurred 
regardless of whether the account was based an actual experience or was the product of an active 
imaginaticm. Despite this, readers of such literature believed that what they were reading was real, 
that it was incmtestable or unquestionable. 

37Thk requires the 'mlaiiEed' to occupy the space they are qected to or W &en 
expectations. 

3 & r e ~  Goldie (1 989) believed that the ocnirrences of oppression and invasion were significaot 
fadors in the d o n  of European images of Aboriginal peuples, the overwhelming fàct ofthe 
oppression awarded semiotic control to the Invaden. 
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(Kasden & Tavernetti 1998: 122). One, deriving fkom the puritan fear of the uncontroiIed 

wilderness and its inbabitants, depicted Native Americans as blood-thirsty savages. The other 

which flourished in the writings of the 18& century European romantics, presented Indians as 

noble savages living in an unçpoiled wilderness, spiritudy pure, uncompteci by civilization 

and at one with nature. These contradietory representations helped to 'cernent the myth of  

the noble savage.' 

Noble and 'Iguo ble' Savages in the Popular Discourse 

'Cementhg the myth of the savage' dates back as &y as 16 12, when Captain John 

Smith and Alexander Whitaker were o f f e ~ g  observations on Native peopies in travel 

accounts or journals which perpetuated the ideaiized image of the 'Zndian' as both 

bloodthirsty savages and noble savages living in an unspoiled wildemess, spintualIy pure, 

uncompteci by civilization and at one with nature3? According to Smith, they, the 'Indians' 

were 

crafty' timorous, quick of apprehension and very ingenious, some are of 
disposition fearfiil, some bold, most cautious, dl savage. . .they soon move 
to anger, and are so rnalicious that they seldom forge aa injury 
(quoted in Ward 1 992: 20). 

Smiths commentary was followed in short order by that of Alexander Whitaker who stated 

that 

3%zatm~ ofthe 'Indian' in the areria of iiberaMe m m  be seen as part and parai of the Angio- 
American coaquest ofthe North American coatinent. 'The representaton - indeed misrepresentation - 
of mdigenous people began virhially with the advent 0 5 g l i ~ h  donization of the Western hemisphere 
(Ward 1992:28-29). Within a reIativeiy short period, *les of exposition emerged with i d d e d  
p~imairy modes of stefeotypes. These methods of stereotyphg continue in evolved formations today 
and must rigkfidly be beewed as having their mots within the literary culhm of England itself. 



they acknowledge that there is a great God, but they know him not, wherefore 
they serve the devil for fear, aiter a most base manner. . .they like naked of 
body, as ifthe shame of their sin deserved no covering. . .they esteem it a 
virtue to lie, deceive, steai. . .if this be their We, what think you shall becorne 
of them after death, but to be partakers with the devil and his angels in 
heu for evermore? (Quoted in Ward l992:2O). 

In lgm century Arnerica, Henry Wadsworîh Longfeilow's celebrated narrative poem 

The Song of Himatha (1855) dong with the works of Amencan writers James Fenimore 

Cooper and Ralph Conrior or the German writer Karl May perpetuated an image of 'Indians' 

as both bloodthirsty and noble savages 1iWig in an unspoiled wilderness, spin:tually pure, 

uncomipted by civilization and at one with nature. James Fenimore Cooper's popular novels 

incorporataï both portraits.* In doing so, they perpetuated and firmly established ail of the 

stereotypes denoted above within the popular consciousness (Kasdan & Tavemetti 

1 998: 1 22) ." In The Pioneers '. The L a t  of the Mohicans, The Prairie. nie Puth$nders. arui 

The Deerslayer ail five collecteci in the leather stocking tales published between 1823 and 

1 841, Indians were wild, uncivilized, and ferocious, but they were also brave, dignified, proud 

and wise teachers (Ward IWZ:22; Kasdan & Tavernetti 1998: 122). In war, he is daring, 

boasûul, cunning ruthiess and self-denying; in peace, just, generous, hospitable, revengeful, 

superstitious, modest and comrnonly chaste. In Lm? of the Mohicrms, published in 1826, 

Chingachook and Uncas, the two main characters are idealized - they speak figuratively and 

%ese writers hm littie or nothing of Native Americans directly? but bas& their reprdms 
on hbrmation gathered through reading the works of other (Berkbofêr 1979193; Pearce I967:îOO; 
Stedman 1982:46). As a result, their work reveaied the typical confusion of one tribe with another in 
customs, names and languages to create a 'generic hdian.' 

"Cooper of course had help. During the rame period, Shateaubriand's Atalo (1962) appeared, as 
weil as noveis by William Ghore Simrns incl~ding The Yamassee: A Romance of Carolina (196 1). 



metaphorically, their physical descriptions reflect notions of nobility, and their actions selfiess 

and pure. Examine the following description of Uncas: 

At a M e  distance in advance stood Uncas, his whole person thrown 
powedidiy into view. The travellers &ously regardeci the upright 
flexible figure of the young Mohican, graceful and unrestrained in the 
attitudes and movements of nature. Though his person was more 
than usudy screened by a green and ffinged hunting shirt, Like that 
of the white man, there was no concealment to his da* glancing 
feamil eye, alike temble and calm; the bold outline of his high 
haughty features, pure in th& Native red; or tu the dignified elevation 
of his receding forehead, together wieh all the finest proportions of a 
noble head, bard to the generous scalping tuft (Cooper 1962:61). 

Phrases like CCgracefül and unrestrained in the attitudes and movements of natureyy reveal 

Cooper's tendency to equate American Indian with nature, both equally endangered by 

European civilization7s advance. Moreover, Wce the Wgin land that he describes as molested 

before the white man, so Cooper envisions the 'hdian' as equally pure. Here Cooper encodes 

tfüs essentializing in Uncas' physical description; his features are "pure in their Native red," 

and his head, co~non ly  used as a revealing characteristic of a character's personality, has a 

'cdignified elevation" and is 'cnoble" with the '%est proportions." 

Whereas Unca is idealized, Magua and the other Hurons are demonized; they exhibit 

subhuman tendencies such as an unnaturd reveling in violence and the habit of eating their 

meat raw. For example, after Magua's band kas a straggling fawn, one Huron eats it: 

'hithout any aid from the science of cookery, he was immediately employed, in common with 

his fellows, in gorging himself with this digestible suaenance" (Cooper 1962: 112). 

Moreover, in one particularly touching scene, a Huron w d o r  who desired a woman7s 

"gaudy" shawl, took her baby out of her arms and lslled it: 'Yhe savage spumed the worthless 
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rags, and perceiving that the shawl had already become a prize to another, his bantering but 

d e n  srnile changed to a glearn of ferocity, he dashed the head of the uifant against a rock, 

and cast its quivering remaius to her very feet' (Cooper l96î:ZO7). In Lart of the Mohicans, 

therefore, the polarities of sentimentaking (Chingachook and Uncas) and demonizing 

(Magua and the Hurons) are constantly engaging eacli other in a battie whose eventual 

tnumph would dictate the image of the Amencan 'Indian' to the Amencan culture. W e  this 

battle is never reconciled in Coopers novels, it had far-reaching consequences for 'Indian' 

characterization and representation in fiction. 

Each of these rernarks cited here serve at least a twofold purpose: first, each 

contributesi decisively to establishhg Native Arnencans as a topic for English language 

writing originating in the Americas. Second, each established the groundwork for a 

stereotype which assumed increasing prominence in literature. Smith's writing played upon 

the persistent image of the 'Indian' as a sort of subhumaq animai like creature who was a 

danger to hardy fiontiersmen. Whitaker on the other hand reinforced an already pervasive 

European notion of the Indian as a godless heathen subject to redemption through the 

cidkhg ministrations of Christian missionarîes. Wadsworth often confuseci prattle went far 

in developing the 'noble savage' mythology in the Amencas whereas Fenimore insisteci that 

the Native was an inconigible even crimioal hindrance to European 'progress.'" 

When Cooper, Wadsworth, Smith and Whitaker were altematively representing 

addition to the prkmq stereayping trends isolated here, another important genre ofthe same 
period tends to cut across stefe~typic lines and mi& be as, ChuraÙii Ward proclaims, perce id  as 
grnerathg a most heaîeùiy exnotional and decidediy anti-Indian popular respanse amcmg readers: the 
'so called' narratives of Indian captives (1992:22). 



'Indians' as both bloodthirsty and noble savages Canadian author Emest Thompson Seton 

and Englishman Archie Belaney, or as he is othenvise hown, Grey -1, promoted the 

'Indian' as a noble character, in tune with nature, resourcefbi, detennineà, articulate, wise and 

an appropriate role model for North American youth (Francis 1 992: 145; Smith 1 WO:Z 16)." 

In The Men of the L a t  Fronfier (193 1) Grey ûwi, ccimmortaiise[d] the Mississauga, the 

Canadian North and the North Amencan Indian" (Grey Owl quoted in Smith 1990: 155), 

"championed their [the 'Indian'] way of life and their beIiefsyy (Smith 1990: 1 6 1 ). While many 

of their contemporaries believed in the conventiond stereotypes of the drunken, lazy, 

dissolute Indian, Seton and Belaney argued that 'Indian' civilization was superior and that 

white civilization had much to leam from Native North Americans (Francis 1992: 146). 

Nineteenth century artists such as George C a w u  Paul Kane4* and Karl Bodmer 

transfomeci these literary stereotypes into powerfùl images that eventually became the basic 

iconography of the Hollywood Western Film (Kasdan & Taverneth 1998:122). 

Concentrating on dramatic portrayals ofbuffalo hunts, exotic tribal dances or cerernonies, and 

heroic portraiture of the Native, C a t h  and Kane (Fig2) painted romanticized scenes of 

"sec Ernest Thompson Seton: Mm in Nature and the Progressive Era l88îLi 91 5 (Wadland 
1978). 

@In 1829, George Catlin, an Americaq vean~ed &O the tr;ms-Mississippi west to record the 
'Indian W&yiee' by sketching and painting vivid scenes of MUage lifè @rancis 1992: 17). Predicated 
on the belief that white settlers wodd eventuaily destroy the Aboriginal cultures of North America, 
Cath dedicated his lifé to presenring 'indian' heritage on canvas by creating a romanticized record 
of Indian m. 
*'one ofthe fint hish Canadian aitists to take Aboriginal peoples as his mbj- Kane, Like Catlin, 
dedicated his talents to painting a of pictures illustrative ofthe North American Iiidian because 
%e fice of the red man is no longer çeen. Al1 traces ofhis fOatsteps are fast bemg obiiteWfkom 
his once fàvounte ha~mts" (Kane I925:i.i). h 1845, Kane ma& bis way across Cana& visitmg and 
painting many of the Aborigbl people he encuuntered on the way (Francis 1992: 18). 



Figure 2: 
Big Snake, a Bfackfoot Gkf, Recounting His Wnr rsjCpIoitst 1848 

Paul Kane 
Francis, Daniel 
1992 The haginary Indian: The Image of the Indian in Canadian CuIture. 

Vancouver: Arsenal h l p  Press. 
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Indians with landscapes reminiscent of the Garden of Eden(Francis 1992: 1 7).* Whereas 

Swiss watercolourist Karl Bodmer (Fig:3) painted striking panorarnic views of the fkontier 

and rernarkable scenes of wild Native in the fierce buffalo and scalp dances, pictures that 

illustrated his conception of a savage new world (Kasdan & Tavemetti 1998: 123). As 

fancifùl as the images created by Catiin, Kane and Bodmer were, these representations 

became the 'Indian' for most non-Native Canadians, Europeans and Americans, by virtue of 

their po pular reception in gaüeries in North Arnerica and Europe (Lyman 1 982: 1 0). As these 

representations saturated history texts and were distriiuted through wall hangings, souvenir 

tea trays, t-shirts, calendars and coffee mugs they established the image of the Indian on 

horseback wearing primitive ceremonial costumes and thereby moulded that conception in the 

popular imagination (Kasdan & Tavernetti 1998: 123). Presented as an object of merence, 

'Indians' were turned into a commodity to be  consumed, a tradition which reinforced 

stereotypes by feeding into the mainstream society. 

In the 1 ate 1 gh century, another shift, or rather, a certain image of the 'Indian' which 

complernented the need of the Euroamerican population to supplant the original habitants of 

the Iand, ernerged. Whereas initial EngIish colonial writings and paintings 

46 Aithough praised for their accuracy, these artists o h  enhancd their representation of 
Aboriginal peoples by adding details of sating and landscape to present an idealued image-such 
example ofthis retoucaiing is Paul Kane's painting of a Cree women in his joumal Wanderings of an 
Artisr among the I & m  of North Amerka published m 1859. Profêssor of History and English, 
Daniel Wilson points to the fact that the painting was retouched fkom its onginai version (Lawerence 
1925 b). Accordhg to W h ?  Kane has sacrifxed every trace of Indian ktures in bis desire to 
produce his own ideal of a preüy fice, such as mi@ equally weil have beeai copiecl h m  an ordinaq 
wax doll. 



Figure 3 : 
Dance Leader of the Hidatsa Dog's Society, 1834 

E wers, JO hn 
1965 .Artists of the Old West. New York: Doubleday & Co. 103. 



seemed seriously concenied with the Christiadheathen dichotomy, late 1 grn century 

representations, s p e c W y  those found ie Bills WiM West Show (Fig. 4) grauitated 

more and more toward themes involving the civil versus savage juxtaposition to demonstrate 

and celebrate the progresswhich had taken- place in the West since the anWd of White 

settlement (Ward 1992:34; Francis 1992:96-97; Moses 1996:1)." Contri'buting to the 

stereotypes of a dual conception of  the 'Indian' as a bloodthirsty savage ultimately defeated 

yet d l  noble, the most exciting acts in me WiId Wést Rocky Mûuntain and Praide 

Exhibition were set hattles between Buffalo Bill's cowboys andSitting Bull's 'Indians.' In 

these performances, non-Natives marvelled at the 'Indians' who appeared representing their 

'savage' pst .  

Although initially awkwardy staged and poorly performed, n e  Wild West Rocky 

Mmnfain and P rairze Exhibition, with its enduring imagery of 'Indians' in grand reaiistic 

battie scenes, d e p i d g  the capture, torture and death of a scout by savages and the r e c a p e  

of the dead body in a victory for the govemment scouts, entertained individuals for over thirty 

years (Moses 2996: 1). Erom these performances, the public m t o  believe that 'real 

Indians' Iived in tribes, dept in teepees, wore feather bonnets, rode painted ponies, hunting 

the b&o andspoke in signs(MD.ss1996:S). The impact of 

Plains 'Indians' with their hors 

Aboriginal people was two-fold. Firstly, since audiences saw 

'-~hen BufaIo Bill's Wild West Show came to Toronto m 1885, Canadian agricultural fairr and 
exhibitions such as the Calgary I&tnal Exhibition had already begm to stage similar 
performances. These exhibitions which were iataided to display and to promote econornic 
development, wmmonly sîaged 'Indian' performances to ceieb~ate the progress whi& had occurred 
m the han& of the White man. 



Figure 4: 
Buffalo Bill's Wild West Show 

Advertisement - Circa 1890 
Francis, Daniel 
1992 The Imaginary Indian: The Image of the Indian ir. Canadian Culture. 

Vancouver: Arsenal Pulp Press. 9 1 
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headdresses- a representation which parallelied that of dime novels and painting - The Wild 

West Show reduced the complexity of Native cultures in North America to a single 

representation of a mounted, war-bonneted Plains chief (Ewers 198 1 : 22). Secondly, The 

W M  West Show affirmai images of Aboriginal peoples as aggressive, blood-thirsty atîackers 

of wagon trains and torhirers of innocent captives. Such representations were açcompanied 

by a constantiy increasing public zeal to civilize the savage, or at least the popular conception 

of the savage (Ward 1992: 34). This latter is of considerable importance insofar as therein Les 

the primary fundon of representation with colonialism. The overwhelming preponderance 

of representation during this tirne was designed to create an image allowing conquest 'for the 

Indians own good' to effect 'bettement' and 'progress' (Ward 1992:35). Shaped by these 

beliefs, this popular media depicteci Native Americans both as scantily dressed men and 

women with feathers in their haïr, bareback on horses, brandishing spears as they attacked 

innocent Whites. Such stereotypes became the basis for movie images which came to 

dominant popular culture in the early to mid 2oh century (Kasdan & Tavemettis 1998: 123). 

When film made its appearance in the early 20m century* movies seized on the 'Indian' 

as they were presented in iiterature as an ided subject. Every year, dozens of 'Indian 

pictures' bas4 on images copied fiorn popular literatwe lit up the silver screens in theatre's 

across North America (Stedman 1982: 110). Images of vicious and at the sarne t h e  noble 

'indian' savages ravaging, or  alternatively helping, settlers as they moved across the West 

dorninated movie screens just as they had in literature and staged performances. According 

to Ted Jojola, the 'Hollywood Indian,' a mythological being who exists nowhere but within 
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the fertile imaginations of its movie actors, producers and directors reduced Native people 

to ignoble stereotypes (1 998: 12). 

Following in the footsteps of the WiZd West Show, 'movie Indians4'' were situated in 

the past, usually on western fiontiers, slaughtering setders while speaking a fonn of drunken 

English consisting of mainly 'Wod' and 'Vgh" (Stedrnan 1 982: 74). Drawing on their own 

preconceptions and experiences, the classic Hollywood western of the 1 93 0s and 1940s 

reinforceci the images and stereotypes that had evolved during the previous century and relied 

almost enîireIy on the figure of the 'Indian' as a bloodthirsty wan-ior whose hostile actions 

and threatening presence impeded the great westward expansion (07Conner l998:27; Jojola 

1 998: 13). In 61ms such as D m s  a h g  the Mohawk (1 93 9) and mey Died with thezr B a s  

On (1939) the negative stereotypes served a broader purpose to traditional patriotic 

values (O'Comer 1998:28). This conception shified in the 1950s when several directors 

showed the whiteman's poor treatment of the 'Indian': for example, greedy white traders 

swindling them in Stuart Gilmore's The HaY-breed (1 952) or hatefid calvary officers 

provoking 'Indians' into baîtie in Delmer Dave's Broken A m  (1 956) introduced a different 

characterization of the 'Indian' (Kasdaon & Tavernetti 1998: 124). In such fks,  Native 

Ameicans were centnil characters who were honourable, and brave targets of racism. In the 

eariy 1960's several major releases brought this more sympathetic view of Native Americans 

to mainstream audiences. Douglas Siegel broke new ground with FZaming Star (1 960) when 

Bïvis Presley portrayed a character who is the blarneless object of prejudice just because he 

is a haIf-breed, the mixed race son of a white M e r  and Indian mother. Then John Ford, a 

48 White or Asian actors dressai as Sioux or Mohawk warriors. 



major fihmaker responsible for the accepted stereotypicai view ofthe savage Indian, directecl 

Cheyenne Auhmrn (1 964). In Cheyenne Auhrmn Ford modified the negative portrayal of the 

Native Amencan in his previous westerns by depicting the beroism of the Cheyenne people 

as they attempted to trek on foot a thousand miles back to their homeland. The film revealed 

the dignity of the 'Indians' in the face of the govement's harsh and unfair treatrnent toward 

them. Even with the gradual shift in public interest and values, certain plot formulas persiste. 

(O'Conner 1998:28). The 'Indian' raids for example, on the stage coach, on the heralds of 

technological progress and on the peacefiil fiontier homestead changed littie (Kasdan & 

Tavemetti 1998: 124). 

By the late 1960s, flilms Like Sydney Pollacks n e  Scalphunters (1 968) expandecl this 

sympathetic attitude toward the 'Indian' and reflected the divided consciousness of people 

who chailengedgoveniment policies ( O ' c o ~ e r  1998:28)." During this penod, the escalahg 

war in Vietnam dong with the emerging civil rigtits, feminist and 'Indian' movements 

dominated the public discourse and affected the content of many films. Films first signalled 

a shift in cultural d u e s  when offbeat protagonists and counterculture themes emerged in 

Burch Cassijr and the S u h c e  Kid (1969), Soldier Blue (1970) and Little Big Mm 

(1970)~~. Produced during the politid and social turmoil of the erh these nIms reflect the 

49 One rnust take are, hawever, in drawing generalizations. Even with the gradual shdl m public 
interest and values, certain plot formulas have persisted. Tbe 'hdian' raids fbr example, on the stage 
coach, on the heralds of technological progress, and an the peacefirl f i d e r  homestead have changed 
very Me. 

%~ittle Big Mm was adapted from Thomas Berger's novel ofthe same Me. The ciifkrence 
h e e n  the book wriaen m 1964 and W-s fiml script illustrate the shift in &des that had 
occurred during the years. Wliimgham transfbrmed Jack Crabb, Berger's ambitious and not &ly 
agreeable protagonist, &O a reiiable nanator and congenial hem whose point of view the audience 
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consciousness of the movement of the the ,  the social attitudes they generated and an overall 

reevaiuation of morality and values. Films such as Little Big Mm cnticized military 

aggression against the 'Indians' by graphically dramatizing an overwhelming rnilitary force 

employed against what was thought to be a technologicaily primitive people. The film 

introduces a narrative structure that westerns of the 1990s subsequently adopted (Kasdan & 

Tavernetti 1998: 12 1). It reconsiders the impact ofwestward expansion on Native Amenm.  

Instead of savages threatening heroic pioneers, the 'Indians' are victims of malevoIent 

treatment by the United States army. The story unfolds through the eyes of a white man who, 

moving and living among Native peoples, gradudy becomes disillusioned with his own 

culture and deeply changed by his experiences, casts off his European-Amencan identity. 

Jack, Iike Lt. John Dunbar in Dmces wzth Wolves (both descendants of James Fenimore 

Cooper's Natty Bumppo), learns the ways and language of the Native, dons their garb, is 

given an 'Indian' narne and is initiated h o  the tribal comrnunity. This 'Indian' initiation 

related Little BigMan structurdy but not in tone to Dmces With WoZves ( 1990). BIackRobe 

(1 99 1 ), Zhuruièrheart ( 1  992) and The Last of the Mohicans ( 1  992). 

In the fbst decades of the twentieth century, the vanishing 'Indian' in art, the 'noble 

savage' of iïterature, the whooping savage performing on stage and the painted tomahawk 

wieldmg warrior in filni became a marketable image. Consumable products as diverse as 

perfume, canned vegetables and motor oil which tried to find favour with consumers used die 

'Indian' image as an all-purpose symbol (Francis 1992: 174). The use of the 'Indian' image 

identifies with. The scree~lwnter also recast the novel's ambiguous and nat entireiy sympathetic 
Iudians into amiable, moral and victùnized characters for whom the audience has great empathy. 
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to seil products such as Pocahantos M m e ,  Redlndm Moior Oii, Chippewa 's Pn& Beer 

(Fig:5), and name sports teams such as The Braves, n e  Cleveh~dIndims and Tht' Reukkins 

created a whole new representational context for the 'Indian.' In this context, 'Indians' 

bewne the icons of consumer society. 

Representations of Aboriginal people which appeared in product advertisements, were 

according to Francis intended to be positive (Francis 1992: 1 74- 176). They revealed a 

widespread admiration for certain qualities which the public came to associate with 

'Indianness': bravery, physical prowess, natural h u e ,  strength, courage and being in touch 

with nature. These qualities of course were the qualities 'Indians' were thought to have 

possessed in the ps t ,  before contact with the white man. As icons of consumer society, 

'Indians' were show in feather headdresses and traditionai outnts. As an appealing symbol, 

such representations reinforced the belief that the best 'Indian' was the pre-contact noble, 

innocent 'Indian. 

One of the most enduring marketable 'Indian' images of the 2oL centus, was unveiled 

in 197 1 by the Keep America Beautifid Inc.company. The 'Crying Indian' (Fig:6), as he 

became laiown, appeared widely in print and on television. A noble image speaking to 

ecologic. wisdom and prudent care for the land and its resources7 the 'Crying Indian' is the 

paramount example of what anthropologist Shepard Krech Ei cails the 'geneticaily 

determined environmentalist' or 'Ecological Indian' (1 999). Even though an invention of 

Madison Avenue, the 'Crybg Indian' is an effective image and advocate 



Figure 5 : 
Chippewa Ride Seer, 1940 

Burgess, Marily & Gai1 Guthrie Valaskakis 
1992 Indian Princesses and CowGirls: Stereotypes fiom the Frontier. Montreal: 

OBORO. 18 



Figure 6:  
I r o n  Eye's Cody as the Crying Indi-a, 197 I 

Krech III, Sheppard 
1999 The Ecologicd Indian: Myth and History. U.S.A.: W. W. Northon & 

Company. 14 
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because its assumptions are not new. The 'Crying Indian' exemplifies an image of the 

'Indian' in nature, feels deep sympathy with d Living forms, and takes steps to conserve so 

that the earth's harmonies are never irnbalanced and resources never in doubt (Krech 

1999:21). Exemplifyug this, the 'Cryïng Indian' brims over with ecologicd prescience and 

wisdom. On matters involving the environment, he is pure and has influenceci humanitarians 

concerneci about the global environment and health. As a marketable image, the ecological 

'Indian' has both embraced conservation, ecology, or environmentdism and has been 

prernised on a spirituai, sacred attitude toward the land and animals. 

Indians as Tourist Attractions 

In the late 1 grn century, before images of vicious and at the same t h e  noble 'Indian' 

savages were ravaging, or alternatively helping, settlers as they moved across the West 

dominated movie screens, the 'Indian' image was most potent when presented not in literature 

or film but as an expenence, specifïdy Ui the expenence of travel. In 1885, when the 

CanadianPacific Railway (CPR) completed its tracks to Western Canada., CPR officials began 

lookuig for a way for the railway to pay for itself; and tourism was one answer (Hart 1983: 10; 

Francis1 992: 177; Blundell 1993 : 14). R-g that 'Indians' were a 'sure-£ire' tourist 

attraction, CPR officials began promoting the 'Indians' of the West as attractions for those 

who traveled the train, First Nations peoples were depicted wearing headdresses and 

'traditional' out&, as being close to nature7 and living in teepees (Fig:7) @art 1983:32; 

Francis 1992: 179). These posters represented what were seen to be the 



Figure 7: 
Indian Days: Banff in the Canadian Rockies, 1933 

Choko, Marc & David Jones 
1995 Canadian PiiMfic Posters 1883- L963, Ottawa: Mendan Press, 
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picturesque and exotic aspects of Abonginal peoples and culture Vig: 8). As such travelers 

expected to see ' W d  Indians in their natural setting fkom the safkty and convenience of a 

railcar" (Francis 1993 : 1 8 1). Rather than see the 'Indian' of the pas, train travelers witnessed 

a staged picture of the past with Aboriginal peoples dressed in N11 regalia performing 

traditional dances, posing on station platforrns or beside the Trans-Canada Highway, 

competing in rodeo events and perforrning scenes fiom a version of lon@ellow's popular 

long poem, 'Wiawatha." 

Wide early CPR posters depicted images of Indians to "promise actual encounters 

with Natives, this practice has not been typical of most travel ads for Canada" (Blundell 

1993: 15). Accordhg to Francis, what has been more curnmon is the appropriation of certain 

Native symbols as 'Shandy signs of the country" (1992: 187). Nelson Grabuni, writing about 

this process, argues that the distinctive culturai symbols of colonized Aboriginal peoples have 

been appropriated by the colonking groups in the process of nation buiiding (1 976: 10; 

l986:6). As handy %ymbols for Canada7' (Francis 1992: 187), Aboriginal images such as the 

totem pole and the igloo continue to be used in travel posters produced by Tourism Canada 

Nearly one hundred years later as signs of the nation, advertisements depicted images of West 

Coast totem poles, pow wow dancers and igloos with the word CANADA as the only 

message on the poster (Fig:9) (Blundell 1993: 15). In this way, Aboriginal syrnbols becarne 

what Grabum calls Canada's '0orrowed identity" (1 986: 5). 

In the latter decades of the 2om century, recogniMg that travelers still wanted to see 

and visit 'Indiau' cultures, Tmrism Canada and provincial tourism bodies have 



Figure 8: 
Canada For Eolidays, 1937 

Choko, Marc & David Jones 
* nfi 
I YYS Canadian Pacifie Posters 1883- L963 - 0 t i a .a :  MeridanPress- L43 - 



Figure 9: 
CANADA Tourism Advertisement, circa 1980s 

Blundell, Valda 
1993 Aboriginal Cultural Forms as Tourkt Attractions in Canada. Ottawa: 

Carleton University 
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undertaken initiatives which use Aboriginal culture to attnict international travelers (8lundeU 

1993 :6). For example, in 1966, to celebrate the centennial of the union of the coIonies, the 

Province ofBritish Columbia inaugurated the 'Route ofthe Totems," a series of poIes erected 

dong highways and at ferry temiinals fiom Victoria to Prince Rupert (Francis 1 992: 186). In 

1985, Tmrzm Canacla commissioned a media carnpaign designed to promote Canada to an 

American audience entitled 'Tanada: The World Next Door." In order to promote Canada 

as a culturally distinct cr extraordinary place to visit, advertisements created picturesque 

images of Aboriginal culture, nostalgically fiozen in the past (Fig: 10) (Francis 1 992: 1 87). In 

one particuiar advertisement, a bold headline ran across two pages: '%ly in God's Country 

could you meet such interesting soulsy7 (New York Times Magazine 1992). The photograph 

shows two figures, presurnably Native people, seated on a beach. They are both wearing 

large raven's head masks. The text begins by informing readers that 

Our Native peoples have been entertaining visitors for centuries. . . the 
most revered of spirits and master of ceremonies, the Raven embodies 
what this land is today. . . Magic. For here the supernaturd 
abides in al1 that is liWig (New York Times Magazine 1992). 

The advertisement is promoting Canada, but refers specifically to British Columbia where 

apparenly "everyone is a pantheist and the 'Animal People' are 'our link to another rd rn7  

(Francis 1992: 188). One further example of provincial initiatives to promote tourkm 

occurred in the rnid- 1 98Os, when the small town of Duncan on Vancouver Island declared 

itselfthe "City of Totem Poles" and cornmissioned a group of poles as a way of encouraging 

travelers to visit (Francis 1 992: 1 86). Heritage &naab with interest s in 



Figure I O: 
Canada: The Wodd N d  Door, 1992 

Advertisement 

N m  York Times Maguzzne, May 1 7, 1992 

Only in God's country could you meet such interesting souls. 
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culture have also promoted Fkst Nations as tourkt destinations (Blundeii 1993 : 6)." As part 

of its Regional Hentage tourism strategy, Heritage Canada identified and promoted 

Manitoulin Island and the Cowichan-Chernainus area of Vancouver Island as tourist areas 

which feature Aboriginal cultural attractions." 

By consulting promotional materiah and contacthg provincial, territonal and 

municipal tourism agencies, Blundell(1993) identified three types of tourist destinations in 

Canada which present and promote Aboriginal culture. Fixed sites including places such as 

national or provincial museurns and art gaileries, toms, villages and Aboriginal cornmunities 

are promoted or advertised as "places where tourists can see 'authentic' Native cultures or 

buy Aboriginal arts anci crafts" (Blundeil1995:33). ûther examples of such k e d  sites include 

historic and prehistoric sites such as St. Marie Among the Huron, operated by the 

Goverment of Ontario, and Head S m h e d  in BufîaIo Jump, a world heritage site developed 

by the Governent of Alberta. In addition, there are specsc memorials, monuments and 

works of public art which were made by or make reference to Aboriginal peoples such as 

totem poles in Beucon Hill Pmk and Stanley Pmk, Victoria and Alert Bay which both clairn 

to have the 'worfd's largest totem poleY@lundeil 1993:38). As well es these somewhat 

'permanent' attractions at specinc locations, throughout the 2 0 ~  century, there have been 

" ~ e r i t a ~ e  Canada is a charitable organkatim created in 1873 to presewe and proted Canadian 
heritage. 

5 2 ~  in Lake Huron, northwest of Tobermory, Manitoulio Island was chosen as a cultmdy 
distinct and unique tourist destination because there are several Indiau reserva, a Native cukud 
centre which exhibits First Nations art and crafts as well as several summer powwows. North of 
Victoria, the Cowichan-Chemainus area includes the city of Duncan (f.amous fOr its totem poles), a 
Native run Duncan He* centre, several reserves and a number of arts and crafks outlets. 
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various recuning events such as the annual summer festival BmrffIirdiun Days, which began 

in 1894 and is no longer running, or stampedes, such as the CaZgq Stampede. These events 

are heavily promoted by provincial and local tourism agencies, promotion which emphasized 

their AboriginaI content. LadyZ there are various tours and live-in experiences available to 

tourists which indude seK-guiding toiir sites where ,Qborigkd peoples and cultural traditions 

are the highlight. Some examples of self-guiding tours and live-in experiences include 

everythmg fiom visiting the 

land of the Eskirno [to] partak[iig] in an eight day Arctic Dog SM Odyssey 
. . Seam the Inuit Mestyle and means of tme Arctic travel as it has existeci 
for centuries. . . travel by dog team and stay in an igloo (CCArctic Odysseys" 1999). 

Other self-guiding tours include 

Fly[mgJ to the edge of the continent! Dip your toe in the Arctic ûcean 
and take a cultural tour of [ a d  Inuvialuit commuMty. . . enjoy a lunch of 
can'bou or muskox  arct tic Odysseys" 1999). 

The increased use ofFirst Nations images or themes in contemporq tourist sites and 

"promotional efforts corresponds to the perception that the markets for culturai tourism and 

Native towism in particular are strong and growuig" @hch 1 992: 76). However, through 

non-Aboriginal operated tourkt sites and promotional materials, tourists tend to absorb 

sedimented historical understandings of Native culture, as the storylines these sites and 

materials convey about Native North Americans are prone to the same stereotypes and partial 

realities ernbedded in the discourse of government, the academy, art and literature. 

Furthemore, Aboriginal culture is seen to be located solely in the arts, crafts, housing, 

costumes, foms of transportation or cuisine, rather than in terms of economic, political and 



socid institutions (Hollinshead l992:43; BlundeU 1993 : 59). As one advertisement suggested, 

ifinterested in Yukon First Nations, a tourist can 

visit Kwaday Dan Kenji, or Long Ago Peoples Place and see what Life was 
fike before non-Native contact. Elders have guided the construction of a 
moose skin tent, caribou fence, skin sled and much more. Then visit Haines 
Junction at the edge of Kluane National Park. T h  it's off to an ancient IshUig 
village, where a First nation's guide will share Ancient Southem Tuchonel 
TZingit history, culture and traditional ways. Inchdeci is a traditional s a h n  
barbeque lunch (Arctic Vision & Go Wild Tours 1999). 

Or one could take 

a one hour boat tide from Dawson City to a camp where the land is dive 
with the voices of Ancient First Nations Ancestors. Enjoy lunch while 
expenencing a traditional camp. Your kosts represent three dierent 
Ancient First Nations - Dene, Gwich'in, and Yup'ik 
(Arctic Vision & Go Wild Tours 1999) 

or, "Go wild in Canada's North [by] taking a photograph of yourseifin a fùr and caribou skin 

parka before visiting the family dog team or fish nets" (Arctic Vision and Go Wdd T o m  

1999). For those wanting a hi& arctic experience, travelers can 

have a walking tour of a comrnunity [in Sachs -H&urJ and visit an 
b~vialuit family who lives there year round. Learn about the muskox 
and how the people of Sachs Harbour CO-exist with them. For lunch, 
enjoy a traditional meal with a host family in their home. pefore leaWlg] 
mail a post card fiom the muskox capital of the world 
(Arctic Nature Tours 1999). 

Implicit in all ofthese examples of non-Abonginal organized tourkm operations with 

an Aboriginal cultural component is a containerized view of Aboriginal culture. In these 

examples, Abonginal culture is reduced to arts, crafts, forms of housing, costumes, cuisine 

and foms of transportation in Aboriginal culture. 



Discussion 

As has been show, representations, metaphors or stereotypes of Aboriginal peoples 

as the uncivilized child and savage warrior not only consbtuted anthropological 

representations, but they also carne to dominate art, literature, staged performances, film, the 

media and tourkm in the lgm and 2om centuries. In ali of these forms of popular discourse 

a view ofAboriginaI culture is presented as something readily 'containerized' in select images, 

experiences and objects. 

The elements of this rapidly proliferating mass of creative output dedicated to the 

'Indian' which dates back to the 1 p  century popular cdture shared severai features in 

cornmon. For instance, in the six popular media discussed, none possessed the slightest 

concrete relationship to the actualities of the Native cultures they portrayed (Ward 1992:27). 

Hence, each amounted to the imaginative invention of the authors, painters aod producers, 

who, by virtue of th& medium were alien to the conte% of which they presurned to write, 

produce or paint. As has been demonstrated, in art, Aboriginal peopIes were romantic and 

picturesque; in iiterature, the 'Indian' was ignoble, lazy and dissolute yet at the same t h e  

noble, superior and a potential role model; on stage and in film 'Indians' were situated in the 

past as menacing murderers, vicious bloodthirsty savages, yet at times noble; in the 

marketplace, the 'hdian' appeardromantic, strong and trustworthy and finally, in tourism 

the 'Indian' is exotic, f?ozen in the past, a sign of the Canadian nation and continually 

engaged in production of crafts and items of 'traditional' culture. What is clear in each of 

these characterkations is that Aboriginal people became dehumanized 'Indians', representhg 

nothing that was tmly retlective of their lives and cultural reaiity. In can be argudand has, 



that such prerogatives rest squarely within the reah  of fiction. This seems true on the basis 

of the sheer fdsity of colonid pronouncements conceming the indigenous Amencan 

population. The pronouncements irnpiy that the notions involved were imported rather than 

located upon arriva1 by the colonists because 

whatever their practical intentions or purposes, the invaders did not confiont 
the Native peoples without certain preconceptiofls about their m e  which 
helped to shape the way they represented them. Conceptions of savagery 
that developed in the 1 4  and 1Th centuries and became the comrnon 
property of western European culture constituted a distorthg lens through 
which they early colonists assessed the potential and predicted the fate of the 
non-European peoples they encountered (Ward 1992:30). 

Through the representations in ail of these media, producers took possession of the chdian' 

image and rnanipulated it to suit their needs and hegemonic understandings 

Looking at these representations in detail shows that the dominant anthropoIogical 

representations indiscussed in the first chapter are images or metaphors whkh have came to 

dominate the popular discourses of  art, literature, film, staged productions, the state and 

towism. Embedded in the dominant hegemonic is the colonial mind-set which came to 

constitute a repertoire of what art historian Scott Vickers refers to as ciimage borne fkntasies 

and politid realities" (1988:xüi). In other wor&representationsof Abonguialpeaples in 

the popular culture are dius hopelessly trapped within the definitionai power of the 

oppressor, drifthg endlessly in lazy hermeneutic circles, stranded in a 

pastIess/presentless/fiitureless vacuum. Vickers argues that these fantasies must be 

recognizd, chdenged anddeoonstniaed befare they d e  completelflorgonen( l998:nii). 

As will be shown in Chapter Three, it is Aboriginal people themselves who are taking the 

most effective lead in the pracess 



3. SpenRing Back 

In the late 1960s and earIy 1 WOs, after a 195 1 Indian Act revision Lifteci the 

restrictions on M a n  organizing, Abonginal efforts, which dated back to the I88Os, to 

hierate themselves, poiitically and cuiturally f?om years of being told they had no right to 

dreams of self-detennination or self-representation, began to be heard by non-Aboriginal 

peoples as they themselves began to challenge and deconstruct their world. (Culhane 1 998: 9 1 ; 

McFarlane 1993 :9).53 Digging out fiom under more than 100 years of colonial domination, 

Aboriginal peoples began to actively represent themselves in both the political, cultural, 

national and provincial arenas. Without sacrificing their own di& or integrity Aboriginal 

peoples intempted the historical monologue by 'speaking back' against years of de-meaning, 

contradictory, and ambiguous representation in the hegemonic discourse (Bird 1998:48). In 

the process, Aboriginal peoples have engagedthemselves in a process of self-representation 

which has challengecl the containerized view of Aboriginal culture discussed in previous 

chapters. In their attempts at self-representation in the arts, political arenas and taurism 

Aboriginal people have broken out of that containerization and allowed for ambiguity, 

contradiction and adaptability in representation as well as offered a new fiuidand unbounded 

container of representation (Table 2).* The fluidity of their representation is ernbedded in 

 or a disassian of Aborigmal peoples' resistance to dominance see Forest Laviolettes' 
The SîmggIe for Survival: Inaim Cultures ami the Protestant Ethic in British Columbia (1%1), 
Peter MacFarlane's Brotherhood to Nationhood: George Murmel and the Makng of the Modern 
Indian M i m e n t  (1993) and George Manuel's The Fourth WorM An I d a n  Reality (1974). 

Statmg that Aborigmal people have bmken out of the non-Aborighal Contamerized 
represeritsdiou 1 am not sriggesting that theyhave goüm outside ofthe dominant discourse. Aboriginal 
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the fact that in Abonginal representations there is more sharing of transnational ideas because 

Amencan and Canadian 'Indians' never really recognized the border. In sharing their ideas 

and directhg their voices towards govemment, the academy, the news media, stereotypic 

representation and political injustice, 'Aboriginal voices' and grievances cnnceming Indian 

policy, land, Aboriginal title, economic development, self-government, cultural exploitation 

and rnarginalization are being heard, ofken for the first tirne, by non-Aboriginal Camdians. 

Early and Contemporary Political Action 

Abonginal efforts to assertively edircate ahout unresolved land -issues of 

Aboriginal title rights, economic developrnent and social conditions which date back to the 

1 800s, where publicly expressed, in 1967 when the Natiod Indian C o u d  (NIC) b d t  a 

pavilion at Expo '67 in Montreal. At this event that cdebrated the centennid of Canada's 

Confederation, Abonguial graups publiclg expressed, dissatisfactian amcmkg social, 

politicai and economic conditions that dated back more than 300 years @ickason 1993: 3 83; 

Miller 199 1 :234). Foila- exhihitionat Exgn '67, and with the help of political 

organitattions such as the National Indian Brotherhood (NB), followed by the assembly of 

F i  Nations and the Inuit T a p k i s a t - o f C ~ A h a n ~ a i C e s r  t h r o u g h ~ ~ K ~ s u c h  

as George Manuel (1974) and Harold Cardinal (1969) have effecbvely brought their 

grievances to the forefiont of the Canadian consciousness (Tabie 4)? For instance, The 

represdons  are bound bythe dmninant discome. Howeyer+as post-colarùal subjects, Ahriginai 
peoples are working wi&h the exisîing discoufse to aSct change. 

ss'~peakhg Back' bas alsa mamt 'Speahg Together' m die saise that there have k cumiral 
partnerships that have gone on b e b u c ) i i i + c h e s b o o k  Beyund the Tra&inedhes 



W n j m  Society (Cardinal 1969) represented, as Cardinal States, 

an attempt to brhg to the Canadian public, perhaps for the fist the, a 
voice that was ours, a voice that r d k î e d  First Nation thoughts and 
reactions to the situation f a c e  us. It descn'bed the political environment 
of the late 1960s and the state of Indian~White relations. It presented the 
challenges facing First Nation political leaders and their communities and 
provided a glimpse of the contemporary Indian politicai movement 
(1 999:vii). 

Enough is Enough (1 987), is another example of how, a group of women 6om a reserve in 

New Brunswick, through telling their own story of hard times and tremendous odds have 

"shown people what life is like for Indian women in Canada, and to demonstrate how a group 

of women can work together to create a better fûture for themselves and their chiltiren" 

From the late 1960s to the present there have been a senes of confrontations between 

Fkst Nations protesthg economic development, aboriginal rights, land claims and social 

conditions, and the political, legd and law enforcement authon'ties of the dominant Canadian 

Society (Table 4). These intense low-key lobbying and political, sociaI, military or economic 

confrontations have not only generated enthusiasm and solidarity arnong Fust Nations, but 

have also brought more attention to their grievances, attracted considerable public support 

for these grievances and have often forced the government to take 

the Church Really Care?: Towards an Assessrnent of the Wurk of the Anglican Church of Cornda 
with Canadu's Native Peoples 1969) , academics, politicians such as Robert Andras, Martin 
O'ConneU, Gerald Baihivin and Frank Howard who have worked to b d d  up Indian cornpetences and 
leadership Qualdies and Aboriginal peoples. 



Table 5: Aboriginal Peoples Speaking Back 

Date Event 
PubLication of h i d  Cardinal's Unjust Society le& M e  doubt about the 
ability of Canadian lncjisns to articulate their interests directly and most 
eflCéctvely to politicians and mernbers of the public. Writjng about a sihiation that 
he is M g  and experimciug in cornman wdh îhousands of people, Cardmal 
eyes of the Canadian public to urhat it meant to be and 'Indian' in Canada 
l999:î). In The Unjwt S o c i e ~  Cardinal docaments the betrayal of 'Indian trust anc 
shows how the didatorial bureaucracy eroded Aboriginal rights, atrophied theii 
culture and robW Abanginal peupIe of&&. 

James Bay Cree and Inuit appiied fbr an injunction to halt the James Bay 
Hydro Electric Project on the grounds that Native claims were siAl pending @icka 
1992:404). One week after the injunctim was g r d  it was 
suspmded on appea1.h 1975 The James &qy and Northem Quebec Agreement 
signai. This agreement left the huit and Cree cornmmities wibi substantial contm 

j The Indian Association of Albe- presaned its Red Paper eitbled Citizem 
Plus to governmerrt (Dickason 1992:387-388). The paper proposed that 'Indian' 

1970 j da i s  rateer than the proVmces a s s m  some fderal rqonsibilipy for Native 
people. The Red Paper advocated special statuç as definecl by the treaties. 

j Eveatuailythe force ofthe opposition Id the Trudeau govemment to retract the pape1 
/ on March 17,1971. 
l 
I 

over their own political economic and social aff%rs @ickason 1992:405). 
Fmstmted by the r e û A  of Federai and Provinciai govemmeut to discuss \irrIth 

' 

them social &d eoonoMc co~ldib01ls on h i r  reserves, Algmquians fmm 
the Cttawa Vâftey pitched their tents on Parliament Hill @ickasoa 1992407) 1 
Approximately 200 West Coast Aboriginal peoples disrupted tbe opening of 
Parliament wIien they brou@ the poor living conditions to the attention of the wide 
popdation. 'Indians,' Inuit and Metis people concemed diat Aboriginal t 
ri& be erishrined m the Canadian Constitution sent delegation after delegation 1 

Britam to press their cause cunceniing the poor conditions on reserves on 
international scene. When the Canstituticmai Patriatian was accomplished m 1982 
Native people won recOgnitian of 'existnig' Abonginal rights (Dickasan 1992:407) 1 
These ri- were however not dehed.  
Women h m  Tobique Reserve in New Brunswick held a 100 mile native women's 
wak fiom the Oka reserve near Montreal to Parliament Hill m Oaawa to &ange th 
indian Ad and regab their 'Indian' buthnghts (S ihm 1987: 14). Upon arrivai 
Oaawa, they aged a large raUy cm Pariiameat Hill. In 198 1 the U-N 
Human Ri* Cornmittee fbund Canada in breach ofthe b m a t i d  Covenant 
Civil and Political Rigtits. In June of 1985 the Canadian Parliament passed a 
which aidedover one hmdred years of legislafed sscual diocrimmation againsr~ati 
'Indian' wornen. The passage of legislation to amend the 'Indian' Act marked th 
culmaiation of a Iong carirpaign by Native women to regain their fhll 'Tndian' status 
rigbts anci iAerrtihes. 1 



/ To d m  attention to barn ecmomic developmenî and îheir rmresolved land 
t ciab., the Lubicun Lake Cree Ei Norihem Aibert amounceci a boycott of 
j The1988WmterOlympics. Thisboycortlatercameton>cusmthe1988 

1986 exhibition The Spz& Sings: Artrstic Tmdi fm of C d  's First Nations 
; presented b y the GiartKlw Museum in Calgary (see Harrison 1993). The 
j boy- which surromded the srhibition affacted the outlook of hundredç 
f of museum curators, anthropologists and arcbeologists not to mention 
/ members of the public. 
I 
I 
I 

f Wheai the Me& Lake Accord, recogukhg Quebec as a distinct society and grantin, 
j s p d  natus, was s i p d  by Mutrcnrqr, Aboriginal peoples and leaders across th 
j country rallied against the Accord. What had been denied to them was 

1987 t not bemg giveai to Quebec (Dickasan l992:409). When the opporûdy presente 
j ErseIfto 'kill the Accord,' by legislaîive meam, Elijah mer, an Oji-Cree wimhel 
/ his vote because proceduraI rules were not beinp: fillowed. 
I h u  of Labrador mvaded a NATO air base as part of a battle agakt  low-lm 
j flights by jet figtiters that threatened to reduce the anunal population on which thei 

j himrmg c u b m  that, has l a d  for thousands of years, dependeci 
1988 (Ashini 1989). In 1989, after a year of campaigning won ém mjunction fiom 

j curhuing its lm flying exercises over their terrain (Diclcason 1992:416). Tb 
i mjunctiou was later overturned. 
I 

j Mohawk of Kaaesatake set up a blockade to forestall the town of Oka fiom talong 
1990 1 over lands for the expansion of a nine hole gol€course (Miller 199 l:304). The cris 

I ! caused a rethitikmg of attitudes about 'Indiany-white relations m some portions of th 

1 Nishga negotiators celebrated a vicious pli* by amouncing that after 120 yea~ 
1996 j of negotiations they had reached an agreement kt principle wah the Meral 

j and provincial govemearr of British Columbia. 
I 

j nie Royal Commission on Aboriginal Peoples requested by firmer Prime Mini* 
j Brian M h e y  fDUowing the Oka crisis vras mmpleted with fidl partnedip and 

1996 1 involvement of Aboriginal peoples. The RCAP lays out a 
j saategy ta reform the fiundation of the relafïonship between AborignLîI 
j peoplesandCanada. 

Supreme Caurt of Cana& decision m the Donald Usushall cas. The court said tf 
NOM S d a  Mi'kmaq should never have been convicted of illegally catching ee! 
because a 1760 treaty gave Natives the right to fi& and hunt b l y  
@onald Marshall et.al1989). The decision apened the door to Natives catchmg ar 
selhg species like lobster. 
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Aboriginal concems more *dy {Tabk 4) @rasmus 1989: 7)- F m  examp.4 Cbief Gary 

Potts of the Terne-Augama Anishabai who live in the Temagami area of Ontario, has 

repeatedly brought it to piIhlic a t t e u h u  that, at Ihe present mte dathg, -are d y  five 

years' worth of logging lefi in the forests his people are trying to defend, even if the 

goverment should permit the companies access to them (Erasmus 1989:29). These 

educational efforts have had a great deal of  success: every environmental group in Ontario 

is opposing the extension of logging roads into this last remairhg stand oftimber? Similady, 

in 1986, the Lubicon ofNorthern Alberta attracted support not oniy throughout Canada, but 

over much of the Western World (Harrison lW3:MO). In their effort to boycott the Olympic 

art show, ''The Spirit Sings," they conducted an educational campaign that affecteci the 

outlook of hundreds of museum curators, anthropologists and archaeologists, not to mention 

members of the public (Harrison 1993:3 5 1-353). 

What cornes to the forefiont in the Aboriginal struggle to have their rights and claims 

recognized is the fact that through these co&ontations Aboriginal peoples have forced 

Canadians to realize the reality that Aboriginal peoples and culture did not simply disappear 

or 'die off in the face of colonkation But rather, they have shown that their people and 

culture are economically and politically viable, adaptive, have surviveci through time, and have 

a h r e  within the Canadbqstate. 

%ee Bnice Hodgms and Jamie Baiidicksun book, The Temagami Erperience: Recreation, 
Resources and Aboriginal Rights in the Northern Ontario W'iMemess (1989). 



Mediating Between Worids: Aboriginal Self-Representations in Literature and Art 

Political contiontation and blockades are not the only means by which Aboriginal 

peoples have been 'speaking back.' In the late 1960s and early 1970s there was a ventable 

explosion of Aboriginal artists and writers in the United States and Canada who initiated a 

quiet cultural renaissance (Durham 1992:428; Castro 199 1 : 1 5 1 ; Erasmus l989:M ; Ortiz 

1998:E). This 'explosion' or rather resurgence of 'Indian' art and literature paralleled the 

'Indian' assertiveness which emerged in the political arena (Castro 199 1 : 1 5 7). Spreading into 

the artïstic arena, contemporary Aborighal writer Tomson Highway dong with artist Gerald 

McMaster began making more individual efforts to intervene in the cultural narratives of the 

Canadian and Amencan state by 'teliing their own story ' n  

As post-colonial subjects, Abonginal e t e r s  and artists are, as James Ruppert 

suggests, in a "position of full potential" (1 9953). As participants in two cultural traditions, 

they pattern their representations withh discursive acts of rnediati~n.'~ Mediating between 

two worlds they: 

e dismantle dominant stereotypes or perceptions - aitique Euro-centric notions of Aboriginal people 

n~ sue both Canadian and American Ab0rigma.i voices in this discussion because they are part of 
the same movemeat to c d o n t  and challenge dominant perceptions. LRsiie Marmon Silko's novel 
Ceremony, Basil JQhnsan's Indian School Days (1 988), Maria Campbell's Halfbreed (1 973), Luther 
Standing Bear's My People the Sioux (1975), CharIes Easûnen's Indian Boyhood (1970), John Fire 
Lame k r  and Richard Erodes 1972 Lame Deer: Seeker of Visions, N.Sc&t Momoday's House 
Made of Dawn (1968)' D'arcy McNickles's The Surrounded (1 972) and John Neihardî's Black EZk 
Speah (1972) as weil as ïhompson Hi&wayYs iiterary w o h  and the artistic work of Rick Rivet, 
Kenny and Rebecca Baird, Robert Houle, Bob Boyer and Norval Morriseau are also works which 
achieve the same resdts. 

'%y mediabon, 1 mean an amstic and concephial standpoint which is constamly flexible as well as 
uses the epistemological h e w o r k s  of Aboriginal and Western cultural traditions to i l l d  and 
enrich each d e r .  



delineate merences in worfd views 
create cultural aiticisms of the dominant society 
make manifest the crimes of the past by bringing their stories to the attention of the 
readmg public and placing it in a context that @es voice to traditional Native values 
or points of view (Allen 1994:8-9; Ortiz lW8:xk). 

In doing so, Aboriginal artists and writers are not only 'telling their own stories,' they are 

taking ownership over their stories, claiming Abonginal title over how Aboriginal images and 

their cultures are being used and are engaged in the post-modem process of reintespreting and 

representing historkal facts to allow traditional values and beliefs to be seen as relevant 

(McMaster & Martin 1993: 18; Ryan 1991 : 12). Tomson Highway's play n e  Rez Sisters 

( 1  988), Dry Lips Oughta Move to IGpusrQsing (1989), his £%st published novel Kiss of the 

Fur Queen (1 998) and the artistic work of Gerald McMaster are two exemplary examples of 

Abonginai works which contain powerfiil messages and perspectives on contemporary 

'Indiana life or sotiety, critique European culture, make manifest the crimes of the past and 

dismantle stereotypes. 

According to PauIa Gunn Allen, contemporary Aboriginal representations in both art 

and literature 

rely on Native rather than non-Indian fonns, themes, and symbols and 
so are not coionjal or exploitatxve. Rather they cmy on the oral 
tradition at many levels, furthering and nourishing it and being fùrthered 
and nourished by it (1 986: 79). 

Arnold Knipat sees tbis mediationd mVc as ''influenced in a very substantial degree by the 

central foms of Western iiterature" (1 996:22). As Aboriginal wriîers and artists strive to 

bring the oral hto the &en, the Native American vision into Western thinking spirit into 

modern identity, cornmunity into society and myth into modern imagination, he or she is not 
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confined to one cultural f i amew~rk .~~  As a participant in two literary and cultural traditions, 

Western and Native, the contemporary Native American writer and artist is fiee to use the 

epistemologicai structures of one to penetrate the other. In the process, they break fiee and 

create new representations of Aboriginal culture. 

The work of Tomson Hïghway and Gerald McMaster "manages successfuIly to 

merge foms internal to his [the Native writer's] cultural formation with foms extemal to it, 

but pressing upon, even seeking to delegitimate it" (Krupat 1 989:2 14). What emerges out of 

this mediational mix is a constantly changing representation which can realign and reinforce 

the reader's epistemology. As Aboriginal artists and &ers mediationd representations 

rnove back and forth between 'ivays of encodùig reality," readers reevaluate interpretation, 

are informed, and can be changed as they try on altemate epistemologies, different cdtwal 

goals, and dzerent notions of reality and tmth. While readers attempt to encode those 

phenornena, Aboriginal representations offer reconstnicted ways of encocüng experience 

based on traditional and contemporary insight into both cultures. The mediational 

representations endeavor to move readers to question the way they form howledge and 

meaning, and in the end seeks to re-educate those readers so that they can understand two 

codes, two traditions of discoume. Io short, the representations aspire t o  change readers 

opinions. 

In aspiring to change readers opinions, Aboriginal writers and artists are, as already 

stated, deconsmicting the damaging stereotypes which date back to the explorers who 

5 9 ~ t  the same time, ït is all too obvious that ccatemporary Native represartaticms wiform to nÿmy 
Western expectaticms and present characters Who be understood m temis of Western psychology 
and sociology. 
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perceived Abonginai peoples as both inferior to the more 'sophisticated' and 'civilized' 

European (Kuig 1987:7). Faced with these two images, Native writers and artists avoided 

conf?ontation. Rather than try to destroy European representations with facts about Native 

populations and culture or discount them with sarcasm and satire? they sought instead to 

create their own characters who would act as counterpoints. Instead of creating Native 

characters who are inferior and dyiag, Native writers have consciously created Native 

characters who are resourcefid, vibrant, and temcious (Table 2). L i e  the traditionai trickster 

figures, contemporary Native characters are fiequently tricked, beaten up, robbed, deserted, 

wounded, and ridiculed, but, unlike the historical and contemporary Native characters in 

White fiction, these characters survive, persevere, and in many cases, prosper. Contemporary 

Native literature abounds with characters who are crushed and broken by circum~fances and 

disastes, but very few of them perish. Whatever the damage, contemporary characters, iike 

their traditional ûïckster relations, rise f?om their own wreckage to begin again. 

An example of such characters are the two Cree brothers, Champion and 

Ooneemeetoo Okimasis, who were severely abused at a Catholic residential school in 

Tomson Kghway's, nrst novel, Kiss of the Fur Queen (1998). Taken away fiom their 

northem Manitoba home, Champion and Ooneemeetoo are h s t  into a Cathohc residential 

school where they are forbidden to "speak Cree once [they're] off the plane" (Highway 

1 WHO), and where, in the process of having his hair shaved, a process Highway describes 

as being "skinned alive, in public'' (1 998: 53) Champions' narne is changed because c'according 

to Father Bouchard's baptismal registry' &e is] named Jeremiah Okimasis" (Highway 

199854). 'W~th his hair now gone completely, Champion had no strength left" (Highway 



199854). Lefi, '%th what looked like a hundred bald-headed Indian boys. . .unifody 

garbed in sky-blue den* shirts and navy denim coveralls" (Highway 199855) Champion and 

Ooneemeetoo (otherwise known as Gabriel), estranged fiom their own people, alienated trom 

the culture imposed upon them and abused by the prksts, the brothers fought to survive and 

eight years later ended up in the 'big city' where the trickster helps to restore th& digniîy 

and, by implication, that of their people. 

In The Rez Sisiers (Highway 1988) and Dry Lips Oughta Move to Kipuskan'ng 

(1989), two powerhil and moving stories of We on the mythical Wasaychigan Hill Indian 

Reserve, Highway provides insight into Native-Canadian reserve Me. Wherein The Rez 

Sisrers the focus was on seven 'Wasy" Wghway 1988:2) women attempting to beat the odds 

the biggest bingo the world has ever seen!. . .[where they WU] be witness 
to such events of such gargantuan proportions, çuch catadysmic 
ramifications, such masterly and m@cent manifestations that your 
minds WU reel, your eyes will nictitate, and your hearts will palpitate 
emtically. Because. . .[they] will see the biggest. . .the very biggest 
prizes ever known to man, woman, beast or appliance. w e r e  the] 
jackpot. . .is surely the biggest, the largest, the hugesi, and the moa 
monstrous jackpot ever conceived of in the entire history of 
monstrous jackpots as we know them. $500,000!. . .[where] $500,000 
[could be theirs t h t ]  very ni*! Thai's half a million - A HALF 
MILLION SMACKEROOS! ! ! (Highway 1988: 1 O 1 ) 

and a chance to win a way out of a tortured Mie, D v  Lips O u g h  move to Kqiskaing 

(1989) featwes seven 'Wasf men and 

a game [women's hockey] such as has never been seen ever before on the 
ice of any hockey arena anywhere on the island of Manitoulin, anywhere on 
the fâce of this country? anywhere on the face of this planet (Highway 1989:70). 

In The Kiss of the Fur Queen, 7;he Rez Sisters, and Dry Lips Ougha Move to 
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Kapusking Highway deals with many issues not spoken about: rape, death, solidarity among 

individuds and the survival of individuals, communities and nations. As Highway's characters 

suggest, Indigenous peoples in Canada tenaciously clung to their cdtures, their way of seing, 

being and doing (Acoose1993 : 3 5). Highway's writing demonstrates that Indigenous cultures 

have surviveci and are very much alive, in one way, through the mythology. Using the 

transfomative power of rnagic and myth, as well as compelling plots which weave childhood 

memories, passion, surreal dreams, wretched reality, humor, laughter and bitter nunination, 

Highway, insists îhat Aboriginals did not die, they were surrounded, engulfed but did not 

surrender, they stood fo* renewed, vital and splendid (Men 1994: 13). As Highway states 

himseK "there is a spirituaiity that çtill is so powemil and beautifid and passionateY7 (quoted 

in Lutz 1991:91). 

Using art as his medium, Gerald McMaster questions past injustices and also 

examines the tangled complex bistory of feelings, identity, preconceived notions and 

contemporary realities that define Aboriginal cultures today (McMaster & Martin 1992: 15- 

16). Gerald McMaster's Trzck or Treaty (Fig: 1 1) is an excelient example of Aboriginal art 

which raises awareness of past politicai issues that have involved First Nations peoples. In 

Trick or Treuiy, McMaster takes a satincal look at Canada's Prime Minister Sir John A 

MacDonald. The linguistic play of the text Trick or Treaty recalis MacDonald's paternalistic, 

right wing attitude and trickery involving treaty 



Figure 1 1 : 
Tn'ck or Treag, 1990 

Ryan, Allen 
1991 The Cowboyflndian Show: Recent Work by Gerald McMaster. Canada: 

Bradbury, Tamblyn & Borne Ltd. 5 1 
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agreements between the govemment of Canada and First Nations. Depicthg an Aboriginal 

perspective regarding historicai events, McMasier protests the circumstances of North 

American's colonial history that have led to current situations of racial intolerance. He 

provides a powerfùl altemate mode1 for looking at 'great leaders7 by addressing the omission 

of the Aboriginal view of Canadian colonialist experiences. By juxtaposing Native and non- 

Native history, McMaster explores and rewrites representations of history to bring new 

meaning to them (Robertson 1992: 178; McMaster & Martin 1992: 19). Like Highway's plays 

and novel, McMasterY s Trick or Treaty critiques the destructive practices ofWestern society, 

and attests to the timelessness of Aboriginal spiritual values, cultural tenacity, and the 

relatiomhip to the land @IcMaster & Ma& 1992:20). 

Aboriginal Tourism 

L i e  art and literature, Aboriginal cultural tourism is emerging as a perceived site of 

opportunity for F i  Nations to represent themselves in ways that avoid the stereotypic 

practices of anthropologicaf, visual, literary and popular represematinOas &asa.yay to, 
1 

gain economic seif-sufficiency (E3lundeli 1 993 : 6 1)? Although images ofNative culture have 

long been used to promote tomisan in Cana& the m e n t  of those @es éas =ver been 

controki by Aboriginal people themselves. As another form of 'speaking back' AboriginaI 

owned and operated tourisrn experiences are venues where Aboriginal peoples can potentially 

challenge stereotypical assumptions, or what 1 have callecl the ''containerized" view of 

60~bori@ tourism is d&ed as any "tourist product or Service which is owned and operaed by 
Aboriginal people" (Parker 1993:400). 



Aboriginal Equally important is the fact that it also offers the potential for 

economic growîh and cultural revitabation for the Aboriginal community as a whole." 

Changing patterns of tourism -the attraction of the wilderness, the desire for scenic ~atural 

surroundings, the tourists search for the authentic and the desire for unique cultural 

experiences - have prompted more Aborigind c o r n d e s  to develop tourist destinations 

within their communities (McCanneU 1976; Urry 1 WO:4 1-65; Brascoupe 1997: 1 8) .63 

Withùi the conte& of a volatile debate emceming Aborigind ri&% 'Tirs& Nations 

are calling for greater control over the uses tc  R&& their cultural forms are put" (Blundell 

1993:7). By offering their own unique ~urist.destiRatiens, Abonginal--as wi 

control how their cultural forrns are shared. As one Aboriginal tourism operator, with whom 

1 spoke, explainecl, he wants to, 

share the truth about our susoms, traditions d&story ,  edtisate peopIe 
who choose to think that we are fhzen in the l8OOs, and prove that we 
are equal to aii peoplesof tee wurld in temsof philosophy, traditional 
medicines, the arts and literature. 

Recognizing that much of the existing Aboriginal t d s m  produet is-devebpd and 

driven by foreign or extenial wholesalers, and the fact that non-aboriginal owned and 

operated tourism continues to threaten indigeeous laiowledge, intektua4 pFopeFty rights, 

6'It is important to note that this works only iftourists are bterested in new images. 

6 2 ~  is important to note thai the patartiaI for momie growth rnay influence the character of 
Aboriginal representaticms in the tourisIli sector, Such a discussion is howeyer bey& the seope of 
this research but is recognized as a site fbr potential firture research in Aborigid tourism, 

%e use of the tenn 'authdc' implies ôuth an esssntialLaton of cuitun+ the beliefthat cumires 
have a se$ of characteristics which make th- what they are- and an undisputed origh (T'ayIor 
200 l:8). 



technologies, spiritual beliefs, sacred sites such as the Peterborough Petroglyphs, social 

structures and ecosystems and local economics, both indigenous and non-indigenous people 

in many countries of the world are beginning to develop tourism initiatives which positively, 

sensitively and more accurately represent local people and culture ( Stewart 1993:253). For 

example, in Namibia, the Native Ju'hoansi, with the help of non-gove~entd o r g ~ t i o n s  

( N o s )  are managing their own tourist camps and interpretive trail system (Epler-Wood 

1999:26). Young people act as guides, thus reinforcing the pride in their own culture. In 

Nepal, NGOs are introducing systems for women to facilitate an important role in the 

trekking economy. Programs have allowed women to run their own microenterprises such 

as kerosene depots to help generate revenue and protect the environment. In Australia, the 

govemment has mandated an advanceci system of CO-management of protected areas with 

public lands being retumed to Aboiginal owners, who now generate revenues by leasing 

their lands back to the government. In addition, they manage their own tourism enterprises 

and conduct local tours. 

With the help of Aboriginal tourisrn operators, travelers in Canada can now cTlan a 

Cree-alive Escape!" to Saskatchewan For five days, 'history buffs' can 

savour the view of buffalo in their natural habitat fkom a historical centre 
which was built in honour of Chief Poundmaker. . . Museum personnel will 
provide tours of the Northwest Mounted Police battie site, the Sarcee battle 
site and the Big Bear Monument. Listen to Cree origins, bath oral and 
documented on the historical events of 1840 and 1885 when the Canadian 
militia aîtacked Poundmaker's Band ("Chief Poundmaker Historical Centef' 1997). 

Travefers codd plan an 

educational trail ride with Native guides into the back country of the beautifid 



Kanasakis, Alberta. Native guides accompany you on your joumey and share 
with you the knowledge of nature and their great heritage. . . offers a 
variety of programs for travelers who seek adventures, nature in the pristine 
beauty of the Rocky Mountains . . . our =Gdes will share the* detailed 
knowledge about the history, flora and fauna with you wMe you are crossing 
these beautifid hüls on horseback (Native Adventures Inc. 1999). 

or "an 84ay program in one of Alberta's best ranches [where] an Elder will teach you [and] 

a storyteller will explain the beginuhg of the worlds to you." For the more physically active, 

travelers can 

travel for five days dong the nvers, the Cree highways. [This journey] 
features a variety of scenery and takes you to the location of several 
legends, lets you Ieam and experience traditional Cree ways and 
practices (Ouje-Bougoumou Cree Cultural Tours 1999). 

The differences between these examples of Abonginal operated tours, and the non- 

Aboriginal destinations discussed in the previous chapter, is that the above experiences all 

emphasize the opportunity to leam about Aboriginal culture, fiom Elders and Native guides. 

Although similadies are to be found in the use of words such as 'traditional,' 'pristine,' 

'adventure' and 'nature7' in these programs there is no indication of Aboriginal culture being 

something 'lost7 or forgotten in the pas. Nor is there a singular emphasis place on housing, 

costumes, f o m  of transportation or cuisine as the sole markers of Aboriginal culture. 

Instead there is a strong emphasis placed on education, heritage, knowledge, stories, and the 

legends which guide the h e s  of Aboriginal people in contemporary Canadian society. 

The increase in Aboriginai owned and operated tourism destinations since the mid- 

1980s is, in recent years, due in part to the recent deveiopment of national Aboriginal tourism 
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associations such as the Canadian National Abonginal Tourism Associationa (CNATA), 

established in April 1992, and Aboriginal Tourism Team Canada6' (ATTC), established in 

1997 (Stewart 1993:252; Strategy Group 1992: 1). Fomed by Aboriginal tourïsm operators, 

owners and managers corn across the country, CNATA has the following mandate: 

In addition to 

to protect, promote and preserve the imegrity of Abonginal tourism 
to ensure that the tomism industry respects the cultural integnty of Aboriginal 
people to be a catalyst for the growth of tourkm by Aboriginal peoples 
to innuence governent policies 
to coordinate marketing 
to facilitate communication and networking 
tu support research 
to strengthen Aboriginal tourism throughout Canada 
to idente the needs and opportunities to brhg the vision of Aboriginal owned 
and operated tourism to Iife (Canadian National Aboriginal Tounsm 
Association 1998; Parker, 1992: 14-20; Strategy Group 1992: 1). 

these national organizations, most provinces now have regional Aboriginal 

tourism associations which act as spokes-bodies for Aboriginal tounsm operators and 

entrepreneurs? 

Aluiough Aboriginal tourism practioners and marketers have recognized the interest 

@A naticmai organiratioq fbrmed m 1989 to oversee the development, irriplemmtatïcm and gmwth 
of Aboriginal tourisrn as weil as its relationship to the Canadian govemeat (Canadian National 
Aboriginal Tourisrn Associati011:1998). The niandate is "to meet the challenges of stm@hennig 
Aboriginal tourism throughout Canada d e  maEtaining absolute integrity and hmour to Aboriginal 
pq le s ,  their h d  and cuhures" (Canadian National Aboriginal Tourism Association: 19%). 

6 5 ~ T T ~  is a n o o p r d  organizatiiori set up by the Canadian Tourïsm Cornmission to support the 
growth of Aboriginal tourisrn business (Canadian Tourism Commission 1995). The Board of 
Directors represents regionai Aboriginal tourism associations. The ATTC mandate is to create a 
forum where Industry and Govenunent can coordniate thek act in develapmg and implementing a 
national tourism strategy (Canadian Tourisrn ComfniSsionl998n.pg). 

66Tbese include the Aboriginal Tourimi Association of B.C., Mandoba Abonguial Tourism 
Association (MATA), Northern Ontario Native Tourism Association (NONTA), Yukon First Nations 
Tourism Association, and the Quebec Abongmal Tourism Conimittee. 
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of tourism markets in the cultures of First Nations peoples, the product offerings of 

Aboriginal peoples of Canada have not been extensive in past years (Strategy Group 1992: 1). 

One reason for this is the fact that provincial and territorial govements claim ail jurisdiction 

over tourism and have not reco&nized Aboriguial tourism as a distinct part of the industry but 

rather see it as part of the larger non-Aboriginal tourist industry (Parker 1993 :402).~' 

Specific barriers to the development of the Aboriginal tourisrn industry revolve around 

understandimg the speci£ic desires of the target markets, fostering product market research 

or strategies, educating and training Aboriginal peoples to develop iourism busines~es~ and 

encouraging the participation of Aboriginal tourism representatives in mainstrearn tourism 

organizattions (Parker l996:403; Stewart 1993:253; Strategy Group l99Z:Z). 

Despite the above mentioned challenges, Abonginal owned and operated tourism in 

Canada is grovuhg. In 1994 there were an estimateci 1300 such businesses (Table 6) (The 

Strategy Group 1992:8)." These ïnclude arts, cr&s and other retail outlets such as the 

WoodZandlndian Crqfr Shop in Brantford, Ontario or Whetung 's on the Curve Lake 

-This &bits oftèxhgs because AborïgÏnal tourism destirdons do n d  receive the same provincial 
or fideral support and promotion that is ofiered to non-Aboriginal m e d  destinations which are 
recognized as a distinct part of the tourisni mdustry. 

bUThis is the most recent statistical data available on Aboriginal tourism businesses. 



Table 6: Canadian Aboriginal Owned and Operated Tourist 
Destinations 

Blundell, Valda 
1993 Aboriginal Cultural Forms as Tourist Attractions in Canada. Ottawa: 

Carleton University. 

The Estimated Number of Aboriginal Owned and Operated Tourisrn Destinations By 
Province Based on British Columbia Facts in 1994 

British Columbia 
Yukon TelTitories 
Northwest Temtones 
Alberta 
Saskatchewan 
Manitoba 
Ontario 
Quebec 
Atlantic Canada 

Estimated Total 
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Reserve outside ofPeterborough, Ontario; cultural interpetive centres such as the WoodIm?d 

Cultural Centre in Brantford, Ontario or the Ojibwe Culrural Fwtaation in Manitoulin 

Island (Fig: 12); RV. Parks and carnpgrounds such as the Temagarni Tipi Camp (Fig: 1 3)69, 

the Mooswa Minsistic Camp (Fig: 14)" or the Whdesback Channel Outdoor Camps and 

Native Adventures i? Cutler, Oritario (Fig: 1 5); hunting and fishing lodges like Kashechewan 

Charlie Wynne Goose Camp on James Bay or the Cariiou Mountain Wdderness fly-in f ishg 

camp owned and operated by the Little Red River Cree Nation in Alberta; marinas like the 

Ojibway Bay Marina owned by the Chippewas ofMnjikaning (Rama) First Nation; Adventure 

Tourism operations such as those already descnied or the Creeway Wllderness Adventures 

in Moose Factory, Ontario, Wild Spirit Wilkrness Ahieniures, a Native eco-tourïsm 

Company in Richmond, British Columbia, and the Hudson Bay Polar Bear ParkExpeditiom 

in Hudson Bay. From the estimated 1 300 Aboriginal owned and operated tourism operations, 

over $540 &on is contributed to the Canadian economy, and over 48,600 Aboriginal 

peoples are employed (Parker 1 993 M O ;  Strategy Group 1992: 8). 

The Future of Aboriginal Tourism 

At the first Abonginal tourism conference in t 996, n e  Joumey on the Raad fo 

Aborigimf T-m, Elijah Harper stated, 

'9Located ai Bear Isiand, the Temagarni Tipi Camp offers five &y experiences or weekend 
retreats f i c h  teach visirors about Anishinabe &re and traditions. 

'%orth of Wmnipeg, Mooswa Minsistic Camp was devekiped by and operated by the Ochekwi- 
Sipi (Fisher River) First Nations and the Mooswa Minsistic ( ' e  IsIand). The camp o&rs visitors 
the opportimity fbr an active leaming experience related to the culture, environmd and history of the 
Ochekwi-Sipi people- 



Ojibwe Cultural Foundation 

Ojibwe CuhuraI Foundation 
1999 Ojibwe Cultural Foundation. Manitoulin's Magazine. 3 7 

C?$ibwe Cultural Foundation 
At the junction of Hwy 540 and 551 

in the h a r t  of Manitoulin Island 
on the West Bay First Nation 

Visitms hatle the opportunify tu become 
more knmledgeable regarding the Anishnabe way of Ive. 

Houn are Monday to Friday - 8:30am - 4:OOprn 
For extended hours/weekends, please cd! 

(705) 377-4002 for more information 



Temagarni Tipi Camp 
Hea fing the Spirit: Echoes of Ancient Vuices 

Trails799: Your mide to favounte Aboriginal histoncal sites, destinations, peoples and 
festivals in Northwestern Ontario. Manitoba and Saskatchewan 1999. Surnrner. 'f. 

TEMAGAMI TIPI CAMP 



Figure 14: 
Mooswa Minsistic Camp 

Zslun d Retreat Shuwcases Fisher m e r  Cree Heritage 

Trails799: Your guide to favourite Aboriginal historicd sites. destinations, peoples and 
festivals in Northwestern Ontario. Manitoba and Saskatchewan. 1999, Surnmer. 7 

SWA MINSISTIC CAMP 
tSL4lrIO REÏREAT SHOWCASES FISrtER Ai$E3 :?CE 

Just a short two-anci-one-half h o u  drive nor ' t  
.if Winmpeq, is one of the prcvx&s la tex  m d  nosr exmtmq Firs: 
Xancn cultural camps. 
DP~elOpcd. ~ w e d  ind operated by rhr  Ochekvr-Sigr (C:et for: Fisher 
3ver)  Cree 'lauon. the ' i o o s : ~  'iinlstic (Maose blandj  Sam?  ife ers 
me c i  rhe mosr aurhenuc ~ n d  unique Rrst Nat:un cxpenencts :mu 
:an find. Dwelopment oi che :anp contlnuès. :nth A number of ex- 
z i h q  stages-mcluding the construcnon ar a :ntèrpretive came-  
ÿer ta corne 
Xooswa Minisac Camp oifrrs ns i ton  the apportuniry for an ic:?re 
ieamurq experiincé related :O the trimonmen:. :ul:uré 3nd irsror] 
~f the Ochekw-SLpi riropk. 
For chc Cree iommunity a i  neariy 2500 people s irueed ùn the Fijher 
%ver. Just i iew nules east ~i *e  ;vest?rn snore 31 Lake :Vinnrpeq. 
Lveloping *n ~ucheriuc Cree :am? :o share rbe :radit:anal i t g h ~ .  
:ounds ~ n d  :exmes af :hex C:se 5er.tiqr. :s Jn  : n t t p L  ?art ,f :he 
ruitxrii :enauance ~ n d  :?birrh i.ix 51s ,~x : : ?d  m o n g  rhe geqlcr 
iunng t a r  Lm k 3 d e .  
E.nsçnnq :ha[ : m p  muid  j e  :iscinc: icd me-nt-1-k:nd :vas +SIG 
ichiéved rnèn :hè commucrty l e a a e d  :J :i:uaté rhe nllaqe *>n :fie11 
rr~air;onai .dnb  Jr Xousc! U m d .  i -5 rn imte  703: ::& ::am :ne 
i o c k  l r  Firnr: b.rer 
The kmtion ~i :ne :3mp in 7.k.e :siand :erleir; -ne ?roiauna :annec. 
:ion the <ornmunq hi :r.rh :h12 rr3dirionai zunrinq ind :',snlcç 
:erncor:r :i rhiir dnc?sidrs. 31 zundred: 1; . ]ex:. :,ie C:cz xopie  
hme nrinréd. ::appéC m d  5smd :n '2.' uel -thicn n s  ?rûxded j w n  
?h-fSlc3L ln4 s x è r ~ i i  r u t + n ~ n i e .  
%hile 1rfici~117 5ille.i 12 in xernign: rtin; ) t i ~ r r x q  nsitûr: fay. 
averriqht ind wei- long ?wxrion:. -ne a m p  !rf?rs :a nuc:? .mce 
rhdn 1 ::me r J  xmpiy ; i e q  xneJ:: naciire i :lncp:r ir ~orihar:: 
;ky m a  yne : s e s .  
G w s z  :car: :hs incridibk ;ori:nq rs  rn r  :as: ::cm :rie l c c ! ~  1; 
3 h e r  River after a traditional offerinq of mbacco. in order :O pro- 
-ride a d e  journey. 
dher skimming acmE the surface of the waters of Lake Winnipeg. 
ehe worlcïs T" larges: Ereshwater lake. ail the weight and worries of 
sodern-day complexities seem ta dissipate with each breath of Fresh 
a r spo i l~d  air. laden with Ken: of water. sand. pine and wilditowers. 
~t the Moore k h d  beach-cornprised of the rorld-hmous Lake Win- - 



Figure: 15 
Whalesback Channel Outdoor Cmps and Native Adventures 

Whalesback Channel 
1999 Whalesback Channef Outdoor Camps and Native Adventures Cutler: 

Woodiand Printers 



we have been oppressed for too long but now, we have the ability to nse up 
and reclaim our place, not just in Canada . .in the world too 
(Lawrence 1 996). 

The development of Aboriginal tourism is only one of many avenues by which Aboriginal 

people are 'rising up and reclaiming their place.' According to Leo Jacobs, Canadian 

National Aboriginal Tourism Association (CNATA) Chairperson, 

the Aboriginal tourism industry is complex and. . . it's going to grow and it's 
going to grow at a phenomenal rate but it's going to take a lot of work 
(quoted in Lawrence 1996). 

CNATA President Barry Parker States that 

we cm do through this industry what can't be done with other industries. 
We can be a unifjing force for Frst nations and immigrant nations. . .we 
cm create political aability and socio-econornic growth, we can build a 
bright friture. . .Aboriginal tourism is poised to becorne a key generator of 
ernployment and money for First Nation communities and Abonginal 
entrepreneurs. But it won't happen overnight 
(quoted in Lawrence 1996). 

The funire ofAborigina1 owned and operated tourism is dependent upon the Canadian 

govermnent and wider tourism industry recognizing Abonginai tourism as a distinct and 

viable industry which contriiutes to  the larger tounsm industry and Canadian economy. It 

is further dependent upon the government and the non-Aboriginal tourism industry endorsing 

and seeing it as quivalent, yet separate eom, other Canadian tourism developments. At 

present, the lack ofguaranteed support fiom the governent and broder industry is reflected 

in the ofken &ted ievei of service Aborigind tourism operators can provide as independent 

operators (Parker 1993:263). Lack of jurisdiction, governmental partnerships and 

endorsement are ail barriers to Aboriginal operators' fiil1 and positive participation in the 

industry. Aboriginal operators find it deeply offensive when 



non-Aboriginal tourisrn associations or govemment ministries undertake 
Aboriginal tourism projects and Pen]  they cal1 us to provide them with the 
Ulformation they need (Parker l993:263). 

Overcoming these baniers wiü not, however, be easy. Many Aboriginal people 

see the achievement of self-government as essential. As Parker said, 

the tact the Aboriginal peoples and their lands are considerd the 
jurisdiction of the federal government causes nmerous problerns for 
Abonginal tourism operators when they ûy to work with provincial 
govemments. Our vision with respect to self-detennination is that 
when the right to self-government is recognized there WU be govem- 
ment to [support] tourïsm agreements between the 
Canadian state and wider tourism industry]" (1 993 :Z6 1). 

In the interim Abonginai tourism operators recognize that they must do what they can to 

garner support for Aboriginal tounsm They see it as a way of 

bridging the gaps between Aboriginal and non-Abonginal comunities. 
By encouraging people to visit our products and use Our services we are 
creating a process whereby Aboriginal and non-Aboriginal people corne 
together (Parker 1993 : 260). 

Abongid tourism is seen as an opportunity to share with dignity and respect the truth about 

Abonginal customs, traditions and history. It provides the opportunity to open the minds of 

the non-educated public and a positive setting for passing on k i r  howledge to their 

children. Parker recognized Aboriginal tourism as providing the opportunity to 

reflect to the world [selectively] who we are. We have the chance to educaîe 
the people who choose to think that we have not evolved, and that we 
are fiozen in the 18801s, that we are people of the 90's. It will be great to 
let people know that while we hold on to our cultures that we are dso 
equal to all peoples of the world in terms of philosophy, traditional mediches, 
the arts and literature (1 993:260). 

Conclusion 

The 1st two decades have seen a revolution in public thinking and representation 



102 

about the 'Indian.' No longer hidden in the hinterland nor assumed assimiIated into 

mainstream Canada, Aborigind peoples have championed their way of life and culture as 

something unique and distinct, something to be presewed and strengthened. Elijah Harper 

changed the constitutional direction of the country by casting the deciding vote to defeat the 

Meech Lake Accord as it did not address the m a r m t i o n  of First Nations in the structural 

relations of the country. From the protests at The Spirit Sings exhibit, to the Meech Lake 

constitutional debacle, the m e d  standoff at Oka, settiing of the Nishga'a land claim and the 

creation of Nunavut, nothing is as it was before (Bird 1992:xvii). These events, dong with 

those before and after them, iliuminate new political realities in the relations between Native 

and non-Natives (Phillips l988:M). As a result, non-Native Canadians have begun to see that 

they can no longer pretend that the situation of the F i  Nations people is a minor irritant 

which govements can continue to sidestep with money or hollow promises. Some would 

daim that Canadians are beginnuig to acknowledge that the shunting aside of Aboriginal 

peoples by Europeans and Euro-Canadians and their descendants is at the heart of the malaise 

that threatens to break up the country (Bird 1992:xviii). Thanks to Elijah Harper's actions, 

Oka, and many others before and after that pivotal summer of 1990, there is a new spirit of 

pnde, dignity, a renewed vision and determination among Aboriginal peoples, and the media, 

politicians and Canadian society in general are paying more attention. 

As First Nations gain a reai say in cultural retention, self-detemination, cultural 

renewal and revival, representations of Aboriginal people are being transformed. Those now 

cornmonly found in visual, literary, historicd, anthropological, tourism and other popular 

media challenge global and national visions ofAbonginal culture (CHord 199 1 :248). Seizing 
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the opportunity of the shifting power relation in the post-colonial, postmodem worid 

Aboriginal peoples are depicting their contemporary realities, challenging stereotypesnfsering 

strident critiques of Western society, redefining what is understood as their history, and 

presenting a vision for the &e which celekwatestheir life and culture. One locus where 

these efforts to re-fiame stereotypical representation feed into processes of cultural 

revitalkation and to provide an e m & c  stability isAbenginal owned and operated tourkm 

destinations such as Shawenepmqe Kipichewin in Manitoba In the remainder of this 

thesis I examine and reflet on the nature of representation of the Anistiinabe at 

Showenequampe Kïpchouin (Fig: 16) to see not only how ANshinabe Me and culture is 

communicated to the tourkt audience, but howas forme, both a tour& and an anthropdogist 

was dtimately experienced. 



Figure 16: 
Anishinabe I/iIIage and Cultural Tours 

Brochure 

West Resjon Economic Developrnent Corporation. 
1999 Anishinabe ViIIage and Cultural Tours 



In 1994, there were an estimateci 250 Aboriginal owned and operated fishing/hunting 

lodges, camps and cottage-lot developments stnving to compete as sport and cottage facilites 

in Manitoba (The Strategy Group 1992:8). in addition to these Aboriginal operated lodges, 

campgrounds and cottage lot-developments, there were other annual cultural oriented 

activities such as powwows and the Dakota Ojibway Wmter Tnial Days held in Brandon and 

Winnipeg (Fossay & Manry 1 993 : 13- 1 4). At present, there is no First Nations cultural or 

history museum currently in the province but in a 1995 report prepared by Manitoba's Fiist 

Nations Tourism Developrnent Program Trnplementation Cornmittee, there is discussion 

related to 

pursuing the development of a world class Abonginal [cultural or 
interpretive] centre [*in Manitoba] which would serve as a marketing 
centre and stagmg area to promote various Aboriginal regions, attractions 
and events (1 995: 20). 

Aithou& the need for site-specific Aboriginal cultural towïsm destinations in 

Manitoba has been recognized, such developments have been slow to develop. (Canadian 

Tourism Commission Round Table 1997). In 1997 the Canadian Tourism Commission 

(CTC) Cultural and Heritage Round Table identifid several specific development barriers 

which account for the slow development of Aboriginal tourism destinations." The first 

fiindamental barrier to development identified is the fact that many Aboriginal communities 

" ~ n h o u ~ h  these barriers were specifidy dhcted at the development of Abonginai tourism m 
Manitoba bey do apply to the developmemt in other areas of Canada. 
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in Manitoba are located in remote areas of the province wbich do not have air or road access 

(Canadian Tourïsm Commission Roundtable 1997). Secondy, tourkm operators at ail levels, 

fiom govemment to local, do not realize that Aboriginal tourism is an economic generator 

that "creates jobs, generates tax revenues, and brings people to shops, hotels [and] 

restaurants" (Canadian Tourkm Commission Roundtable 1 997). Thirdly, tourkm operators 

do not realize the potential economic advantage of Abonginal tourism products, nor do 

Abonginal operators have the hinds or support to open tourism destinations. According to 

the CTC Roundtable, 

Abonginai tourkm operators are operating on the edge, often with one 
or two paid staff and volunteers. They barely have the resources to p ~ t  
a brochure, let alone develop tourism promotion tools. The problem is 
that profits go to the tourism sector, not back to the institution (1997). 

Other identifid barriers d closely related are the lack of knowledge pertaining to Aboriginal 

cultural tourism experiences, and the lack of business or marketing experience required to 

operate in the tourism sector. As I suggested earlier, inter-govemmentai cooperation is 

another ban-îer to development. 

According to the CTC Roundtable, the remedy to these barriers is to identify what 

Aboriginal cultural products exist; to assess their status in terms of potential and state of 

readiness; to prioritize efforts; to collect best caseslsuccess stories and disseminate them; to 

explore h c i n g  to help develop the product; to provide forums for Abonginal cultural 

tourkm operators to meet; to educate; to promote partnerships at all levels of the Uidusa~r- 

regional, provincial, territorial, national; and to link Abonginal tourism products to other 

culturavheritage expaiemes (Canadian Towisrn Commission Roundtable 1997). With this 
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stated, it must be noted that since 1997, progress in the development of Abonginal tourism 

within Manitoba has been made. Most signifïcant is the development of the Manitoba 

Aboriginal Tourism Association (MATA), in 1 998. Like other Aboriginal tourism 

associations, MATA was designeci by Abonginal tourisrn operators to promote, market, 

enbance and identify Aboriginal tourism opportunities in Manitoba? As a vehicle uniting 

Aboriginal tourism operators and Aboriginal heritage groups, MATA is working towards 

promoting and expanding the Abonginal tourism industry to increase awareness of Aboriginal 

tourism products, to irnprove communications amongst provincial tourism industries, and to 

develop quality Aboriginal tourism destinations such as Shawenequmqe Kipzchewin, the fist 

Aboriginal owned and operated campground tourism destination in Manitoba to offer a 

hands-on, live-in participatory Ojibway cultural program cornplete with tours, craft 

demonstrations and philosophical spiritual teachgs. 

Setting 

After having driven three and a half hours, approximately 250k.m northwest of 

Winnipeg one wodd begin to wonder where exactly Riding Mountah National Park, the 

former territory of the Anishinabe, could be. It is hard to believe that there cauld possibly be 

a 'Mountain' in the midst of the Manitoba prairies. There is no indication of a mountain in 

the distance or anywhere on the horizon und you are just south of the town of Minnedosa, 

Manitoba when you realize that you have ben dnving uphill since leaving Winnipeg. Due 

to this graduai incline it is difiïcult to believe that when you enter Riding Mountain National 

%erview with MATA Pmide~& Augusî 1999 



Park 25 Hometers later, you have risen 756 meters above sea level. 

Riding Mountain National Park stands out against the broad sweep of the Manitoba 

prairie. Entering the Park, there is a striking difference between the foresteci parkland that 

dominates the Park and the adjacent agrïcultural land. As a National Park, Riding Mountain 

includes 2,976 square kilometers of parkland which attracts over 300,000 visitors amMy.  

It is doned with thirteen lakes and six Herent campgrounds including Shawenequanape 

Kipichewin (Fig: 17)." Amidst these lakes and campgrounds, there are over 400 kilorneters 

of well rnaintained trails, varying in length fkom less than one kilometer, to over seventy 

kilometers, used for wallcing, hiking, biking, and horseback riding. 

In addition to the campgrounds, lakes and hiking trails, there are various other 

attractions within the Park such as the Agassiz Lookout Tower, the resort t o m  of 

Wasagaming (Fig. 18) with sandy beaches, picnic s i t t e n n i s  

court.c, Iawn bowling, shops, restaurants, a movie theater and dance hail. There is a marina 

and five star resort and motel accommodations, a golf course on Clea. Lake, Grey 0 ~ 1 ' s ' ~  

cabin and a bison enclosure on Lake Audy and a Visitor Center with exhibits explaining the 

%as& on 1999 Parks Canada data. 

' Ihe îbteen lakes are: Bob W Lake, Tilson Lake, Deep Lake, Baldy Lake, Gunn Lake, 
Whitewater Lake, Lake Audy, Whirfpool Lake7 Lake Katherine, Muskrat M e ,  Grayhg Lake, Long 
Lake and Moon Lake. The six différent campgrounds are: Wasagaming Campgromd, WhirlpooI Lake 
Campground, Moon Lake Campground, Lake Audy Campground, Deep Lake Campground and 
Shuwenequanupe Kipichewin Campground. 

'IBorn Archibald Stansfield Belany in 1888 m Hastings, England. He died m 1939 m Prince 
Albert, Saskatchewan renowned as a North Arnericcin India. conservationist ( S a  1990). In 193 1 
Grey Owl came to Riding Mountain National Park and took cm the position of a naairalist (Parks 
Cana& l985:27-28). His cabin still stands in Riding Mountain, 9 kilometres off Highway #19. 



Figure 17: 
Riding Mountain National Park 

Riding Mountain National Park 
1999 Ridine Mountain National Park: -4 Visitor's Guide 



Figure 1 8: 

Wasagaming Townsite Activity Mag, 

Riding Mountain National Park 
1999 Riding Mountain National Park: A Visitors Guide 



human and naturd history of the area. 

These exhibits teU visitors that Riding Mountain National Park is a signifïcant land 

form as it marks the transition fi-om the Manitoba lowlands to the second prairie level, the 

Saskatchewan Plain, and preserves a representative example of the Manitoba Escarpment. 

The latter fonns the eastem boundary of the Park and is a nationaily signifiant land form 

shaped by the erosive action of wind, water and landslides. The Escarpment's features refiect 

the melding of the various parts of the continent and three major environments: the Manitoba 

Escarpment with eastem hardwood forests of maple, oak and eh; the Northern Boreal Forest 

with huge evergreen trees and moss-filled bogs; and finally the Western Highlands 

characterized with aspen forests and islands of rough fescue grasslands. 

The overlap of these three ecosystems- grasslands, aspen-oak and mixed wood- 

produces a unique and diverse assemblage of plants and animals. Vegetation mnasts of aspen 

and mixed aspen-spruce forests as weli as hardwood forest species such as bur oak, elm and 

ash. The Park is populated by elk, der, biack bear, coyote, wolf, moose, a diverse group of 

birds including rd-tailed, broad-winged and coopers hawks, loons, eagles, geese, ducks and 

black-billed cuckoos. The lakes teem with fish, especially lake trout, jack fish, pickerel, and 

whitefish. The Park dso boasts its own herd of bdalo maintained in a compound beside 

Lake Audy. 

According to information in the Visitor Center, when the last glacier retreated 

northward &om southem Manitoba about 10,000 years ago, early hunters and gatherers began 

moving ioto the area io search ofgame. Archaeological data nom burial grounds, as weii as 
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remnants of tools and ceramics found at Riding Mountain, indicate that Aboriginal peoples 

have inhabited the area for at least 6,000 years. The only other idonnation at the Vlsitor 

Center which links Abonginal people to the area is a Management Pian which States that 

'tarious Aboriginal groups have inhabited the region" (Riding Mountain National Park 

Management Plan 1996:6). To be more precise, there were, according to aShuwenepanupe 

Kipichavin interpreter, in fact, five first Nations groups in Manitoba (Cree, Ojibway, Dakota, 

Ojibway-Cree and Dene) ail with their distinct territones who lived in the area now 

encornpasseci by the Park. Park interpreters identify the Ojibway as the Aboriginal peoples 

who formerly lived in the Park.76 It is thought that the Ojibway migrated from eastern regions 

in pursuit of fÙr, and eventually they remaineci in the Riding Mountain area, an area rich in 

resources to fish, hunt and trap. 

Prior to the Ojibway migration, archaeological evidence would suggest that the Riding 

Mountain area was previously the home of the Nakota (Assiniboine) Nation. Pnor to the 

extensive adoption of horses by the Plains groups in the 18& century, the Nakota traveled 

widely and regularly between the Soes ,  upper Assiniboine, South Saskatchewan and 

Missouri rivers Mountain National Park Management Plan 1996:6). But due to  a 

decline in their numbers caused by epidemics of European diseases, a decline in local bison 

herds and resources for trading, and a westward movement of the fiir trade establishments up 

the Missoui River, the Nakota migrated West and south to other areas of Manitoba and 

'%e term ûjibway derives firom the 17m cemiry name of a group of closely related but distindy 
narned groups residing behiveen northeastem Georgian Bay and eastem Lake Superior. Population 
rnovements into new areas, cumbnied with the later application of the label to some neighbouring 
groups, eniarged the population. 



Saskatchewan. As a result, when Europeans settled in the area in the iate 1800s, the Ridimg 

Mountain region was part of the territory occupied by the Ojibway Nation." 

At the Park entrance and at the Visitor Center there is very Little information 

provided about the existence and location of S ~ e n e q u ~  Kipche~in.~~ Located on 

Lake Katherine, S b e n e p a m p e  is approxhately a twenty minute drive or just over 9km 

f?om the Visitor Cemer. Finding Shawenepanup Kipichewzn is rather difncult as there are 

very few road signs to aid the visitor. In facf the only indication that Shaweneparqe is in 

Riclhg Mountain National Park is a very small sign (too small to be read by passing trfic)  

about one hundred feet before one turns ont0 Highway 19. Again, there are no signs 

indicating its location aside fiom one at the main Park gate. The two signs one does pass on 

the way to Shawenequampe are one indicating Lake Katherine and one which ironicaiiy, 

leads the traveler to Grey Owl's cabin." 

Approximately 500 meters down the road leading to the camp, there is a large sign 

indicating that you are entering Shuwenequanqe Kipchouin, "a traditional Anishinabe 

village with interpretive programdm Two informational boards at the entrance to the mmp 

descriie in some detail the s i e c a n c e  and meaning behind the creation of CShenepanape 

Wote that the Ojibway nation consisis of many nations. In refèrence to Manitoba? the Ojibway m 
the Ridmg Mountam area: Keeseekowenin, Ebb & Flow, Waywayseecappo, R o h g  River, Pine Creek, 
Waîherhen and possibIy &ers who refèr to the area as Ojlbway territory. 

n~jihvay name which translateci means Southquill Camp. 

Trorùc because îhe site dedicated to Grey Owl, a non-Abongmal persai posmg as Aborigmal 
receives more attention and promotion than Situnuenequampe Kipichavin, 

*@The use of the word 'traditional' Bitroduces a binary apposition Wween traditimdnot- 
traditional or people witti cu3ture versus those assimilated. Due to the probiems surroundmg the word 
I have attempted to use the tem only d e n  used in direct quotes. 
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Kipichewin.' These signs say that the Riding Mountain region is of great historical and 

spiritual value to the Anishinabe" people who Live in the surroundhg communities because 

since time immemoriai, Anishinabe people have lived on this land. The 
spint of [their] amestors still resides on Noo-zah-wah-jiw,[their] sacred 
mountain on the prairies. 

As already stated, archaeological remains suggest that Abonginal peoples hav 

ùihabited the Riding Mountain area for at least 6,000 years. When Europeans settled in the 

area in the 1800s, the Assiniboine, Cree and Ojibway had dready been living in the area, 

maintainhg a h u n ~ g  and g a t h e ~ g  lifestyle and participahg in the fur trade. From the early 

1600s First Nations peoples played a critical role in the fin trade economy of the region. With 

the increased number of European traders in the area in the Md 18' century, trading posts 

were estabfished in the area and directly affected the critical role F i  Nations peoples played 

in the economy of the country (Fig. 19). In 1867, when the colonies of British North America 

united to becorne Canada the area of Riding Mountain was recognized as Ojibway territory 

(Dickason 1992:273, Riding Mountain National Park 1996: 11). Canada's promise to Great 

Britain, on  behalf of the imperid monarch, to honor the Royal Proclamation of 1763 

necessitateci the signing of treaties between the Governrnent of Canada and Manitoba's First 

Nation communities h g  in and around Riding Mountain in the 1 8 î O ~ . ~  1 n f O r m a t i O n 

provided at Shawenequlllzape indicates that in the late 1800s, Chief Southquiil, advocated 

''~n Ojibway term used by the Ojibway to refer to themselves *ch, d e n  translated, means, 
'original men. ' 

=An imperial order m council ofJuly 15, 1870 smphasized this poh .  See Dickasan 19931273. 



Figure 19: 
Fur Trade Posts in SW Manitoba 

Parks Canada 
1999 Ridino; Mountain National Park Ecosystern Conservation Plan. Ecosystem 

Conservation Plan Team, Riding Mountain National park. 6 

1. Dauphin River 6 .  Brandon House 
2. Fort Dauphin 7.  Riding Mt. House 
3 .  Manitoba House 8 .  Riding Mt- H o u e  II 
4. Curling River House 9. Fort Ellice 
5 .  Pine Fort 1 O. Fort PeUy 



strongly for the Riding Mountain land to be  retained as reserve land for his people (West 

Region Economic Development Corporation 1999).= Chief Southquili had hoped that the 

land wodd be protected as a refùge that would enable his people to maintain their traditional 

lifestyie on their sacred mountain. 

Despite Chief Southq~Us efforts, Treaty #1, was signed on September 1 5" and 2 l*, 

1874, between the Dominion Government with the Ojibway, Cree and the Assiniboine gave 

the First Nations the nght to settle on small tracts of their former t e m t ~ r y . ~  As a result, 

when Riding Mountain was established as a National Park in 1930, there were several First 

nations communities living around the Park, but none who lived in it (Fig.20).'' 

"~hief  Southquill is r e q p h d  as an exemplaxy figure who fou& for the treaty ri* of his 
people. No historical details pertaining to his Zi.fè are available. 

V r e a t y  No. 4 provideci that 640 acres (259 hectares) would be set aside for aach Emiily of five or 
proportion thereof. At the time, the Meral governrnent attempted to amalgamate Rolling River with 
a number of ather First Nations. Chief Shawenequanape (South Quill) resisted this amalgamation and 
pressed the fèderal govemment fbr years for a fesenre to be established for the R o b  River First 
N a t h  (Canadian Tourism Commission 1998 ) . The fèderai govemment agreed to set aside a reserve 
in 1880 and surveyedthe boundaries in 1894. ChiefSontfi Quill passed away in 1890, buthis &O*, 

in large measure, were the reason the reserve (tocated about 65 km north of Brandon and 
approximately 245 km northwest o f W i i e g )  was k i i y  sct aside for the R o m  River Fust Nation. 
However, the reserve acreage did not fiilly meet the amount of land required to be set apart under 
Treaty No.4 

*?he land ofthe RoUing River District on which the Anishinabe have settled Snce the 
begïnning of the 18* century was first dieclareci a nature reserve in 1 895, and in 1930 a national Pa& As a 
consequena of the area king declareci a national Fh& the Anishinabe automatically lost thek hereditay 
hunting rights as weii as the right to set traps. The AniAhmk believe that in the wake of al1 this the 
autliorities "overlooked" the fact that as a t r i i  deepiy rooted in this region they had a very close and intimate 
reiationship to this area. Not only because of the Settlements there, the hunting grounds and the cemetenes. 
Because of their intrinsic wisdom, tiieir intimate knowledge of the place, and because of the considerate 
attitude which they have always shown towards naturd resouroes, they wouid have been, (and still wouid be) 
excellent partners and could have rendered us- sem*ces in the establishment and upkeep of the Park: as 
partners afîhe Park management, as employees in the admEistratio~ in foresbry measures or Smply as Park 
wardens. On the contrary, in the thirties, accordhg to the information of the Anishinabe, the last families 
were " p h y s I d l y  remove. M m  their traditional homeIand 



Figure 20 : 
Riding Mountain Regional Setting 

Map of Southern Manitoba 

Riding Mountain National Park 
1996 Management Plan for the Riding Mountain National Park: A Partnership 

Approach for Managing the Park and its Resources. Riding Mountain 
National Park Round Table. 2 
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Ever since the First Nations mrnrnunities were removed fiom Riding Mount& they 

have fought to win back their rights to the Mo~ntain.'~ As one camp staffrnember explained, 

for the Anishinabe people it is 

a very sacred place as years ago [Pidimg Mountain] was a gathering 
place for all peuple. This place is where the Anishinabe people met, iived 
and s u ~ v e d ,  this was their hunting ground. 

Site Structure and Development 

In the 1990s a campground in the Park on ten acres of land around Lake Katherine 

with 1 18 campsites, cookhouses, washroom facilities and an amphitheater went out to tender, 

the ciream the Anishinabe had of retuming to the land became a reality." In 1995, the West 

Region Economic Development Corporation -CO), acting on behalf of the five First 

Nations which surround Riding Mountain National Park, signed a 10 year license for lease 

agreement with Parks Canada to develop a Native village in the Lake Katherine 

ka dg to Chief White Bird., "StartBng wah Chief South Quill and continuhg for over 100 
yiears, aii of the successing Chi& of Rolling River First Nations have h g h t  to ensure thal Rolling 
River First Nation would meive ail of the land entitled to Rolling River under Treaty No.4. 
(Canadian Tourism Commission 1998). On June 2 1, 1996 an agreemeat in principle was signed 
confimiing the go~ernmart's detennination to address the problems of outstanding obligation owed 
to Manitoba's First Nations. In 1937, The Manitoba Treaty Land W e m a i t  (TLE) Framework 
Agreement was signai- This agreement is mteaided to provide land to First Nations in order to fulfill 
the land obligation arising out of the treaties signed. On Mar& 6, 1998 the Rohg River First 
Nation's Treaty Mernent Agreemeat (TEA) was signed fidfihg the treaty land d e m e n t s  owed 
to them under Treaty No.4. They are d e d  to a total of 19,080 hectares of Iand. To my howledge, 
the location of this land has not yet beerr idedfjed. 

%idmg Mo& National Park closed the Lake Katherine camp site in 1990 due to its infkpent 
use. Shortly a k  the closure the site went out to public tender. Tiie going out to tender of Parks 
Canada operations is a recent dedoprnemt which began in the 1990s under pressures to cut costs and 
increase revenues for Park operatiom. For a discussion of this recerrt developmeut see Rick 
Searles7(2000) book Phantom Parks: The Sm~ggle to Save Canada 's National Parkr. 



119 

carnpground." This development would preserve the land for the Anishinabe, create 

employment opportunities for local Anishinabe peoples, generate revenue for the five nations 

in the WRR)CO, as well as dlow First Nations peoples to "share traditional teachings of 

yesterday and environmentai teachings of today to ensure [tbeir] tomorrow" (West Region 

Econornic Development Corporation 1999). The vision behind constructing a Native village 

in the existing campground was to create, according to the Generd Manager with whom 1 

spoke, " a place where people [both Native and non-Native] could corne to learn about 

Aboriginal culture, life and people." 

Creating such an environment in a layout which was pre-determined by the spatial 

organization of the 'former Parks Canada' campground, a point I will retum to in the last 

chapter, involved setting up teepees in the existing camp sites, clearing and cleaning hiking 

traiis, repainng and refurbishing the existing washrooms, cookhouses and amphitheater, as 

well as hooking up electncity and water services. Upon the cornpletion of these tasks, 

Shawenepmqe Kipichewin opened to the public in June of 1995. This event and 

the creation of Anishinabe Camp and Cultural Tours is a milestone as it 
represents the opportunity for the Anishinabe to return to their sacred 
rnountain . . . The elders, celebrating the establishment of the camp as 
the beginning of Chief Southquill's dream, namecl the camp 
Shawenequanape - Southquill - in his honour 
(West Region Ecmnomic Development Corporation 1 999). 

It must also be stated that thk partnership was not only a milestone for Aboriginal people 

alone, but it was dso a signifiant event for Riding Mountain National Park. Entering into 

88 An econornic developmeat corporation owned by f k  F k t  Nations: Ebb & Flow, Gamblers, Pine 
Creek, Rolling River and Waywayseecappo providIng an advisory service in business developmart, 
investment andtraîning. As a company WREDCO, mvests, manages and owns Aboriginal businesses. 



a partnership with local Aboriginal peoples marked the beginning of a partnership which 

would offer the public a cultural tounsm Living expenence fiom an Ojibway perspective C'A 

Vsitors Guide to Riding Mountaïn National Parr 1999)." Furthemore, accordkg to one 

National Park staffmember it would "ensure that Riding Mountain National Park reflects 

Abonginai values and provides a M e r  understanding oflocai Aborigi.mil history." Accordmg 

to the terms of the partnership, Shawenepanape Kipichewin Park staff and management 

must operate within non-Aboriginal comtmcts and abide by the rules and regulations 

regarding conservation,90 the National Parks A d 1  and guidhg or operational principles and 

policies." The overall goals of Shawenepmqe fipichauin, including the particular content 

of the cultural program, however, was to be at Shawenepmqe Kipichewin management's 

discretion. 

89~arks Canada initiatives to establish cioser ties with Aboriginal peoples across Cana& begm m 
the mid 1990s (Parks Canada 1999). in 1 997, a Nationaf Parks report designed to rnaintanl the 
National Parks ecologicai integris suggested kat Parks Canada should initiate a process ofhealing 
with Aboriginal peoples and pursue genuiue partnerships wifh them, actively p r M  Aboriginal 
cufniraI sites and r e m  sacred artïfkcts and human remains. The report has led to five agreements 
and two cornmitments to enter h o  agreements involvbg A b o r i w  peoples and Parks Canada and 
the Aprii 1999 &deral governent &sion to create an Aboripinal Seaetmktwhich wiil work 
with staEfiom Parks Canada operational units to strengthen its ties with Aboriginal people (Parks 
Canada 1999). The Ab~ngmal Affairs Seaehriat will, Ï t  is hoped, aicourage consuItation with 
Aboriginal peoples on Parks Cana& mterpretations and public programs to celebrate Aboriginal 
heritage &Nabonal Parks andNational Historic Sites, i d e  ewnornic opportunities associated with 
the National Park and Historic Sites for the ben& of Aboriginal communities and stimulate dialogue 
with Aboriginal peoples at the national and local Ievels- 

-or a description see Parks Canada Riding Mountain National Park Ecosystem Conrenation 
Pian (1997). 

'lSee Govenunent of îauada National Parb Act 1987. This act is curraitly bemg upciaîed and 
revised. 

%ee Parks Canada and Canadian Hentage Guiding Principles and Operatio~i Policies (1994). 



As aiready stated, one of the many ideas behind the creation of Shaweneqzimqe 

Kipichewin was to preserve the land for the Anishbe, and also to create a sustainable eco- 

tounsrn business which would generate revenue in order for First Nations cornmunities to 

gain self-sufficiency by creating employment o p p o i e s  for s e  peopes In keeping 

with this, Shuwenequanape Kipichavin is 100% First Nations owned and operated." 

Specincally, it is owned and managed by the West Region Economic Development 

Corporation, and directed by the West Region Econornic Development Corporation's generd 

manager and its Board of ~irectors." It employs only Anishinabe people fiom the First 

Nations communities which surround the Park. In 1999, Shaweneqziunclpe staff indudeci a 

general manager who oversaw the camp's operation, a camp manager responsible for the staff  

and the  daily operations of the camp, and four other staffmembers. Ofthese four ste there 

were two interpreters (one of which was trained by cultural leaders and elders fiom the 

surrounding First Nations) responsible for giving interpretive tours, a student worker 

responsible for maintenance and security work and a camp cook." 

After the camp opened in 1995, site development continued. Construction of a 

powwow arbor, a restaurant and a recreated 'old' village which would serve as a teaching 

"In stating that Shmvenequo~pe Kipichnvin is owned by Fint Nations' 1 am re&rrhg to the 
tourism business itself and not the land. 

%e Board of Directors is compriseci of either Chiefi (or their designate) âom five First Nations: 
Ebb & FIow, Gamblers, Pine Creek, Rolling River and Waywayseecappo. 

?ining for interpreters is quite erden~ive and can take approximateiy six rnonths for 
certification. This extensive training pmtects and deguards traditional knuwledge by assuring that 
the interpreters have the necessuy skills and ability to pass on teachings to camp visitors. EquaUy 
important is the hct that trainmg certifies that employees provide a cwsisterrt quality of service to 
customers. 
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tool to heIp educate visitors about traditional cultural practices opened in 1996. By 1999 the 

'old' village consisteci of six display teepees, a wigwam, tanning stretchers, a stretcher for 

scraping hides, a hunter's shelter, a smoke meat rack and a travois. In addition to this, the 

camp has eighty camp sites in thirteen diierent camping areas around the lake as well as one 

section designated for RV. vehicles (Fig.2 1). Camping facilities are enhanceci by forty on-site 

teepees which provide visitors a unique accommodation experience? School groups, 

business groups or other group tours visiting Shawenepanqe have the option of staying in 

a specialiied site designed to resemble a teepee village. This pnvate site, set arnong the birch, 

aspen and pine, away fiom other campers and al1 urban distractions, provides a very natural 

and relaxed setting which is ideal for groups and workshop participants. Unique in its own 

right, this group site is much the same as the traditional village. There are approximately eight 

teepees organited in a circle, a fire pit in the center with washrooms, a cookhouse, wigwam, 

scraping and stretching racks, as well as a large sapbg fiame lodge which, when covered, 

provides the space for meetings and workshops. 

As a tourist destination, Shawenequanape invites 

visitors to corne and irnmerse [themsehes] in the hospitaiity of the 
Anishinabe people. Step back in t h e  [and] discover for yourselfthe peace 
and beauty that cornes from iiving close to Mother Earth, guideâ by the 
teachings of our culture that are thousands ofyears old. Stay in a 
traditional teepee village. Awaken to the sound of nature d l  around you, 

%~arnpsites for tent and RV. vebicIes, picnic hcilities and water and wasbrrr>m seMces with 
flush toilets and &mers. 



Figure 2 1 : 

Shmvenequmape gipichavin Park Map 



in a prishne mountain forest. Participate in hands on learning that 
strengthens your body, rnind and spirit. Celebrate We's beauty the 
Anishinabe way through songs, prayer, storytelling, dances and play. Visit 
the communities of the Anishinabe and leam how the traditional teachuigs 
are kept dive in the way that people live today. When you leave us, you will 
take with you a renewed respect and understanding of the meaning of Pi-ma- 
ti-si-we-win, of life, on Mother Earth (West Region Economic 
Development Corporation 1999). 

At Shavenepmupe, camp staff and interpreters ofFer three cultural programs: The 

Camp Tour, a Teepee Teaching program and the Medicine Wheel teaching. In addition to 

these programs there are guided nature walks or trail hikes, craft workshops and day trips 

which are designed to "reveai the spintual philoçophy and cultural teachings of [Anishinabe] 

elders" (West Region Economic Development Corporation 1999). Offered daily, at the 

visiter's convenience, these programs are accessed simpl y by expressing an interest in 

participating at the camp office. Also offered are customized tours with a special itinerary 

of interpretive programs and activities. The great success, strength, or intensity ofthese tours 

is deeply embedded in the existential nature ofthe expenence of visitors to S h e n e p ~ e  

Kipichewin. This experience, is of course much more intense for the long term visitor, who 

stays in a teepee and is not in a lecture or tour format all the time. Being on one's own with 

the tachings, imagining and acting these out allows the long tenn visitor to reflect on, think 

and experience, first hand, the Anishinabe teachings in many foms and experiences. This is 

a point to which T will retum in chapter six. 

The Cam Tour 

The Camp Tour, includes a hike along an interpretive trail and a visit to the old village 



125 

where interpreters relate the history of the area and explain the lifestyle and philosophy of the 

Anishinabe people. The tour takes anywhere fkom half an hour to two hours depending on 

the size of the group. On this tour, visitors learn about herbal healing and traditional 

rnedicines, survival sknls, traditional homes and shelters as well as hunting and gathenng 

techniques. Taking the Camp Tour and listening to a camp interpreter explain how the 

Anishinabe lived prior to contact and hearing the stories oftheir ancestors is intended to make 

the forest be seen as a place full of life, a place which the Anishinabe knew intimately, a place 

where they had al1 the knowledge to survive. En route to the 'old village' visitors leam about 

the medieinal and spintual significance of bemes and plants lilce sage, sweet grass and 

tobacco. Tn addition, one also leams about which bemes, nuts, roots, -4ld tumips and 

potatoes were gathered for food and how the collection was done. The tracks of various 

animals such as bar, moose and elk are pointed out, and interpreters teach the visitors the 

various 'sounds' these animals make. Tnterpreters explain how hunters would have used 

bows and arrows, traps or snares to capture these animals to provide food and clothing. 

Upon reaching the 'old village' visitors are given a sense ofjust how the Anishinabe, for 

thousmds of years, lived off the resources of the land, rivers and lakes. At the 'old village' 

the visitor learns about fire, tanning and scraping techniques and the drying and smoking of 

fish and meat to keep it through the winter. T t  is intended that visitors, at the end of the Camp 

Tour and a visit to the 'old' village, gain a sense ofwhat life was like for the Anishinabe prior 

to European contact. 

The Tee~ee Tachinpl Program 
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The Teepee Teaching program teaches visitors about traditional Anishinabevalues and 

the symbolic importance of the teepee. By padcipating in the seîting up of a teepee or by 

stepping into one of the display teepees in the 'old village' visitors can leam that traditionally 

the teepee was fashioned out of approxjmately eight to twenty buffao hides." Visitors also 

learn that each pole represents and contains philosophical teachings related to obedience, 

respect, humility, happiness, love, faith, kinship, sharing, strength and child-rearing. 

Tnterpreters explain that the teepee represents Mother Earth. The flap poles represent 

her arms outstretched to greet each new day. The cover represents the sacred dress of 

mother and the open top where the poles come together represent the collar of the dress 

which alIows for new knowledge and wisdom to flow in. Tn addition to this, visitors are told 

that the teepee contains the circle of Iife and is used to help individuals to understand their 

role in society. Visitors are also told that, in the past, women owned the teepee and thus 

were responsible for the construction and erection of the dwelling. Men were referred to as 

the women's helpers and were responsible for assisting women by helping to furnish the home 

and provide the necessities of life. 

Medicine Whed Teachins 

Tncorporated into both the Camp Tour and Teepee Teaching Program is the traditional 

Anishinabe Medicine Wheel Teaching which explains that to the Anishinabe al1 threads of life 

areinterconnected. Tn this program visitors are told that the medicine whed is a symbol which 

represents al1 life on earth. As such, the Medicine Wheel is used to view our place in society 

"The visiter leam thaf due to the declaiing number of bufalo, teepee wvers are now made of 
canvas. 



as well as the pathway to peace and harmony. 

The Medicine Wheel teaching teaches the significance of the four directions (North, 

South, West and East), the four elements (Wind, Water, Air and Fire), the four seasons 

(Spring, Summer, Winter and Fall), the four races ofpeople (White, Black, Red and Yellow), 

and the four aspects of nature (spiritual, emotional, physical and psychological). The 

fundamental principle guiding the Medicine Wheel teaching is that life is circular and thus 

interconnected. As  a result, it  teaches that each and rvery individual or aspect of nature adds 

color, dimension and life to each other and to al1 of life and that regardless of color, race or 

creed, al1 people are ail qua1 and interconnected. 

Additional Activities 

In addition to the Camp Tour, the Teepee Teaching Program and the Medicine Wheel 

teaching, visitors rnay also participate in a guided tour of hiking trails, came trip around 

Lake Katherine or participate in crafi workshops. Walking or canoeing around the lake 

brings many of the teachings in the camp tour to life. Tf hcky you rnay catch a glimpse of the 

animals discussed in the Camp Tour such as the loons, 'Bab' the baver, or any of the other 

animals which live in the area. If walking around the lake in the early evening or moming 

visitors should watch for the Tumpers,' bears which are 'lying in bed and they just jump up" 

as you walk by. They should also keep their eyes open for tracks pointed out in the Camp 

Tour, as the animals are plentifül as they make their way out of the bush. 

In the craft workshops visitors can make dream catchers, moccasins or a srnaIl hand 

drum, as well as leam about the traditional use and significance of these objets to the 

Anishinabe people. 



Customized Prowams 

S h a w e n e p q e  management wi-11 also offer visitors customized tours with a 

specialized itinerary of interpretive programs and activities which again encourage visitors to 

l e m  about the philosophy and spiritual practices of the Anishinabe in the past and in the 

present. A customized tour which emphasizes how philosophical and spiritual practices are 

incorporateci into the present day Iife of the Anishinabe may include a tour of a "nearby First 

Nation community to see how the people are working to achieve economic development 

stability with programs that respect and value the earth and its resources" (West Region 

Economic Devet oprnent Corporation 1 999)." Other customized tours may include visitiug 

the bison ranch located on Lake Audy in Riding Mountain National Park. By offering 

customized tours, Shnwenequanqe staff and management try to ensure that the clients' 

interests are satisfied ,co that when it cornes time for visitors to leave the camp, they feel they 

have had the opportunity to l e m  something about Anishinabe culture as it was lived both in 

the past and in the present day. 

Promotion and Visitation 

By offering visitors a unique camping and cultural experience, Shawenepamp 

Kipichewin is, according to one outside tour operator, "one of the leading and most 

promising First Nations ventures in the growing industry of aboriginal tourism which is 

"h is my mderstandmg mat i u k m h o n a f  visitors auci group tom that have a spec- 
itinerary of activities commonly tour nearby FUst Nations communities. 
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garnering world wide attention *' both by receiving awards and attracting visitors world 

wide.lM Currently, Shawenequanape attracts approxhately 5,000 visitors amudy  f h m  

Saskatchewan, Manitoba and fiom places as far away as Gemany, France, Ttaly, England and 

Hoiland. 'O1 

The camp is prornoted by WREDCO to an international audience at European trade 

shows, and through travei magazines such as "Talking M g e "  and "TA WO W' successfully 

attracts approximately 75 to 100 international visitors per year. Advertising in "Prain'e & 

City Magazine, " " Windywaker: Chiide to I . a n  Country, " "The First Per.pctive: 

Cm7& :Y source for A horiginaI Navs and Events, " "The Outdoor JmmaI" and "TrniLÎ: 

A Gui& to Favorite Ahciriginul Historical Sites, Destinations and Fe.rtiVa1.v in Morthem 

Onfario, Manitda and SWÙztchew~~" (Fig.22) attracts a Canadian audience, the majority 

of whom come for day visits. Some Canadian visitors include families and individuals who 

stay for a weekend or two day camping trips, others stay anywhere fiom seven to twenty-six 

days. Day visitors generally include those who are staying in nearby areas or other areas of 

Riding Mountain Nationai Park. For the most part, these visitors visit Shawenequanape for 

the day or afternoon to participate in tours, craft workshops and traditional teachings. Some 

just corne simply, as one staff member explained, "drop in look at a teepee [and decide to stay 

because] our teepees accommodate them. . .plus they leam and have an experience." 

?nterview wÏih tourism operator who worked m Manitoba ouiside the Park, August 1999. 

'("'Shawenequanape Kipichewin received a TOD0!97 Contest Award for Sociaily 
Responsible Tourism 

1 0 ' ~ d e r ,  class and age breakdow~l na aMilabIe fbr these visitors. 



Figure 22: 

Shrnvenequanape K'pichewin Camp: Riding M û u n t h  National Park's Abon'ginal 
Javel 
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Shawenequanape 
Kipichewin is locared at Lake 
Katherine in Riding Mountain National 
Park. For tourists tired o f  the  'same- 
old. same-old" or suffering from 
'been there. done that', this camp is a 
sure-fire remeuy. Developed by First 
Nations to serve the general public by 
encouraging awareness o f  Aboriginal 
culture, heritage and history. Visitors 
are offered hands-on activities in 
addition to camping facilities which 
provide al1 of the modern amenities. 

Or they 

. . -- ::.,, ., ; ...,.,. :: . ...-. ., . . - .  . ., ! S .  ... ., . .::- camp. in the land of 
. . ,.: ,? : e t , J  ! S . .  ... . , . a ?  2.:.,, z Anishindbe people refer 

to as Noo-sa-wah-nih-jiw 
(Chasing Mountain). 

would. in and c f  itself. seem to guaran- 
tee vtsttors an exhilaratmg and merno- 
rade expêrience ûut  when placed in 
the context of the varied and rich 
acrtvities the camp offers. the opponu- 
nity of  an '+xperience of a lifetime' 1s 
impossible to ignore. ln the first year 
atone. visitors had the cipportunity ta 
witness two traditional pow wows 
which were held at the camp. However. 
it i s  also a business with sophisticated 
philosophy of operation that stresses an 
untlinching comrnitment to provide a 
quaiity produCr to their customers. 

which i s  consistent with the early 
lifestyles a i  Aboriginal peoples wirhin 
the region. Camp Administrators stress 
the AnishinaSe philosophy rhat "al1 
living things are equal in every respect 
and have their own equal purpose 
towards iife." it's an outlook they bring 
into play in al1 their partnerships on 
the underlying premise of mutual 
cooperation and support. so vital in the 
highiy competitive ana tiuid tourism 
market. Although the challenges have 
been daunting-the response has been 
overvrhelminç. Judgmg by the re- 
sponse of visitors from as far  away as 
Europe. that doesn't seem to  be 
problem. And like the fast five years. 
Shawenequanape Kipichewin promises 
to be one of  Manitoba's premier 
Aboriginal tourisn destinations once 
again. 
Ph: (204) 848-2815 



The International Visitors 

Non-Aboriginal international visitors, according to one staff member are, "interested 

in our culture and the maintenance of lit] ."lm A German visitor who was at Shawenequanape 

during my stay said she was "interested in leaming about and experiencing a new cuiture." 

She came to Shawenequampe because she had a desire to experience first hand '%ow lndians 

iived." For her Shawenepmupe was chosen as a place to visit based on the 

anticipation [she had about] sleeping in a teepee. . .[as weli as for the sole 
purposes of] having an extraordinary expenence by achially living in one 
[a teepee] and Irnagin[ing] h o w  it was like then [for Native people to Iive 
prior to the arriva1 of the fur trade and subsequent setdement of the prairies] 
and to be able to say T stayed in a teepee ovemight by rnyself and it was a 
beautifi~l and very unique expenence. 

Other German visitors were classic examples of what Urry suggested al1 tourists did. 

They were 

interested in breaking with established routines and practices of everyday 
life [with the hopes ofl dowing one's senses to engage with a set of 
stimuli that contrasts with the everyday and mundane (Uny 1990:Z). 

As one explained to me, 

1 corne [to Shawenep~mqe] because 1 want to be fêr away where nobody 
can reach me . . . 1 want to forget for four weeks what T have at home and 
to be able to relax without telephones and faxes 1 want to be far away f?om 
work and that hectic Me. 

For her, Shawenequmape offered a dserent environment and experïence f?om those which 

surround her on a daily basis. The natural beauîy ofthe area and the cultural teachings of the 

Im0ver the course of me t h e  week stay at Shaweneqmnape Kipiphewtiz there were 
approximateiy 12 m~rnationd visitors visiting the sh. 
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Anishinabe satisfied her desire to break with her daily routines and, as she said, to "clear up 

mentaily and deanse." 

The Canadian Visitors 

Non-Aboriginal visitors tiom Manitoba and Saskatchewan come to S h a w e n e p q  

largely for entertainment.lm Generally coming as day visitors, they expect to see, in 

coherence with popular media representations, a show of 'dancing and drumming' at 

Shauenepampee. Those who do corne as ovemight guests want, as one explained, to 

"'experience what it was like to sleep in a teepee and possibly see some dancing." This focus 

causes some hstration to camp staff, as one said, 

Canadian people live with us, they see a lot of these things happening but 
they don2 understand they are missing something, they have to go beyond 
the dance. . .Canadians have to corne to understand that we have a lot 
more to offer than just the dance. 

The Abonp;inal Visitors 

Abonginal people from First Nations communities in Manitoba also visit 

Shawenequanqe 'Yo either experïence for the first time or relive the traditional way of life 

or to retum to the land which is spiritually significant to our people."lM According to one 

staff mernber, "for the Elders and younger people, [coming to Shawenepanape is] like 

' m ~ r  the course ofmy three week stay the= were 24-36 non-Aboriginal d o n  staying cm site. 
On a daily basis there was approxixnately 25-50 non-Aboriginal peuple corning on site to participate 
in tours and workshops or to mquire about site activities. 

ID<Durhg my three week stay there was approIàmate1y 20 Abri@ visitors stayhg at 
Shawenepanape KipichaviYz. 
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coming home because this is where our people lived and survived." As one man who was 

visiting with his farnily said, he hoped by cotning to Shrnuenepanupe, his children wouid 

' l e m  something and be able to connect to their cultural traditions and teachings." For him 

and other Abonginal people T spoke with, S h o w e n e p ~ ~  "really helped me to figure out 

my culture and to find out what kind of person T am." 

A 'Day in the Life' of the Long-Term Visitor 

1 woke early this moming.IM Last nights £ire was çtiU smoldering. As I made a quick 

attempt to ignite the embers for some added warrnth, T could hear the loons at the lake. 

Feeling as if they were beckoning to me, with themos in hand, T went for a walk on one of 

the trails which goes around Cake Katherine. On this trip my attention was directed toward 

catching a glimpse of any animals or identifj4ng their tracks. About a quarter of the way 

around the lake, T sat to have some cedar tea (which T leamed how to make yesterday), to 

revel in my surroundings and enjoy the scenery. To the left of rny feet, 1 saw what T thought 

were elk tracks. There were however none to be seen- 

When 1 got back to my camp, the fire was out and i had no more kindling. Not 

wanting to spend another day trying to chop wood (my hands are still red, swollen and sore 

from yesterday!), T went out on one of the nearby trails, which eventually Ied me to the 

traditional village, to find some kindling. While on the trail, 1 could not help but feel as 

'%s is an edited excerpt of a j o d  entty m m y  re~eafch notes of my third &y at 
Shawenequmpe Kipichmnn I have removed any intonmation pertainhg to research related 
expenences or interviews m order to g b  the reader an idea of what a long-tem visitor may 
experience cm any gim day while stayiug at Shawenequanape Kipichewin 



though 1 was travehg through time, explorhg the history of this area and its people.lM By 

the time 1 got back to my campsite it was shortly after the noon hour. 

1 can't recall exactly what T thought as T walked through 'the bush' for the fia tirne 

on my own. T can say that what 1 felt was some kind of a nenrous excitement. The silence 

that surrounded me on this walk and when T sat in the 'old village,' was both deafening and 

eerie yet at the same time peacetùl and calming. As 1 traverseci through the camp, I collected 

wild peanuts and sage, some birch bark, and looked for sweet gras.  1 payed close attention 

to the silence and found myself 'practicing7 what was had been preached in earlier tours and 

~ i d e d  walks. Unconsciously, T noted any sudden familiar or unfamiliar sounds and animal 

tracks. What T paid most attention to was the moss on the base of the trees. T was told, 1 

think on one of my first guided walks, that if you are ever lost 'in the bush', look to the moss 

for direction because it wilt always be facing north. T did just that and eventually, 1 found my 

way back to my campsite. Al1 the while 1 felt completely at ease in this environ -ient that had 

been, on1 y two days before, completel y foreign and unlike any I had ever been in. 

After lunch, and before T took a dream catcher workshop, an interpreter and T canoed 

around the Iake. We talked about the animal tracks, bemes, sights and sounds, T had 

identified earlier. At  one point, we stopped canoeing alongside a spot where there were deep 

impressions in the grass. Once out of the canoe we followed the h l .  Tn pursuit, T tried to 

106 On my firsS of what wouid be many, 'solo' travels on the trails, 1 realized that 
Shawenequanope Keichewin combines the best eIemeats ofindepeadent travel and group tours. 
Staying here I had the opportuniey to vesture out each day cm excursions. Like people on a o u p  
tour, d e d l  needed, 1 got the seNices of howledgeable guides. Unlike people on a package tour,. 1 
could set my own pace, lingering to reflect on the teachmgs in the tours, in the spots that interested 
me the rnost. 
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pick up the distinctive scent of the animal. I smelled nothing and felt very uneasy as we went 

fürther into the bush to follow its trail. On this particular excursion, T felt as though what ever 

it was we were pursuiag was following us, instead of the other way around.lm Mer about 

an hour, we made our way back to the canoe and continued our way around the lake. 

Before dinner T went for a quick mim. T came back to my campsite fieezing. Tt took 

me nearly 20 minutes and almost a whole newspaper's worth of paper to get the fire startecl. 

Around 1 0 p.m. 1 accompanied two interpreten as they patrolled the camp. On various 

occasions we stopped to have tea with other campers and share stories about our day or 

ourselves. In retrospect, T was quite fnghtened by the evening patrol, which, 1 am sure was 

intended to be, like most things, a teaching. 

It becornes completely dark here at almost exactly 10 p.m. every evening. Walking 

in the bush, in that dark hour, 1 waited for my eyes to adjust to the darkness, but there was 

nothing for them to adjust to. 1 opened and shut my eyes, and couldn't see any diRerence. 

Satided that things were 'quiet,' we retumed to rny campsite. Back safely, we sat by the fire 

and continued to share stories. T listened as staff members graciously and with great 

enjayment and hurnor told the  stories, rnyths, and legends of the land and their ancestors. 

Practical and Philosophical Issues Facing Shawenequanape Kipichewin 

Creating and maintaining a place which offen visitors an Anishinabe experience is by 

no means an easy task. Like many Aboriginal owned and operated tourism businesses, camp 

management is confionted with conflicting expectations by visitors, a kick of fùnding, and a 

'071 would leam later that this was the firsr, of* 1 aune to dl, bear teachÏugs. 
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range of promotional challenges which stem frorn, as one staff member explained, '?the 

demands of the tourism business and always having to try to improve and better the tourist 

attraction." These al1 affect the h r e  direction of the camp. Demands tiom the tourist 

industry which affect the friture development of Shawenequanape include meeting the needs 

of increasingly sophisticated travelers, fiinding and site development as well as effectively 

promoting the camp as a tourist destination.'" 

A t  the present time, one of the most pressing concems for lùture development is 

fiinding.log As one staff member explained, 'Ybnding, and development go hand in hand." 

Money is needed for fùture development at Shawenequanape to improve the camp's cultural 

program and maintain site facilities. 

ln tems of improving the camp's cultural program concerns revolve around 

"improving the actual interpretive programs and getting staff properly trained by cultural 

Elders so that interpreters relay consistent, factual infoxmation and teachings." "O Getthg staff 

properly trained by Elders was a concem discussed by al1 stafFmembers. In 1 999, t here were 

two interpreters who had undergone this training. However, in August, only one interpreter 

was working at the site. In order to continue offering the cultural programs other staff 

members who had not been properly trained were conducting site tours and interpretive 

sophidicated traveiiers, 1 am referring to bdnriduals d o  are mterened m destinahais 
which o&r hands-cm dtural expenences, educate and entertani. 

'%e m u a i  budget is infofmafion tbat 1 was not able to O&. 

11% is important to note that this training is not intendeci to 'tam' or 'teach' the interpreters about 
their cufhire. It is geared towards teachmg mterpreterç how to effedvely pass on their cuiture and 
provides them witb tourism/hospitality and ht aid training. 



prognims. The concern surrounding this was that al1 staff may not have been relaying the 

same information. hie to this it was recognized that al1 staff should undergo the proper 

interpretive training, this however is bath costly and time consuming. As a result, 

management was in the process of organizing ways in which staRcouId achieve training in 

a more cost-effive way. Other possible fùture endeavors for the camp program include 

developing a summer youth program intended to pass on the Ianguage and culture to 

Facilities at the camp require ongoing improvement to allow for program development 

and enhancement. Trnproving site facilities include, the 'old' village,' the amphitheater, pow- 

wow pavilion and teepee accommodations. At the 016 village, improvements centre on 

keeping the site maintained. In addition to maintaining the village, management are 

considering 

the po: ;ibility of hiring one or two families to live in the old village to 
be [on site during] the surnmer so when we do a tour, the people are 
there so people cm see a women cooking, sharing traditional foods, 
children playing traditional games and men preparing to go hunting. 

Repairing the existing amphitheater is also of concern as weil as viewed as a site of 

opportunity for fiiture development. According to the camp manager, 

the amphitheater has been here since Riding Mountain opened in 1929. 
The seats and stage are getting old and in need of repair. Out of fear of 
people getting hurt we *have not used it but, ifrepaireci, the amphitheater 
is something which could really be exposed and used to generate revenue 
by bringuig in Metis and AborigÏnal dmm groups. 

\ 

l l1~his  anphasjzes a cmfiict betweeai the goals of the Anishinabe, the governent and the tourist 
industry. By wanting to develop a summer youth program it becurnes clear that the Anishinabe 
perceive Shawenequanape KipicheWm not d y  as a tourist destmatim but also as a place to preierve 
and pass on their cuitural heritage to Aboriginal youth. 



In regards to the teepee accommodation, camp management is 

considering changing the image by constructing some fonn of covered 
floor and possbly building raised beds in order to make the 
accommodation more enticing to the Canadian public.112 

Management is also in the process of constructing trappers' tents to be put in around the lake 

as an example of another fom of traditional @re- 1900) dwelling. In addition to maintaining 

the 'old' village, repairing and refurbishing the amphitheater, management is considering 

installing a retractable roof for the pow-wow arbor so that it may be used even during 

inclement weather. 

Gaining the local support is  another key objective for future development. Camp 

management recognize that promoting the camp to North Arnericans and Aboriginal people 

is sornething they need to work on as many peopIe are not aware that Shawenepmape exists 

or what it has to offer as a tounst destination. As one staff member explained, "we haven't 

received the local support. As an organization that is where we fail. We don't expose 

ourselves to the local area." A major hindrance to promoting the camp to the local audience 

is the problem or lack of camp promotion and signage within the National Park. Due to the 

fact that there are a limited number of signs directing visitors to Shawenepmmpe and the fact 

that the camp is not openly promoted at the National Park's Visitor Center, aside fkom an 

'121fwe accept the notion that 'arrtbdcfty' ixnplies an imdjspiited ongin or a belief that cuhures 
have a set of characteristics which make them what they are, then such reconsûuctioas would 
challenge the ' a u t h d ~ '  of the camp- In a recerû article, Jahn Taylor (2001) explores the 
concept of authentic*. He mtroduces the term, 'sincerity,' by way of coatrast to the nuiion of 
authdcity- For Taylor, the ncsticm of 'sincerity,' o&rs the basis for a shift in moral perspective 
away 6om the successfûl re-producticm of 'objective tnrths' and 'authenticities,' towards of view 
of tourism as embcxiymg communicative events invoiving values important to bath the 'tourists' 
and operators. 



advertisement in the Vi.s%tors Guide to Riding Miruntain N a t i o d  Park Bugle (Fig:23), 

visitors are not aIways aware that the camp exists within the Park. 

Promoting the camp to the local Aboriginal audience is also of concern. As the camp 

manager told me, 

When 1 started here my first goal was to send out a mass Ryer 
distniution to the schools and F i  Nations commiinities. 1 wanted 
to concentrate on First Nations cornmunities PecauseJ I know that 
in my community the kids don't know their culture and we can offer 
them the opportunfty to come here and learn. Unfortunately we had 
maybe nine out often school groups that came were non-aboriginal so 
the message is d l  not gening through and we want their support 
because in return they will be Iearning about who they are. 

Tn order to promote the camp to Abonginal communities and youth, management is in the 

process of organizing and implementing an Abonginal youth program with the hopes that this 

may generate more support fiom the local First Nations communities. According to one staff 

member, management and staff are also 

taking about doing an eight minute video and making posters to send 
out which would concentrate more on the local Canadian public. One of 
the things I will be doing is concentrathg on the local audience and trying 
to sel1 them on the camp and tell them what we have here and what we can 
offer them to get their support. 

One aspect of attempting to improve and better the tounst attraction revolves around 

finding a way to balance what staff, management and guests want to see and experience at the 

camp. According to one staffmember, what guests, specifically the non- Aboriginal Canadian 

audience, want is 



Figure 23: 

Shawen equan ape Kipichewin 
Advertisernen t 

Riding Mountain National Park 
1999 Visitors Guide to Riding Evfountain National Park Bugle. 



a lot of Abonginal people walking around in their regalia with daily activities 
and pow-wow demonstrations happening nightly. Travelers today do not just 
want the medicine wheel teaching, the camp tour or the dream catcher making, 
they want to see something else, they want to be entertained. 

By inviting S h a w e n e m e  Kipiphewin ststaff and interpreters to give dance and drum 

exhibitions or b.raft demonstrations at the Visitor Center, Park Canada employees have made 

it quite explicit that they would iike to see Shawenequanape K@ich-n provide fiee 

entertainment for Park visitors. Due to the fact that a major objective of the camp philosophy 

is to "educate [and show] people that there is more to Aboriginal culture than dancing and 

drummùig," Shawenepampe management have to, according to camp management, 

promote that we are not just here to entertain peuple,. we are here to teach 
as well. People have to understand this. . . people have to understand that 
[dance] is not just what we are here for, we are here for more than that. 

Conflicting expectations at the level of the Park Canada staff go deeper than 

perceiving Shuwenequmqe Kipzchewzn as a form of entertainment. One the one hand, it 

appears that Parks Canada staff would Like to see S h e n e p m q e  Kipichewin becorne a 

more visible presence within the Park. However, this presence is largely determineci by the 

Park staff expectation that if Shaueneqwampe staff did not provide 'entertainment' by 

appearhg in full regalia, performing dance and cimm performances or craft demonstrations, 

they should not be able to charge a fee for their services, nor hand out idormation or 

brochures promoting the Shawenequumpe Kipichewin campgound facilities. Because 

Shawenepanczpe Kipzchewin is in the Park, it would appear that the Park genuinely wants 

to establish closer ties with the Aboriginal peoples that 1R.e in the surrounding area, and 
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encourage Aboriginal participation in Parks Canada interpretations and public programs. But 

they fail to recognize that for the Anishinabe, Shawenepmqe K@ichewin is an endeavor 

pursued to gain economic stability and designed so its programs specifically challenge the 

stereotypical representations expected by Parks staff 

S h e n e q u q  Kipichewin staff and management are not deterred and despite these 

challenges they are committed to what Shawenequanqe Kipichewin has to offer their own 

communities and a wide range of tourists. The difficulties Shawenepmxrpe Kipichewin faces 

stem fiom, as one staff member explained, 

going into something new, finding the proper management, fùnding and 
the proper [people] who have the vision and motivation to keep things 
focused. 

On the whole, management and staffview Shawenequmqe as being 

at an entrance stage where it WU take time before Shawenequanape becornes 
the type of tourist destination we [the management and community] envision 
it to be. 

Before Shawenepmqe Kipichewin becornes what management and the Anishinabe 
I 

community fidly envision it to be, the colonial mind-set that is woven throughout history, the 

academy, governmental policy and the po pular discourse rnust be challenged. 

Conclusion 

By means of conclusion, it must be stated that after five years of operation, 

Shawenequanupe staff and management are well on their way to achieving their preliminary 

goals. With the establishment of Shawenepaqw Kip~chwin within the National Park, 
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management has effectively preserved the area for the Anishinabe as well as created 

employment opportunities and a place where people can corne to l e m  about traditional and 

contemporary Anishinabe life. As will be shown in Chapter Five, management have also 

effectively challenged and provided visitors an alternative to the non-Abonginal 

'containenzed' view of Aboriginal culture. 



5. Muking Connech0ons: Shmenequmape Kipichewin and 
Pmtmodern Ideas of Culture, Rqresentation, the 
Interprehmve Tourist and the Future of Aboriginal Tourism 

A Negotiated Representation 

The non- Aboriginal tounsm indu- when promoting Aboriginal culture, like popular 

culture, mythologizes and spectacularizes First Nations cultures. Within the limited 

oppominities that Aboriginal people have to counter these images and gain control over their 

own representations in the tourism context, the questions that remain unanswered are: What 

are the altemate images they wish to present? and how do they make these enticing to a wide 

ranging tourist market? More specifically here, what do Shawenepmqe Kipchewin staff 

and management present as Anishinabe culture for their visitors? What they say about 

themselves, despite the fact they run the camp, is a carefull y negotiated representation within 

a cornplex and inticate web of extemal and interna1 factors, including the Elders who advise 

on camp programs, the West Region Econornic Development Corporation (WREDCO), 

Parks Canada staff and po licy, visitor expectations and staff/management relations. 

Tnitially it is important to reiterate that at Shawenepaqe Kipichewin, travellers are 

not presented a representation of Anishinabe culture which coheres with popular 

understandings of Aboriginal people. Anishinabe culture is not conceptualized as 

entertainment, primitive, exotic or picturesque. Anishinabe peoples do not walk around in 

full 'feathered' regalia, nor are there any elaborately staged powwows or drumrning 

exhibitions. What is presented are the philosophical, spintual and cultural teachings of the 

Anishinabe peoples. Through sharing these teachings and giving visitors some understanding 
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of traditional Ani shinabe ways of life, Shaweneqzwqe staff present a view of Anishinabe 

culture which attempts to challenge the representations embedded in anthropology, state 

policy and the popular discourse discussed in the first three chapters. 

Anishinabe culture as presented at Shawenepumpe Kipichauin is not something 

understood to be fixed, immobile or bounded. As Kondo said of culture, it is, 

not a fked 'thing,' it is negotiated, open, shifting, ambiguous, the result of 
culturally available meanings and the open-end4 power-laden enactrnents 
of those meanings in everyday situations (1 990: 24). 

Counterbalancin~ Popular Perceptions 

At S h a w e r z ~ ~ e  Kipichewin representation of Anishinabe culture counters 

popular perceptions of 'Indians' with philosophical discussions of the Anishabe 

understandings of relationships between nature, society and culture, and Anishinabe Me in 

the past and in the present. Popular perceptions depicting Aboriginal peoples as both noble 

and savage, treacherous, degraded or impoverished are juxtaposed at Shawenequampe 

Kipichewin with discussions of traditionai hunting and gathering techniques, weaponry, 

teepee Me, suMval skills and medicines. It was dso my experience for camp staff to engage 

in discussions about political, social ancl economic challenges Aboriginal communities face, 

land daim stniggies and the camp's relationships with Parks Canada.ll3 

- - - -  

113 

1 separate these discussions fkom other traveiiers ertperiences as 1 am uncertain as to h m  o h  these 
tapics are brougbt up witli d e r  travellers. The Anishinabe saw themseives as W y  capable of self- 
govemmmt, as politically distinct, and as seekmg eumornic stabdity fOr their cornmunities. They 
understood that m the past they had been resourcefd, innovative. Industrious, prosperous and would 
contmue to be in the h e .  



The Roie of the Elders, Chiefs and the WREDCO. 

What is presented at Shawenequunqe Kipichewin is also negotiated amongst the 

Elders, Chiefs and the WREDCO. Elders from the five surrounding First Nations 

cornmunities and the Chiefs (or their designate) which make up WREDCO's Board of 

Direciors are consulted on every facet of the camp's cultural components so that only that 

which is deemed as appropriate to share in public is presented. By clarifying what aspects of 

their culture can be shared, by whom and with whom, the sacred spintual and philosophical 

teachings and practices are safeguarded for the community. 

The Roie of Parks Canada 

Shawenepmqe Kipichewin management are limited by Parks Canada operational 

policies, Park Act, the limitatians of the site and the role Park staff play in promoting the 

camp and Aboriginal presence in the Park. S h v e n e p m q e  staff and management are 

involved in an ongoing process of proving that they, as Anishinabe peoples, play a viable and 

integral role within the Park, contriiuting to the overall Park's educational program and 

operations. For their role to be fùlly recognized, Park staff need to promote the camp at the 

Visitor Centre and erect better directional signs to it. Efforts to increase the visibility of 

S h n w e n e p q  Kipichewin within the Park will not only assist in secunng the success of 

the camp, but open to a wider audience the opportunity to learn more about Aboriginal 

culture beyond traditional steremtypical images and assumptions. 

The limitations of the actual site also play an integral role in the representation 

possible at S h a w e n e ~ ~  Kpchewin. The site was an abandoned Park campground of 
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only ten acres laid out in a logic that makes sense to the needs of Parks Canada camp 

grounds. Due to thiq staff and management are reshicted by how much they can do on site 

and are continually forced to negotiate their 'space needs' within a predeterrnined 

configuration. The carnpground was once a well groorned site with  clearly defirted 

roadways, trails, campsites, 16 washrooms, 16 cookhouses, amphitheatre and R.V. hookups 

which were laid out in a manner that suited both Parks Canada and motorized campers either 

with R.V.s or cars. Tn an effort to o v e ~ d e  this influence, Shawenequmape KÏp ich in  

management no longer 'groom' the site by clearing roadways or keeping trails cut. The site 

has ben left to retum to a more natural, less rigidly confined space. Furthemore, since the 

arnphitheatre, washroom facilties and cookhouses are not used, few are maintaine~i."~ 

The Role of the Visitor 

A key factor in the negotiation of a representation of Aboriginal culture was linked 

to the amount of time visitors spent on site. Some visitors came to live at the camp and 

participate in the cultural programs; others stayed only a few hours. Those who stayed longer 

were most fiequently international visitors with a particular interest in Abonginal culture, or 

Aboriginal visitors who had an interest in, or spiritual connection to the sacredness of the 

place. Those who stayed only a few hours were non-Aboriginal North American visitors 

staying in other areas of the Park, or those visiting the camp as part of a tour group. Far 

more non-Aboriginal North American visitors came for short visits than international or 

Note that three of the original washroom faccilities were maizrtained. Ofthese t h  washrooms d y  
one had elec&ic@, water, and useable flush toiiets and showers in 1999. 
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Aboriginal people who stayed for longer periods of time. Repeating the comments of the 

camp manager one reason for this is the fact that 'Canadian people live with us" and witness, 

or corne to 'know,' Aboriginal culture as represented in populsr discourse of the media. 

Drawing on this observation, it can be assurned that non-Aboriginal people believe that they 

already 'know al1 there is to know' about Aboriginal culture, and are thus less interested in 

experiencing it and leaming about it fiom another perspective, thereby in their visit to 

S h o w e n e ~ ~  Kipichovin shutting thernselves off fiom an opportunity to leam about an 

Aboriginal culture fiom an Aboriginal perspective . 

The fact that the majority of visitors who came to the camp only stay for a few hours 

severely timits the arnount of information staff and management can share with them. Sadly, 

the fact that many of these visitors most often only participate in the camp tour, they lave 

the site with the perception that Aboriginal culture and life is something confined to the past, 

a theme which is ernphasized in the actual tour. In c o n t r a  visitors that have a particular 

interest in Aboriginal culture and stay for longer periods of time, witness both the strength 

and adaptability of Anishinabe culture, through participating in a wider range of programmes 

and experiences, many of which bring them face to face with comments and example of how 

local Anishinabe integrate and fbnction in the broader Canadian society. Much of this is 

accomplished in one-on-one discussions and conversations with camp staK 

The Complexity of Represeintation 

T found it useful to think about the representation of Anishinabe culture at 

S h o w e n e q u q  Kipichewin in two categories: the explicit and the implicit . Tt is important 
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to recognize however that although presented as conceptually distinct binary oppositions, 

themes of dialogue/dialectic/conversation and ambiguity run t hroughout the explicit and 

implicit 'touristic' representations of Anishinabe culture at S b e n e p m q e  Kip ichzn .  

Both types of representation, occur as both, social and structural 'markers' WacCannell 

1999, symbols, signs or images embedded in the discourse of the camp. 

T will use only a couple of the many possible examples to make my point. 'Markers' 

at tourist sites, as defined by MacCannell are defined as "infornation about a specific sight. 

. .amount[ing] to no more than the name of the sight, or its picture, or a plan or map of it" 

(TMacCannell 1 999: 1 1 0). At Shawenepmqe Ki'ichewzn the remoteness or setting of the 

camp on traditional land, the  factual matenal presented on the promotional display boards 

at the entrance to the camp and the promotional literature for Shawenepmqe Kipzchewin 

al1 explicitly represent the camp as a re-created 'Aboriginal site'. 

Promotional materiai invites visitors to: 

aep back in time. . .discover the peace and beauty that cornes with living 
close to nature . . .stay in a traditional teepee viliage (West Region 
Economic Development Corporation 1 999). 

This invitation establishes for the visitor what will be expenenced at Shuwenepmqe. One 

could assume that by 'stepping back in time' the visitor will experience, as one staff member 

explained 'liow Native people used to  live hundreds of years ago." This couid suggest that 

the Anishinabe world at Shawenequamp Kipichewin is sornething frozen, something which 

has remained unchanged throughout the Iast 400 years. But, as 1 have discussed, it is a very 

complex negotiation with many intemal and external tàctors. Tronically, the presence of the 

teepees and the traditional 'old' village explicitly affirm generally held stereotypic view of 
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Aboriginal culture. These 'markers' suggest that Anishinabe people live somewhere 'back 

in time,' are inherently close to nature and are generally removed from contemporary society. 

However, T would suggest that these markers, rather than implying that Anishinabe culture 

is fiozen in time, indicate the strength of Aboriginal cultural traditions and teachings to 

survive in the face of processes of colonization and displacement. They have existed since 

time immemonal and continue into the present. Tt is this implicit message that staff and 

management at Showenepmap Kipichewin want to communicate. This was accomplished 

by reinforcing the fact that Aboriginal cultural traditions and practices which were severely 

threatened by official policies of assimilation, loss of land, the experience of residential 

schools, and the devastation by disease, in fact S U M V ~ ~ .  

When 'traditional signs' or images of Anishinabe culture are combined with the 

explicit 'sias' of modemity such as the flush toilets, restaurant and amphitheme, the idea 

that Aborïginai culture is fiozen in a bygone era is seriously ~ndemiined."~ Combiaing 

selected elements of the past &th the present, creates the potential of new images or 

representations of Anishinabe culture in the minds of the visitors. T t  speaks loudly to the 

continity of 'tradition,' the adaptability of the people and the spirit of cultural revival and 

rejuvenation that is so central to the future of the Anishinabe people involved with 

Shauenepmqw Kipichewin (Rojek 1 997: 56; Borofsky 1 987: 1 3 5 ) .  

The staff at Skawenepmzqe Kpichewin, take great strength from their cornmitment 

"SBy statmg that the pow-wow h u r ,  resta- amphitheatre, and washoms are s i p  of 
 mode^, 1 am using them as examples of the many things to be fOund at Shawenequanape 
Kipichewin that would not have been kmd m the pmcontact era. Thnlgs Iike a pow-wow arbour may 
have been present, but, it would nut have had electricity or a sound system. 
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to present Anishinabe culture, as the camp manager said, as 'qiving and surviving." This coda 

is implicit in the idea of Shawenepmape Kipchewiin as an Anishinabe owned and operateci 

enterprise, intent on creating oppominities for cultural strengthening and economic stability 

for Anishinabe peoples in a way which respects their values, customs, traditions, arts, 

languageand spiritual beliefs. Furthemore, they seek to communicate to the tounsm industq 

and to Parks Canada that they are 'living and su&ving." Their challenge is to be seen as 

such, to be seen as a cuiturally distinct group with something of value to offer visitors, to the 

Park and to be seen as qua1 partners in the economic and cultural lùture of the region, 2nd 

of Canada as a ~.vhole. 

Existentiai Nature of the Touristic Experience 

Joan Laxson suggests that "the superficial interactions of tourists [and Abonginal 

peoples in the tourkt seîting of the museurn] reinforce stereotypical viewsY7 (1 991 : 3 73). This 

may be true in the museum setting she is suggesting but, in a setting like that of 

Shaueneguanape K@ichewin, it is  rny contention that there is the possibility that the 

individual can be taken beyond the hegemonic stereotypes of Aboriginal people. By sharïng 

selected aspects of their culture, teachings and traditions in the cultural programs, 

Shawenepmpe staff, even in very limite., carefully negotiated ways offer the hope of 

challenging such images. The great strength of the Shawenepanal;ie Kil>ichewzn visitor 

experience is th9 face to face interaction between visitor and staff interpreters. This 

experience is, ofcourse, much more intense for long terni visitors, who stay in the teepees and 

leam of the Anishinabe teachings in many forms and experiences, but, even the short terni 
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visitations have the potential to sow the seeds of reflection on what 'Indian' life is al1 about 

t~day ."~  MacCamell suggests that a selective touristic expenence may estabfish a direction, 

break new ground or contribute to modernity by presenting new combinations of cultural 

elements (1 998:26). Tt is the intention of those who work at S h a w e n e ~ ~  Kipichwin 

that it be a powerful agent in defining the scope, force and direction of the visiter's 

understanding of Anishinabe culture and Iife, that it "break new ground" in its representation 

of Anishinabe culture. 

The success, or intensity of these efforts is deeply embedded in the existential nature 

of the experience of visitors to Shauenepunqe Kipichewin, particularly the long term 

visitor. Each such visitor is left during their stay in camp to understand what they can of 

Anishinabe culture and their expressions through their own experience and sel f-understanding . 

The visitor is able through, as Turner said, '%y imagining, playing and perfonning- new 

actualities or understandings [can bel brought into existence" (qïoted in Bruner 1986:29). 

A Final Note 

The history of representation by and about 'Indians' is one derived fiom severai 

centuries of conquest and colonialisrn. Written by the hand of the conqueror these 

representations of 'Mians' have precluded those by 'Indians,' and have becorne etched in 

popular and political discourses. As Aboriginal people in Canada revitalize their culturai 

traditions, take control of their own affairs, and concomitantly their right to represent 

themselves, these stereotypical representations are givhg way to more realistic 

"%s e X p m  is most prOfnmd and geared to those who, such as myseI.f; have a Linnted 
qosure  to the non-uhan envirmed. 
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representail~fis of Abonginal culture and life. In this context, representation i s  becoming 

more flexible and less dependent upon the bipolar discourses outlined in Table 1. This shift 

challenges any 'containerized' view of Aboriginal culture, which assumes it to be readily 

descriaable by a finite list of traits and characteristics. A more flexible, ambiguous and 

dialogic view of Abonginal culture is evidenced in the context of Abonginal tourism. 

At Shawenepmqe Kipichewin, experiencing Anishinabe culture is characterized in 

this manner, as it engages the individual visiting at the camp in a process of reflection about 

what Aboriginal culture is. The Chinese proverb, "tell me and T rnay forget, show me and T 

may remember, involve me and T wilI understand," best summarizes how issues of Anishinabe 

culture is to be understood at Shavenepampe Kipichewin. Through my individual 

involvernent in the programs which share traditional teachings and my first hand experience 

with living in the camp, I left Shuwenepmupe Kipichewin with understandings that have 

indelibly challenged and changed both my personal and academic perceptions of Aboriginal 

li fe and ant hropological research . My persona1 experi ence at Showenequmqe Kipzchewin 

provideci me with a renewed respect for life, a greater understanding of the importance of 

balance in life, and respect for the environment and others around us. Academicaily, T left 

Shawenepamp Kipichewin satisfied that my initial questions concerning Abonginal 

representation had been answered. The most important and perhaps most potent answer was 

that, representations of Aboriginal culture can only be seen as something fluid, contingent, 

ever-changing and strong. In the process of finding an answer to my long sought aiter 

question, new ones emerged. Of these, the most important are as follows: 

How do you balance the interpretation of historical IifestyIes, that 



towias are primarily interested in, with interpretations of current 
modcrn AboriginaI lifestyies? 
Are Showeneqanqe Kipichewin 's struggles reflective of other 
Aboriginal tourism destinations? 
Will the old stereotypical mentalities and representations be replaced 
with the new representations 1 suggest are evidenced at 
,Yhawenequmape Kipichewin? 
Wrll the Canadian state, Parks Canada and tourism industry m e  to 
accept Aboriginal tourism and people as playing an integral 
role and eontnbuting to educational program, operations and 
economy? 

My initial reflections pertaining to these questions is quite simply, with time and more in- 

depth future research on both local and international Aboriginal tounsm venues they will be 
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Appendix A: Interview Questions 

The following is a lia of al1 i n t e ~ e w  questions. Not aIl questions were asked of each 
informant. Mary questions elicited no response either because the idormant stated they were 
not capable of answering or because they were not cornfortable m e r i n g  the question. 
Other questions and th& subquent responses were, in the end and at the request of 
infonnants, not used in the writing of the thesis. 

Ouestions for Staff and Manapement 

What image if any are Aboriginal comminnties trying to fosterfispel through the 

implementation of Aboriginal owned and operated tourist destinations? 

What images do tourists form of Aboriginal culture during encounters with Native hosts? 

What perceptions do tourists hold of Aboriginal peoples before and d e r  their visit? 

What do the tourists corne to see? 

Do touridAborigina1 interactions at the camp change the tourists perceptions of Abor@md 

peo ples? 

Are attitudes changing as non-Abon@ peoples become more aware and interested in 

Aboriginal culture? 

What image of Aboriginal peopies are you presenting? 

How weli informed are the tourists about what they are coming to see? 



Do you attempt to combat western stereotypesfimages of Aboriginal culture? 

Are there any generaiized perceptions of Native Arnericans that you encounter? 

Whst do you hope that the tourists will take away with them d e r  visiting the camp? 

What is the history of the camp? 

What are you atternpting to accomplish through this camp? 

Do you see the camp and what you are doing here as bridging a gap between Aboriginal and 

non-Abonginai people? 

Are Aboriginal operated tourist destinations forging a better relationship or partnership 

between Abonguial and non-Abotighd peoples? 

What type of peopldtourists visit Shawenequanape Kipichewin? 

How many people visit the camp armually? 

Do you have many group tours visit? 

What is the ratio of Abonginal people to non-Abonginal people that visit the camp? 

How many interpreters and staff work at Shawenequanape? 

What is the relationship with the National Park? 

Who oversees and owns the camp? 



How did the camp get it's name? 

What dif3jculties does the camp face? 

What are the goals of the camp? 

How do you see the camp developing? Wat is the fùme? 

What is the average tirne visitors stay on site? 

1s there a large Canadian audience? 

How is the camp promoted? 

What process was invoIved in ope- the camp? 

Can you tell me about the camps operation in relation to the National Park? 

Are the camps operations independent of the National Park? 

When did the camp open? 

What is the camp vision or overall goals of the camp? 

What ditlSculties has the camp faced? 

What are the future goals? 

What image of Aboriginal culture and people are you trying to present? 



How wodd you describe the camp? 

What do you envision for the fiiture? 

Why do people visit Shaweneqtianape Kipichewin? 

How many camp sites are here? 

What is your job here? 

How iong have you worked here? 

How many communities are involved in the camps operations? 

What is the si@cance of this land to Abonginai peoples? 

What nghts do Aboriginal peoples have to this land? 

What firnding or support does the camp receive? 

Who owns this land and what rights do Aboriginal peopie have to it? 

How many acres of Iand does the camp have access to? 

What program do you offer at the camp? What is involved in these? 

Who plans the camp's cultural programs? 

Who oversees the camps operations? 



Who has input into the camps operations? 

How many communities are involveci in the camp operations? 

What amount of input does the National Park have in the camps operat i~d'  

How are Interpreters trained? 

Questions for the Tourists 

Where are you fkom? 

Age category? 

Where did you hear of this camp? 

What was your reason for coming to the camp? 

What does comùig here mean to you? 

How long are you staying? 

How rnany tirnes have you visited Shawenequanape Kipichewin? 

1s this your first visit to an Aboriginal t h s t  site? I f  not, what other programs have you 

participateci in? 

How weli idorrned were you about Aboriginal culture and issues pnor to coming to the 



camp? 

After your experience here at the camp, what are your general thoughts about Aboriginal 

dture? 

Has your experience changed your initial thoughts? 

What workshops, tours or special events did you attend? 

Overaii, did you have a positive or negative experience? Why? 

What does corning here mean to you? 




