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Introduction

1 have been asked to review the historical connection of Aboriginal people to the
land that lies between Lake Huron and Lake Erie. As a descendant of Great Lakes
Aboriginal ancestors, I have been taught that our people come from the land and that we
are shaped by the land. Abcriginal history and self-understanding is conveyed across
generations by stories and teachings that are grounded in particular landscapes. Asa
legally-trained historian, however, I am familiar with the methods and protocols used in
the document-based tradition. In my research method, 1 combine oral tradition and
archival materials in order to construct historical narratives in their cultural context.

As a specialist in Great Lakes Aboriginal history, I am often asked to answer the

_multi-layered question: “Who was where when?” The task of connecting particular
people to a specific place in a given time period is especially daunting if the recorded

names of the peoples and the places keep changing. This is the chalienge that faces
anyone attempting to locate the ancestors of present-day Aboriginal communities. When
Jooking for evidence of group identity in the documentary record, one has to consider not
only what the people called themselves (auto-ethnonyms) but also what they were called
by others (xeno-ethnonyms). Ina region as culturally complex as the Great Lakes over
the span of the past four hundred years, the naming practices used by record makers
create serious difficulties.

Imagine a group of people living in the vicinity of rapids who call themselves the
Passinaouek. They are known by their Aboriginal neighbours as the Rapids People. But
their Aboriginal neighbours speak a different language and their term for Rapids People
is Skiaeronon. So now we have two different names for the same people. Then the
French come into the region and begin keeping written records and making maps. Before
they meet the Passinouek, they hear about them from the people who call them
Skiaeronon. So the first French records refer to the Passinaouek as Skiaeronon. In time,
the French meet the Passinouek in person and, if they can understand their language, they
may record their name correctly. But before long, the French will start referring to the
Passinaouek by using their own word for people of the Rapids, Sauteurs. Now there are
three different names for the sarne people. Eventually, the British enter the region and,
for reasons unknown, start calling these people Jibbeways or Ojibways or Chippewas.
The people at the rapids know that they have been there since before any of their
neighbours arrived. But there are few, if any, historical records that confirm their
presence in terms of their own self-understanding as Passinaouek. The introduction and
recording of different names bestowed by outsiders creates the potential for confusing a

change of names with a change of peopies.

As it tumns out, the Passinaouck are a fairly well-documented group because their
territory was visited by many record-makers. Fur traders, missionaries and military
personnel were stationed at Sault Ste Marie from the middle of the seventeenth century
onwards. Because there were no gaps in the presence of record-makers, there is a
continuous historical record of the Aboriginal occupation at the Sault. But many
Aboriginal people lived in places not frequented by European record-makers. And the
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lack of documentation, combined with changing names for both people and places creates
an impression of disruption and discontinuity in the region.

Southern Lake Huron is such a region. Today, many of the Aboriginal occupants
are known by the name “Chippewas”. This is a term that British colonial officials began
using in the late 1700°s. The earlier French documentary record provides no evidence of
the presence of “Chippewas” in southern Lake Huron. This does not mean that there 1s
no connection between the present-day Chippewas and earliest-recorded Aboriginal
people of the region. What it does mean is that researchers have to be sensitive to other
evidence of identity besides French or British paming practices. Exposure to Aboni ginal
traditions and understanding is vital to developing the sensitivity required to discern
connections in the face of documentary gaps and inconsistencies.

In my work, I have encountered evidence of identity which does not depend upon
the language of the record-marker. I refer to this identity as toternic identity. It consists
of the identifying symbols that Aboriginal people made on physical objects such as trees,
canoes, houses and clothing. When the Europeans arrived with ink and parchment, these
marks were used by Aboriginal leaders whenever their “signature” was required. In my
personal experience, totemic identity has remained largely unchanged in the four
centuries since contact. Let’s return to the Passinaouek. In their language, the term refers
to the “Echo maker” which is their metaphoricai name for the Crane. A Crane chief
would make his mark by drawing the image of a Crane. It wouldn’t matter whether the
record-maker referred to him as a Sauteur or a Chippewa, his mark would remain
unchanged. Aboriginal use of symbols rather letters has allowed evidence of totemic
identity to persist despite changes in the naming practices and languages of newcomers to

the Great Lakes region.

Connecting people to place requires an exploration of how people understand
themselves in relation to their place. For the Aboriginal people of the Great Lakes, there
is both a physical and spiritual aspect to identity and landscape. The relationship between
people and place created and maintained by totemic identity. In this report, 1 will
demonstrate that evidence of totemic identity connects the descendants of the Chippewas
who signed treaties in the southern Lake Huron region to their ancestors in the early
contact period. In order to understand how totemic identity is relevant to the Aboriginal
history of the Great Lakes, it must be approached from an Aboriginal perspective of

creation
Origin Stories and Totemic Identity

For millennia, the Great Lakes region has been home to indigenous people.
French explorers and missionaries were the first Europeans to reach the Great Lakes in
the early seventeenth-century. escorted by Aboriginal guides. Here, they encountered two
main groups of indigenous peoples whom they distinguished on the basis of their
language. The French referred to these languages as Iroquoian and Algonquian, terms

still used by non-aboriginal linguists today.
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The Iroquoian-speaking group included people settled on the southern shore of
what is now called Georgian Bay. The French called these people Huron, but they called
themselves Wendat. Other Iroguoian-speaking groups located on the north shores of
Lakes Erie and Ontario the French called Neutral. South of Lake Erie, the Iroquoian-
speakers were known by the French as the Eries and the Cat Nation. To the east of these
were five confederated nations, the Haudenosaunee, whom the French called Iroquois.

Surrounding these Iroquoian-speaking peoples, to the North, East, South and
West, were the Algonquian-speakers. | am 2 descendant of these peoples. We call our
Janguage Anishnaabemwin. Over the past four hundred years, our ancestors have been
given a confusing array of names by newcomers. For the purpose of this report, 1 will
use our own naming practices wherever possible. Wherever it is clear from the archival
record that the Great Lakes people in question spoke Anishnaabemwin, I will refer to

them as Anishnaabeg.

To begin an account of Anishnaabeg history with seventeenth-century French
colonial records, however, would be to start very late in the story. While the last four
hundred years have been dramatic and challenging, the Anishnaabeg have continued to
survive in the Great Lakes region by drawing upon thousands of years of accumulated
knowledge and tradition. Anishnaabeg history does not begin with the first contact with
Furopeans. That is where the European-authored record of the Great Lakes region
begins. Anishnaabeg history begins at the beginning by providing an account of the
origin of human beings in the Great Lakes.

Origin stories say a great deal about how people understand their place in the
universe and their relationship to other living things. I have been taught by Anishnaabeg
Fiders that all Creation stories are true. There 1s not one story which can be true for all
peoples of the world. But each peoples’ understandings and traditions of their beginning
is their truth. Origin stories require the utmost respect. No people outside that tradition
should question it or try to impose their own story.

The Anishnaabeg peoples indigenous to the Great Lakes have their own creation
story. The centre of Anishnaabeg creation is not Eden but Michilimakinac, an island in
the strait which separates Lake Huron from Lake Michigan. One of the earliest French
officials to overwinter in the upper Great Lakes, Nicolas Perrot, recorded a version of this
story in his memoirs.” 1 rely on his translated and published account because I lack the

authority and fluency required to present the oral tradition.

The story that Perrot heard did not begin at the beginning. It is not a creation
story so much as a re-creation story. This story starts after birds and animals and fishes
had been created. Only human beings remain to be created. As the story begins, the
Earth has been flooded and the land animals are floating upon a great wooden raft. The
leader of the animals is the Great Hare, Michabous. He knows that there is land under
the water and that the animals need land in order to survive. In the name of all the

' As translated by EH. Blair in The Indian Tribes of the -U}Uper Mississippi and the Region of the Great
Lakes (Cleveland: The Arthur H. Clark Company, 1911} p.31 et seq.
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animals, the Great Hare asks Beaver to dive deep under water to bring up a little soil from
the bottom. He promises that if he can get even one grain of sand, he will be able to
make enough land to support all the animals. Beaver dives and remains below so long
that the other animals fear he has drowned. Eventually he surfaces, nearly dead, without
any sand to show for his heroic efforts. Next Otter is cailed upon to dive. He too returns,
half-drowned, without success. Finally, Muskrat volunteers to dive. The other animals
do not have much confidence in him, since Beaver and Otter are much stronger have

already failed.

The story continues:

The muskrat then jumped into the water, and boldly dived; and, after he remained
there for nearly twenty-four hours he made his appearance at the edge of the raft,
his belly uppermost, motionless, and his four feet tightly clenched. The other
animals took hold of him, and carefully drew him up on the raft. They unclosed
one of his paws, then a second, then a third, and finally the fourth one, in which
there was between the claws a little grain of sand.

The Great Hare, who had promised to form a broad and spacious land, took this
grain of sand, and let it fall upon the raft, when it began to increase; then he took a
part of it, and scattered this about, which caused the mass of soil to grow larger
and larger. When it had reached the size of a mountain, he started to walk around
it, and it steadily increased in size to the extent of his path. As soon as he thought
it was large enough, he ordered the fox to go to inspect his work, with power to
enlarge it still more; and the latter obeyed. The fox, when he ascertained that it
was sufficiently extensive for him to secure easily his own prey, returned to the
Great Hare to inform him that the land was able to contain and support all the
animals. At this report, the Great Hare made a tour throughout his creation and
found that it was incomplete. Since then, he has not been willing to trust any of
the other animals, and continues always to increase what he has made, by moving
without cessation around the earth. This idea causes the savages to say, when
they hear loud noises in the hollows of the mountains, that the Great Hare is still
enlarging the earth; they pay honours to him, and regard him as the deity who
created it. Such is the information which those peoples give us regarding the
creation of the world, which they believe to be always borne upon that raft. As
for the sea and firmament, they assert that these have existed for all time.”

This part of the story says much about Anishnaabeg notions of leadership and land. The
Great Hare may be chief among the animals, but he is not despotic. His authority
depends upon persuasion, not coercion. The dilemma of the landless animals is shared
and resolved by cooperation and bravery. The point of creating land is for mutual
sustenance, not personal gain. Creation is the continuing act of the Great Hare. The

Anishnaabeg honour him as a living, creative force.

2 bid.
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The story that Perrot heard explains the creation of human beings in the following

way:

After the creation of the earth, all the other animals withdrew into the places
which each kind found most suitable for obtaining therein their pasture or their
prey. When the first ones died, the Great Hare caused the birth of men from their
corpses, as also from those of the fishes that were found along the shores of the
rivers which he had formed in creating the land. Accordingly, some of the
savages derive their origins from a bear, others from a moose, and others similarly
from various kinds of animals; and before they had intercourse with the
Europeans they firmly believed this, persuaded that they had their being from
those kinds of creatures whose origin was as above explained. Even today the
notion passes among them for undoubted truth, and if there are any of them at this
time who are weaned from believing this dream, it has been only by dint of
laughing at them for so ridiculous a belief. You will hear them say that their
villages each bear the name of the animal which has given its people their being —
as that of the crane, or the bear, or of other animals.

Perrot’s account helps to explain the presence of animal names in many tribal names. The
name Amikouas, for instance, means “descendants of the beaver”.” The first Beaver is
reputed to have left Lake Huron, traveling up the French River, creating lakes, rapids,
portages and dams along the way. During his lifetime, he populates the country with
many beaver children. In his last days, he travels to Lake Nippissing as his final resting
place. Upon the Great Beaver’s death, human children emerge from his remains. The

Beaver People have a landmark for this burial/creation place:

They believe that he is buried to the north of this lake toward the place where the
mountain appears to have the shape of a beaver, and that his tomb is there; this 1s
the reason why they call the place where he lies “the slain beaver.” When those
peoples pass by that place, they invoke him and blow [tobacco] smoke into the air
‘0 order to honor his memory, and to entreat him to be favorable to them in the

journey they have to make.”

For the Anishnaabeg, the Great Lakes region is more than geography. Itis a
spiritual landscape formed by and embedded with the regenerative potential of the First
Ones who gave it form. The epicenter of Anishnaabeg Creation is the Island in the strait
between Lake Huron and Lake Michigan, known as Michilimackinac. From this Raft-
tumed-Island, the First Animals ventured out upon the newly-made land, each finding

and transforming their own Country.

In tracing the connection between Anishnaabek peoples and Great Lakes
Jandscapes, it is vital to be attentive to evidence of totemic identity. It is important to
understand that totemic identity is a matter of inheritance, not choice. Anishnaabeg
totems are patrilineal, which means that children are born into the totem of their father.

* Ibid., at p.62.
* Ibid., atp.63.
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When women marry, they retain their totemic identity but the children follow in their
father’s line. A member of the Beaver tribe would have ancestors in their patriline, from
father, to grandfather, to great-grandfather, going back to the creation of first Beaver men

from the remains of the Great Beaver.

Henry Schoolcraft, a nineteenth-century Indian Agent in the Michigan Territory
who married into the Caribou clan, understood the unchanging nature of totemic identity.
In his detailed study of Aboriginal history and culture, he paid particular attention to the

symbolic devices used to represent identity:

Tt will be seen, in view of the several devices, that the greatest stress appears 1o be
laid throughout upon the rotem of the individuals, while there is no device or sign
to denote their personal names. The totem is employed as the evidence of
identity of the family and of the clan. This disclosure is in accordance with all
that has been observed of the history, organization, and polity of the Chippewa,
and of the Algonquin tribes generally. The totem is in fact a device,
corresponding to the heraldic bearings of civilized nations, which each person 15
authorized to bear, as evidence of his family identity. The very etymology of the
word, which is a derivative from Dodaim, & town or village, or original family
residence, denotes this. It is remarkable, also, that while the Indians of this large
group of North America, withhold their true personal names, on inquiry,
preferring to be called by various sobriquets, which are often familiar lodge-terms
of infancy, and never introduce them into their drawings and picture-writing, they
are prompt to give their totems to all inquirers, and never seem at a moment’s loss
in remembering them. It is equally noticeable, that they trace blood-kindred and
consanguinities to the remotest ties; often using the nearer for the remoter
affinities, as brother and sister for brother-in-law and sister-in-law, &c.; and that
where there is a lapse of memory or tradition, the totem is confidently appealed
to, as the test of biood affinity, however remote. It is a consequence of the
importance attached to this ancient family tie, that no person is permitted to
change or alter his totem, and that such change is absolutely unknown among

them.”

What Schoolcraft means by tracing “blood kindred to the remotest ties” is that every
person belonging to the same totem was considered a close relative. A Beaver person
could travel anywhere on the Great Lakes and expect to be welcomed, sheltered and fed
by any Beaver relatives he met along the way. It didn’t matter if they had never met
before, their common totemic identity was sufficient evidence that they were related to
and responsible for one another’s well-being. The strength of Anishnaabeg totemic
identity facilitated extensive trading networks and military alliances among far-flung
communities. Totems were the glue that held the Anishnaabeg Great Lakes world

together.

3 Henry R. Schoolcraft, Historical and Statistical Information respecting the History, Condition and
Prospects of the Indian Tribes of the United States. Part 1. {Philadelphia: Lippincott, Grambo & Co., 1853)

at p.420.



Connecting People to Place
Professor Johnsion

8
It is the fact that totemic identity cannot be changed which makes it the key to
demonstrating continuity between people and place. The names given to people by
outsiders can change but totemic identity cannot. With this in mind, I have perused the
archival record from the French period looking for evidence of Anishnaabeg totemic
identity in the land that separates Lake Erie from Lake Huron.

First European Encounters: French Presence in the Great Lakes 1615-1760

Tn 1615, when Samuel de Champlain reached the shores of the body of water now
known as Georgian Bay, he encountered Anishnaabeg people who were widely-travelled
and had extensive trade networks. Champlain was so impressed by their distinctive
hairstyle that he gave them a French name, Cheveux Relevez (High Hairs).® But because
Champlain did not record the name that these people called themselves, it is not possible
to ascribe a totemic or tribal identity to the Georgian Bay Anishnaabeg that he
encountered. Much of the French record is similarly flawed, making it difficult to re-
establish the precise locations of the Great Lakes Anishnaabeg in the early encounter

period.

Champlain spent most of that winter among the Hurons on southern Georgian
Bay. In January of 1616 he visited the Cheveux Releves in their villages to the West of
Huronia. He provided the following account of the customs and country:

This nation is very numerous and the greater part are great warriors, hunters and
fishermen. They have several chiefs who take command, each in his own district.
The majority of them plant Indian com and other crops. They are hunters who go
in bands into various regions and districts where they trade with other tribes
Jistant more than four or five hundred leagues. They are the cleanest savages in
their household affairs that 1 have seen and the most industrious in making mats,
which are their Turkey carpets. The women cover themselves, but the men are
uncovered, having nothing on but a fur robe like a cloak, which they usually lay

. . . 7
aside, especially 1n summer.

S HL.P. Biggar, The Works of Samuel de Champain, Volume 111, p.43-45: “We met with 300 men of a tribe
named by us the Cheveux releves, or “High Hairs,” because they had them elevated and arranged very high
and better combed than our courtiers, and there is no comparisox, in spite of the irons and methods these
have at their disposal. This seems to give them a fine appearance. They wear no breech cloths, and are
much carved about the body in divisions of various patterns. They paint their faces with different colours
and have their nostrils pierced and their ears fringed with beads. When they leave their homes they carry a
club. 1 visited them and gained some slight acquaintance and made friends with them. 1 gave a hatchet to
their chief who was as happy and as pleased with it as if I had made him some rich gift and, entering 1to
conversation with him, I asked him about his country, which he drew for me with charcoal on a piece of
tree-bark. He gave me to understand that they had come to this place to dry the fruit called blueberries, to
serve them as manna in the winter when they can no longer find anything, A and C show the manner of
their equipment when they go on the war-path, For arms they have only the bow and arrow, but made in
the manner you see in the picture; these they carry as a rule, and a round buckler of tanned leather which

comes form an animal like the buffalo.”
! Works, Volume 111, pp.96-101.
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Once again, Champlain neglects to provide any specific reference to the tribal or totemic
identity of these Anishnaabek people.

One of the earliest documents recording the location of various Anishnaabeg
tribes along the shores of Lake Huron is provided by the J esuit Father Paul Leleune.
Writing in 1640, LeJeune relied on information provided by the fur trade interpreter Sieur
Nicolet.® He provides several tribal names rendered in Anishnaabemwin. Many of
names have references to animals or places embedded in them. For instance, along the
Ottawa River he locates the Kinounchepirini.9 “Kinounche” is the Anishnaabemwin
word for Pike and “irini” is the ending used to indicate names of peoples, hence the Pike
People. Between the Hurons and the French River are the Quasouarini [possibly Birch
Bark people], the Outchougai [Heron people] and the Atchiligouan [possibly Black
Squirrel]. North of the French River, on the shores of Georgian Bay, are “the Amikouai,
or the nation of the Beaver”, the Oumisagai at the Missisagi River and the

Baouichtigouian, “the nation of the people of the Sault”, at Sault Ste. Marie.'®

It is not until 1648 that we get a detailed account of the various Anishnaabek
tribes on the south shore of Lake Huron. Father Rageneau writes of the Quachaskesouek,
Nigouaouichirinik [possibly Carp], Outaouasinagouek [Black Squirrel], Kichkagoneak
[possibly Bear], and Ontaanak, “who are all allies of our Hurons.”'! From the earliest
records kept by the first French visitors to this region, there is evidence of Anishnaabeg
people and their totemic identity on the shores surrounding Lake Huron.

Between Lake Huron and Lake Erie: A Contested Land

An early Jesuit map entitled Nouvelle France shows the region between Lake
Huron and Lake Eric as the border zone between the peoples of different cultures and
languages. This was a densely populated, culturally complex region existing in a
complicated equilibrium. With the introduction of European trade goods, weapons,
missionaries and diseases, the intersocietal stresses increased and the balance did not
hold. Small pox epidemics caused devastating population losses amongst the Hurons and
the Neutrals which made them more vulnerable to Haudenosaunee aggression. A series
of sustained Haudenosaunee attacks between 1648 and 1650 destroyed their villages and
corn fields. Many were killed and perhaps as many or more were taken captive to replace
equally devastating Haudenosaunee losses. The survivors had to move out of striking

range, at least temporarily.

Haudenosaunee dominance of the region did not go unchallenged by the
Anishnaabeg. As early as 1653, the Jesuits reported that several Anishnaabeg Nations,
together with “what remains of the Tobacco Nation and of the Neutral Nation™ were

¥ R.G.Thwaites, The Jesuit Relations and Allied Documents: Ti vavels and Explorations of the Jesuit
Missionaries in New France, 1610-1791. (Cleveland: Burrows Brothers, 1898) Volume 18: 227-235.

¥ Jbid., at p.229.
' Ibid., at p.231. A later account by Father Paul Rageneau puts the Nikikouet {Otter people) on the north

shore of Georgian Bay, between the Achirigouans and the Michisaguek, see Volume 33: 149.
Y Jesuit Relations, Volume 33, p.149-151.
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uniting against the Haudenosaunee.'” Anishnaabeg oral tradition records the sites of
many battles on Lake Huron and Georgian Bay. The first British naval surveyors on the
River Thames were shown the site of a seventeenth century battle between the
Anishnaabeg and the Haudenosaunee. A watercolour map indicates the location of a
burial mound with the following notation: “In the side of this Knoll there are great
quantities of Human Bones. A Battle is said to have been fought near it between the
Chippewas and the Senekies contending for the dominion of this Country, when the latter
were put to flight with great Slaughter and driven across the River I\Jiagara,.”13

For military and trading purposes, French officials were anxious to butiress the
claims of their Anishnaabek allies in the southern Lake Huron region. In 1687, Sieur de
1a Durantaye performed a symbolic taking of possession at the straits separating Lake
Erie from Lake Huron. He did so on behalf of the King of France and the “Chaouannons
and Miamis, for a long time owners of the said lands of the strait and of Lake Erie, and
from which they withdrew for some time for their greater convenience.” The
Chaouannons were not the only Anishnaabeg tribes anxious to return to southern Lake
Huron. Their re-settlement of the region was facilitated by the signing of a treaty in

Montreal in 1701.
The Great Peace and Totemic Identity

In August of 1701, representatives from more than twenty Anishnaabeg Nations
assembled in Montreal to participate in Peace negotiations sponsored by the French
Govemor Calliere. Captives were exchanged and the Haudenosaunee and the
Anishnaabeg promised to live together in peace. The docurnent ratifying the peace,
signed on August 4, 1701, contains the earliest Anishnaabeg totemic marks known to
exist. None of the “signatories” use alphabetic marks, not even an X. Instead, marvelous
images of animals and birds are drawn. Not surprisingly, the “amikois” chief is clearly
represented as a beaver. The mark of the “missisagues” is a bird of prey, probably an
eagle. The “sauteur” chief signs with a shore bird, likely a crane. This document
underscores the totemic nature of tribal identity. The chiefs clearly self-identified by
their totems, not by some broader political or linguistic identity. By confirming the
correspondence between tribal names and totemnic identity, this treaty shows that
Anishnaabeg self-understanding persisted from time immemorial into the French colonial

cra.

The treaty document signed at Montreal was not the only record made of the Peace
hetween the Anishnaabeg and the Haudenosaunee. Ata council held at Lake Superior,
the Haudenosaunee secured peace by delivering a wampum belt to the Anishnaabeg.
This belt was carried by successive generations of chiefs who were charged with

12 Jesuit Relasions, Volume 38, p. 183,
¥ 1J.K. Hydrographic Archives, No.23 laA, circa 1815,
HNAC, MG1, C2A, 10; as translated by Emnest I. Lajeunesse, Editor, The Windsor Border Region:

Canada’s Southernmost Frontier (Toronte: The Champlain Society for the Government of Ontario
University of Toronto Press, 1960} atp.1 1-12.
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remembering the meaning of the symbols worked upon the shell beads. Each generation
had a responsibility to renew the peace forged by their ancestors. In 1840, the
Anishnaabeg chief Yellowhead read the belt at a Renewal council with the attended by
the Haudenosaunee. Yellowhead’s reading was recorded by Peter Jones, a Methodist
minister fluent in both English and Anishnaabemwin:

Chief Yellowhead rose up and made a speech and exhibited the great Wampum belt
of the Six Nations, and explained the talk contained in it. This Wampum was about
3 feet Jong and 4 inches wide. It had a row of White Wampum in the centre, running
from one end to the other, and the representations of wigwams every now and then,
and a large round wampum tied nearly the middle of the Belt, with a representation
of the sun in the centre. Yellowhead stated that this Belt was given by the
Nahdooways (Haudenosaunee) to the Ojebways (Anishnaabeg) many years ago -
about the time the French first came to this country. That the great Council took
place at Lake Superior - That the Nahdooways made the road or path and pointed out
the different council fires which were to be kept lighted. The first marks on the
Wampum represented that a council fire should be kept burning at the Sault St.
Marie. The 2nd mark represented the Council fire at the Manitoulin Island, where a
beautiful White fish was placed, who should watch the fire as long as the world
stood. The 3rd Mark represents the Council fire placed on an Island opposite
Penetanguishene Bay, on which was placed a Beaver to watch the fire.

The 4th mark represents the Council fire lighted up at the Narrows of Lake Simcoe at
which place was put a White Rein Deer. To him the Rein Deer was committed the
keeping of this Wampum talk. At this place our fathers hung up the Sun, and said
that the Sun should be a witness to all what had been done and that when any of their
descendants saw the Sun they might remember the acts of their forefathers. At the
Narrows our fathers placed a dish with ladles around it, and a ladle for the Six
Nations, who said to the Ojebways that the dish or bowl should never be emptied,
but he (Yellowhead) was sorry to say that it had already been emptied, not by the Six
Nations on the Grand River, but by the Caucanawaugas residing near Montreal.

The 5th Mark represents the Council fire which was placed at this River Credit
where a beautiful White headed Eagle was placed upon a very tall pine tree, in order
to watch the Council fires and see if any i1l winds blew upon the smoke of the
Council fires. A dish was also placed at the Credit. That the right of hunting on the
north side of the Lake was secured to the Ojebways, and that the Six Nations were
not to hunt here only when they come to smoke the pipe of peace with their Ojebway
brethren.

The path on the Wampum went from the Credit over to the other side of the Lake the
country of the Six Nations. Thus ended the talk of Yellowhead and his "\}&f’ampmn.15

This speech, confirmed by the Haudenosaunee representatives at the Renewal Council,
demonstrates how wampum belts served as evidence of ownership of territory. It also
shows the link between totemic identity and territory. Specific tribes are given
responsibility of specific regions. We know from other documentary records that Chief
Yellowhead was a White Rein Deer (or Caribou) chief. When he signed treaties, he drew

" NAC, RG10, Volume 1011,
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the figure of a Rein Deer. He drew his authority from his fathers and grandfathers before
him back to the first White Rein Deer. He understood that his role was to stand in the
place assigned to his ancestors until the end of time.

Treaties and wampum belts are a rich source of evidence of totemic identity. In
treaty documents signed with toternic marks, genealogy and territory are fused in a
tandscape that is both geographic and spiritual. For the southern Lake Huron region, there
are no signed treaty documents before the beginning of the British regime in 1764. There
are, however, other documentary clues of the totemic identity of people in the region after

1701.

The Anishnaabeg at Detroit

Re-settlement around Detroit began almost immediately after the Great Peace was
concluded. In August 1703, Monsieur La Mothe de Cadillac reported on the
establishment of a French fort and trading post at Detroit. By this time, he had persuaded
the Sauteurs and Mississaguez to form a village near the fort. He characterizes their
relocation as a return to ancestral Jands.'®

By 1718, there are several well-established villages in the vicinity of Detroit. The
Hurons, Poutouatamies, Ouatouaes and the Misisagues are collectively referred to by the
French as the “Detroit tribes”.!” A map by Chaussegros de Lery dated 1725 shows the
extent of Anishnaabeg settlement around Detroit. In additien to the Huron, Potawatami
and Outaouas villages around the French fort, there is a village of Missisagué et Sauteurs
on the shore of Lake Huron, north of Riviere a la tranche (the Thames Riw-:;).18

At this point in the archival record, there is no reference to the Anishnaabek
people who would later become known as the Chippewa in the Detroit region. Itis
important, however, not to infer their absence from the inconsistency of French and
English naming practices. The people whom the British called Chippewas would sign
land surrender treaties with toternic marks including Crane, Caribou and Beaver. The
presence of Beaver, Crane and Caribou people in the region can be relied upon to
demonstrate continuity between the French and British regimes.

As early as 1676, Jesuit Father Henri Nouvel writes of the Beaver People
wintering in the vicinity of Lake Frie.”” The documented presence of “Sauteurs” in the
region by 1703 is suggestive of a Crane presence. This is confirmed by a 1736
Enumeration which lists the number of warriors in various villages and their armoiries
(coats of arms, or totems). At Detroit, there are 180 warriors in the Pouteouatmis village
whose marks are Golden Carp and Frog. At the Huron village there are 180 warriors for
whom no totemic identity is indicated. At the Outacua village, there are 200 Black

161 ajeunesse, supra, note 14, at p.22-24.
7 Ihid., p.24-26.

" NAC, NMC, PH/900/1725.

19 rosuit Relations, Volume 60, p.215.
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Squirrel warriors. Finally, at the entrance to Lake Huron, there is a small Mississgues
village with 60 warriors whose mark is the Crane.

French colonial records from the seventeenth century demonstrate that there was
an Anishnaabeg presence in southern Lake Huron from the earliest encounter period.
The Anishnaabeg lived in close proximity to Iroquoian-speaking peoples, some of whom
were allies and others enemies. Although there were disruptions in settlements due to
disease and warfare, balance was restored by the turn of the 18" century. Anishnaabeg
people whom the French called Chaouannons, Miamis, Sauteurs and Mississagues were
understood to have territorial claims to the region and their story is one of return. By the
end of the French Regime in the Great Lakes, there were several well-armed villages
around Detroit and Crane people living on the southeast shore of Lake Huron. In a later
dispute over lands known as the “Huron Reserve”, Chiefs of the Ottawas, Chippewas and
Potawatomi Nations asserted that the “right to the soil has descended to us from our
Forefathers who were from time immemorial the possessors of this portion of Country.
The Wyandotts, ie Hurons on the contrary were refugees being driven from their own
country below Quebec by the Iroquois and sought our preatection.”20

Anishnaabeg Relationships with British

Competition between France and England for military and economic
predominance in eastern North America escalated into War in 1756. The Anishnaabeg
were firmly allied with the French. With the fall of Quebec in 1759 and the capitulation
of Montreal in 1760, the French had little choice but to abandon their posts on the Great
Iakes. Alexander Henry, a merchant in Montreal, was the first Englishman to venture
into the Upper Great Lakes region after the evacuation of the French forts. In September
of 1761, he received a cold welcome at Michilimackinac. His first meeting with the
Anishnaabeg Chief Minavanana left no doubt about who was in control of the region:

Englishman, although you have conquered the French, you have not yet
conquered us! We are not your slaves. These lakes, these woods and mountains,
were left to us by our ancestors. They are our inheritance; and we will part with
them to none. Your nation supposes that we, like the white people, cannot live
without bread — and pork — and beefl But, you ought to know, that He, the Great
Spirit and Master of Life, has provided food for us, in these spacious lakes, and on

these woody mountains.

Henry was informed that the English would suffer retaliation for Anishnaabeg war losses
unless the English King made peace with them and compensated them with presents.21

Shortly after this hearing this speech, Henry found himself caught up Pontiac’s
war. He was at Michilimackinac when it was captured by combined Anishnaabeg forces.

P NAC, RG10, Volume 142, Speech delivered May 19, 1844 at Amherstberg.
2 alexander Henry, Travels & Adventures In Canada and the Indian Territories Between the Years 1760

and 1776. (New York: Burt Franklin, 1901) Excerpts from pp. 33-47.
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Shortly after, most of the forts in the Great Lakes were within Anishnaabeg control. The
fort at Detroit was under siege for over a year.

In response to Pontiac’s war, King George 11l issued a Royval Proclamation on
October 7, 1763. In order to secure peace, he reserved all lands outside the boundaries of
the settled colonies as hunting grounds for “the several Nations or Tribes of Indians with
whom We are connected, and who live under Our Protection”. The territory reserved
encompassed the entire Great Lakes region, including Detroit.

This proclamation was directed to all King George’s loving subjects. It would not
have the desired effect of securing peace in the Great Lakes region, however, unless it
was accepted by the Anishnaabeg. Sir William Johnson was charged with the task to
securing an alliance. In July of 1764 he met with more than 1500 Anishnaabeg chiefs
and warriors at Niagara Falls. After several days of meetings, the British and the
Anishnaabeg joined their hands in friendship. The alliance was sealed by the delivery to

two magnificent wampum belts.”

Sir William Johnson offered the great Covenant Chain Belt to the Anishnaabeg,
(see Belt No.1 below). He assured them that he was not interested in stealing their lands.

My children, I clothe your land, you see that Wampum before me, the body of my
words, in this the spirit of my words shall remain, it shall never be removed, this
will be your Mat the eastern Corner of which I myself will occu?y, the Indians
being my adopted children their life shall never sink in poverty. 3

In the metaphorical usage of the Anishnaabeg, the Mat refers to their country. The
British required on the eastern Corner and the Anishnaabeg would flourish with themn as

Allies.

22 The belts have not been seen for several decades and are presumed by many to have been lost in a fire.
As sketch of the Belts was made from the originals in the 18507s. The last known belt-carriers lived on
Manitoulin Island. At least two readings of the belis were committed to writing, one by L.B. Assikinawk in
1851 (NAC, RG10, Volume 613, pp.440-442), the other by Chiefs from Mitchikiwotonong in 1862 (NAC,

RG10, Volume 292, pp.195658-195682).
B NAC, RG 10, Volume 613, p.441.
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Fis, 36, Belt No. 2

A second beit, the Twenty-four Nations Belt, was also offered by the British and
accepted by the Anishnaabeg. The twenty-four human figures represent the Anishnaabek
Nations drawing a British vessel laden with presents from across the Atlantic and
anchoring it to North America. This Belt contained the following promise:

"My children, see, this is my Canoe floating on the other side of the Great Waters,
it shall never be exhausted but always full of the necessaries of life for you my

Children as long as the world shall Jast.

me after this that you find the strength of your life reduced,
t take hold of the Vessel and pull, it shall be all i your
his my Canoe, and where you have brought it over to
d, 1 will open my hand as it were, and you will find

Should it happen anyti
your Indian Tribes mus
power to pull towards you t
this Land on which you stan
yourselves supplied with plenty.”z4

ations belt, the Anishnaabeg bound the British Crown a

In accepting the Twenty-four N
1d be live-giving and sustaining, not

perpetual promise that their alliance wou
impoverishing.

These two belts, and the promises embedded in them, form the foundation of the
British-Anishnaabeg Treaty Alliance. Subsequent agreements must be read in light of
these original promises of protection and sustenance.

ere delivered on July 31, 1764. Shortly thereafter,

Qir William Johnson sent British troops to Detroit. There another treaty was concluded in
early September, This document, evidenced in writing, contains the totemic marks of
Anishnaabeg several chiefs, including Wasson who signs with a Crane and Attawahy
who signs with a Caribou.”> These marks demonstrate a continuity of occupation in the

Detroit region between the French and British regimes.

The Treaty of Niagara belts w

2% 1.
Fhbid.
5 048/4 Amherst MSS U12500, Centre for Kentish Studies.
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. The founding of this relationship with the British is recalled in a Speech made by
a Crane chief from Walpole Island, Pashekishequeskum, six decades later:

Great Father, listen with patience to what I am now going to say — It is all what
we all have in our Hearts — Perhaps you think that we have forgot what was told
us & what was done when you first came to this country. But we have not. We
know that we were first discovered by the French & that afterwards you drove
them out & made a Treaty of Friendship with us. Great Father listen — When you
first came to this country you gave your hand to all your Red Children & we hope
you will be pleased to see them again. We hope our hands will remain interlinked
so long as the Great Spirit will let us both live — Father when we took you by the
hand, we cast off the French & took your hand which we have always held fast to
this day. The first promise that you made us when we took you by the hand was
that so long as we should remain on this Barth, you would always take care of us.
- We know Great Father that you have not forgot what you promised us; but we
merely mention that we hope to have everything granted to us that was

Co126
promised.

This document is signed with several totemic marks, including Beavers, evidencing their
participation in the events of 1764.

In the customary law of Anishnaabeg, once a promise is confirmed by the
. delivery of a wampum belt, it becomes sacred and inviolable. Sir Francis Bond Head,
Lieutenant Governor of Upper Canada in 1836 understood this. In a Memorandum to
Lord Glenelg, Secretary of State for the Colonies, Bond Head writes:

An Indian’s word, when formally pledged, is one of the strongest moral securities
on earth — like the rainbow it beams unbroken, when all beneath is threatened
with anmibilation. The most solemn form in which an Indian pledges his word, is
by the delivery of a wampum belt of shells — and when the purport of this symbol
is once declared, it is remembered and handed down from father to son, with an

. . . . . . 7
accuracy and retention of meaning which is quite extraordinary.’

Although Sir William Johnson had promised that the English only needed the eastern
corner of the Great Lakes Region, their demand for land soon increased, especially

following the American Revolution.
Making a Place for Others: The 1790 Purchase

In 1790, when the British post at Detroit had to be delivered to the Americans, the

British negotiated a small surrender of tand to serve as a meeting place for their
Anishnaabeg allies. This first land surrender shows considerable continuity of occupation

% NAC, RG10, Volume 69, p.64915-64923.
. 77 Qir Francis Bond Head, Communications and Despatches relating 1o recent negotiations with the
Indians. Printed by order of the House of Assembly (Toronto: s.n., 1837) as reproduced by CIHM

No6.91609.
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and teadership in the region. Wasson, the Crane chief who had signed the 1764 Peace
treaty, signs first for the Chippewas in 1790. Rather than drawing a full image of his
Crane totem, he signs with his track marks, his intials if you will. Essebance signs for the
Chippewa Caribou by drawing the leg and characteristic hoof mark. Attawakie, who had
drawn a full Caribou on the 1764 treaty, signs with just the hoof mark. Althoughheisa
Caribou chief, he signs in the column for the Ottawas. The presence of Caribou chiefs in
both Ottawa and Chippewa Nations reinforces my view that that family or totemic
identity preceded the formation of national groups and persisted within those groups. It
was the obligations of kinship that prompted the next land treaty in the region.

The 1796 Purchase

The violence of the American expansion westward continued after 1790 causing
many Anishnaabeg to leave their homelands. The British were anxious to keep their
Anishnaabeg allies in the region as a counter-balance to the increasingly belligerent
Americans. They Jooked for lands to accommodate them in the vicinity of Lake St. Clair
and southern Lake Huron. As a matter of protocol, the British sought the permission of

the local Anishnaabeg to use the region as a place of refuge.

In 1795, Alexander McKee, Deputy Superintendent of Indian Affairs made the
following report on his efforts to settle the newcomers:

] am just returned from the River Thames and the Chenail Ecarté where I have
held Council with the Chiefs of the Chippawas, and entered into a Provincial
Agreement with them for the Purchase of Twelve Miles square at Chepail Ecarté
pursuant to His Excellency Lord Dorchester’s directions, intended by His
Lordship’s benevolence for the future residence of such of the Western Nations of
Indians as have been driven from their Country by the Army of the United
States...The Chippawas are the only Proprietors of these Lands, and I am happy
to state that they most readily consented to a sale thereof and chearfully embraced
my proposal; some of the Chiefs of the Ottawas accompanied me to view the spot
which their Fathers goodness had suggested as a convenient situation for them to
sit down upon, are extremely happy in having seen a country every way proper
and calculated as well for Hunting as Cornfields and Villages and they express an
earnest desire to be ;gaezmitted to plant hereon as soon as the Season will allow

them in the Spring.2

In negotiating the 1796 purchase at Chenail Ecarte, Alexander McKee made it
clear that the lands would not be occupied by British settlers. He promised the King’s
ongoing protection in his speech to the Chiefs:

Children, I cannot too often imprint on your minds, the Kings paternal regard for
all of you, and that the small piece of Land which he is now prepared to purchase,

B L A, Cruikshank, Correspondence of Lieutenant Governor Simeoe, (Toronto: Historical Society, 1923)
Volume 4, p.11t.
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. is not for settling of his own People, but for the comfort and satisfaction of
yourselves and all his Indian Children.”

The final agreement for this resettlement plan was concluded in September 1796.
Although it was styled as a purchase, the Chippewa owners did not relinquish their
claims to the land. What had formerly been reserved for them exclusively, was now
reserved for them an other Anishnaabeg in alliance with the British.

Although the text refers to the signatories as belonging to the Chippewa Nation,
they signed totemic marks, including Crane, Caribou and Beaver.”® Again, I understand
this document as representing layered Anishnaabeg identities. At a tribal level, the

- people self-identify totemically and at a national level they have a confederate identity as

Chippewa.

Many different totemic groups constituted the people whom the British called the
Chippewa. Days before the 1796 purchase, Indian Department officials enumerated the
persons entitled to presents according to the names of the particular chiefs.*! The Caribou
chief Annimakanse was to take delivery of presents for 118 persons; Wetanness, the
Crane chief, for 72 persons. This is not to say that all of their followers were either
Caribou or Crane. Two Beaver chiefs, Kitchymughqua and Kiashke, signed the treaty,
indicating their status as principal men and their proprietary interest in the lands sold.

Yet their names to not appear on the distribution list. 1understand this to mean that the

. Beaver families would look to the enumerated chiefs for their share of the presents. In
other words, the Beaver families were incorporated at some level into other totemic
groups. This list indicates an additional layering of Anishnaabeg social organization.
Later document bear out the intermixing of totemic groups within Jocalized bands. Land
rights, as evidence by the receipt of presents in payment for lands, were collective,
depending on membership within the band, the tribe and the nation.

Although these purchases confirmed Chippewa proprietary claims in the region,
they were soon made to feel like strangers in their own land. In 1804, the Crane chief
Wetawninse had a letter sent on this behalf to Colonel Claus, the Deputy Superintendent
of the Indian Department, complaining that local officials did not recognize his peoples’
land rights at Chenail Ecarte:

Brother, As You always told me to let you know when any person or persons
molested Us in regard to Our Lands, And in Compliance with your friendly
request I now take the Liberty to inform You of the same, ~

I went Yesterday with Captain Harrow to Chenail Ecarte to see those people that
are now settling there, and to observe whether they were encroaching on Qur

Grant which if you remember that you told me that it was allotted for Us and our
Children, and to remain so ~ [ found they had not encroach’d as yet, but Captain

. % NAC, RG10, Volume 9, p.9165-9172.
3 radian Treaties and Surrenders, Volume 1, p.19-22 and accompanying map.

! NAC, RG10, MG19, F1, Volume 7, p.270.
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A. Harrow told me that we had not Inch of Land in these parts and that which
belongs to Us lies a great ways to the Westward of this.

Such Language as that held forth is not very Agreeable to Us, and hope my
Brother will take it into Consideration and if possible put a siog to such
proceedings. And will much Oblige Your Friend and Brother. 2

In a post-script, Wetawninse describes how hurtful he finds this denial of his
people’s land rights: “Brother ] have now acquainted You ofit; I heard a bad Bird
speaking, and makes me feel very Ugly, and my heart is very sore.”? 1 have not been
able to find evidence of any official response to the affront suffered by Wetaninse.

The British did pay special attention to the concerns of their Aboriginal allies
during the War of 1812. However, once the American military threat subsided, their
attention shifted to encouraging agricultural settlement in the region.

Dispossession

In 1818, Indian Agent John Askin was directed to negotiate the purchase of
Chippewa lands north of the River Thames. The Government recognized that the
Chippewas would want to retain a land base in the region but Askin was specifically
instructed not to reserve any lands already occupied by non-native squatters.

Askin reported in October 1818 that he had persuaded the Chiefs to dispose of
their land with the exception of four reserves. The agreement was not put in writing
until March 30, 1819. Because the colonial officials had not agreed to the location and
extent of the reserves, the treaty was called a Provisional Agreement. A rough sketch
which accompanied the Askin agreement shows a reserve at Kettle Point and another
reserve at the mouth of the River Au Sauble.”” The boundary of the surrender is
:ndicated a short distance above the River Au Sauble.

There is a discrepancy between the boundary as located on the sketch and the
boundary as described in the text of the Provisional Agreement. From the sketch, it does
not appear that the Chippewas are surrendering much land north of the Sable River. But
the written text indicates that the northerly limit 18 locate 10 miles above the Red River.
This more than doubles the frontage on Lake Huron that is being surrendered. In another
provisional agreement signed in 1825 and the final agreement signed in 1827, the written
description remains unchanged. The map accompanying the final agreement corresponds

with the written description.

2 NAC, MG 19 F1 (Claus Papers) Volume 9, p.25-27.
32 Ipid., p.27.

¥ NAC, RG10, Volume 35, p.20607-20608.
35 This is the first documentary reference 1 have seen to ¥ettle Point. The name River Aux Sable appears

of Gother Mann’s 1788 map of Lake Huron. Owen’s 1815 map of Lake Huron identifies the same IiVer as
Naugissippi which translates from Anishnaabemwin as Sandy River. Owen’s map shows the point below

the Sauble River as Cape Ippewash.
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. The archival record does not explain the delay in ratifying the 1819 agreement.
The Government did not follow up on the purchase until 1825. By this time, Mr. Askin

had died and another official, James Givins, was sent to resume the negotiations. The
Chippewas felt bound by their earlier agreement as the following speech makes clear:

Father, We have listened attentively to Your words — We have always been
obedient Children and ever ready to serve our Great Father as well in War as in
Peace, as it is your wish to have the Land which we sold in the lifetime of Mr.
Askin, so it is our will to oblige you. We are fully sensible of the paternal
kindness of our Great Father and We throw ourselves upon his generosity. The

land is Yours.*®

Tn order to finalize the arrangement, the Chiefs were called upon to confirm the number
of people entitled to share in the proceeds of the sale. The record indicates that 440
Chippewas had an interest in the lands.”” Because the Government wanted the reserves
to be formally surveyed before concluding the purchase, the final agreement was not

signed until 1827.

The River Aux Sable Indians

Before 1819, the documentary record does not distinguish between Sauble Indians

and those living at Sarnia and Walpole Island. When colonial officials wanted to
. purchase lands, however, they had an incentive to be as comprehensive as possible. The

first archival document that establishes the existence of an organized band at the River
aux Sable is dated March 5, 1819, just a few weeks before the signing of the first
provisional agreement. A man named Wapagas visits William Jones, the Indian Agent at
Sarnia and has a letter written for him. In a post-script to this letter, Jones writes that
Wapagas is Chief of River Aux Sable Indians. The letter gives no indication of the
Chief’s totemic identity. However, his mark on the 1825 Agreement makes it clear that

Wapagace belongs to the Caribou tribe.

The documentary evidence of the existence of a discrete band at the River Aux
Sables sheds light on the demarcation of two reserves near the northerly hmit of'the
proposed purchase. Clearly there were people who were living in the area and using the
resources. A reservation at the mouth of the River would be vital because it provides
access to the inland lakes and hunting grounds. The River also provides shelter from the
violent storms that sweep across Lake Huron. Kettle Point, with one of the best
outcroppings of chert on Lake Huron, was important to retain for the manufacture of

tools and weapons.

The importance of these reserves is underlined when the massive scale of the
surrender is considered. Of the more than 2.7 million acres surrendered, the Chippewas
retained less than 1% of their lands as reserves. The two miles square at the River Aux
Sables and Kettle Point were the places which their owners refused to surrender.

. 3 NAC, RG10, Volume 43, p.2273-22776.
¥ Ibid.
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Over the next decade, the documentary record of the Sable Indians 1s very sparse.
Wapagace’s mark does not appear on the final agreement signed in 1827. Any question
of the Sable bands proprietary interest in the territory, however, is resolved in 1833.
When called upon to provide the numbers of persons entitled to a share of the land
payments, William Jones counts 349 people living on the reserves at Sarnia and Chenail
Ecarte. He goes on to report that there is one Chief, 7 warriors, 5 women and 23 children
living at the River Aux Sables who “are in the habit of participating in the annuities and
claim a right to be acknowledged as parties to the said sale of land.”*® The chief is not
named but the fact that Wapagace is given a chief’s salary in 1839 is strong evidence of

his continuing .':mtherity.B9

By 1842, as a result of political tensions on the Sarnia Reserve, some families
decide to move north to the River Aux Sables. Included in their number is a Beaver
Chief named Quzﬂqegwun.40 This leads to the doubling of the Aux Sables community. A
census from1845 indicates that there are 77 Aux Sables Indians, 32 people in Wapagace’s
band and 45 in Quakegwun’s band. This document, together with three petitions bearing
totemic marks, give a detailed picture of the Aux Sables Indians. The majority of them
have Beaver totems, followed by Caribou. The Bear, Eagle Otter, Pike and Turtie clans
are also represented. The Chieftainship of Wapagace and Quakegwun provides an
ancestral link with the Caribou and Beaver people in the region that dates back to the

French regime.”’

Although the archival record provides considerable detail concerning the names
and totems of the Aux Sable Indians, there is no indication that they distinguished among
themselves with regard to the ownership of the two reserves. One document makes the
joint ownership of the two reserves clear. In 1840, in an effort to obtain Government
assistance for building houses and barns, the Aux Sables Chiefs considered selling the
reserve least suited to agriculture. William Jones reported that:

The Indians of the River Aux Sables wish the Government to purchase the
Eastern Reserve at that place, and to appropriate the money to making
improvements for them on the Western Reservation where they are settled. It
appears the soil of the Eastern Reserve is not good; but there is some valuable

. . - 4
Pine Timber on if. 2

There is no suggestion that any particular group or family had other than a collective
claim to both reserves. The absence of territorial distinctions as between the Aux Sables

¥ NAC, RG10, Volume 54, pp. 58032-58035.
¥ NAC, RG10, Volume 70, p.65720.

“NAC, RG 10, Volume 128, p.72262,
* Supra, notes 38-40. See also petition against Wawanosh signed by “Head Chiefs of the Sable™ (6, 2

caribow, 1 beaver, pike, turtle, eagle) on behalf of the Indians at the Sable, Rgl0, Velume 76, p.68691-

63654
I NAC, RG10, Volume 74, p.68033.
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Indians, especially in an era when the Sarnia Reserve was rife with dissension, suggests
the existence of a strong collective identity.”

Removal Projects

The surrender of millions of acres of lands did not initially alter traditional
Chippewa land use in the region. They continued their seasonal cycles of coming
together for the spring and fall fisheries, traveling in smaller groups to their more remote
hunting grounds for the winter, and moving to the maple sugar camps before
congregating again at their fishing sites. The annual distribution of presents in payment
for their land surrenders was incorporated into this cycle, with the people traveling to
Chenail Ecarte for provisions before setting out for the wintering g_z;round&44 Initially,
very little time was actually spent on their designated reserves.

Such free-ranging activity did not complement the Governments plan for
colonization nor the missionaries plans for conversion and education. Together they
embarked on an ambitious plan to “civilization” which involved the adoption of a
sedentary agricultural lifestyle. Presents of hunting and fishing equipment were to be
replaced with farming equipment. The construction of houses and schools on reserves
were intended curb the “wandering habits” of the Anishnaabeg. The Government floated
several proposals to concentrate tribes in general reserves away from white settlements.

In 1830, Lieutenant Governor of Upper Canada, Sir John Colbourne, agreed to
provide housing and education assistance to those tribes who would collect themselves
into compact villages. As part of this program, George Ironside, Superintendent of the
Indian A ffairs for the southern Lake Huron region, was given the following instructions:

to proceed immediately to the Indians Reserves on the St. Clair, Chenail Ecarte,
and on Lake Huron, near the River Aux Sables, for the purpose of communicating
to the Chippewa Tribes which he may find residing in that part of the Western
District, and on the shore of Lake Huron, the wishes of the Lt. Governor
respecting their future occupations and mode of life. He will explain to the Chiefs
that a village will be formed, as soon as possible for therr residence, on any
convenient spot, which may be thought more advantageous for their habitation
than the divided tract now occupied by them, and he will impress upon them the
necessity of the change proposed in their present habits and customs, and how
greatly they must tend to their comfort and benefit, and that they ought to lose no
time in clearing & cultivating their own lands, and making themselves as
independent as the settlers are, who gradually close around them, & will soon

occupy their hunting grounds.45

* Regarding challenges to Waywaynosh’s authority and efforts to depose him, see extensive
documentation in RG 10, Volumes 76 and 77.

“ Ciaus and Jones® accounts of difficulty collecting pecple once they had dispersed for hunting or sugaring.
See RG10, Volume 26, p.15163, departed for hunting grounds, not returning until spring. RG10, Volume
55, p.58165 re sugar camps; Volume 69, p.65241 re remote hunting stations,

* NAC, RG10, Volume 499, pp. 12-14, Reel C-13341
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In keeping with the Government objective of separating reserves from non-native
settlements, Ironside was instructed “to collect them on one reserve near the River Aux
Sables, as it will be impossible to accomplish this object, the Lieut Governor has in view
while they continue on the St. Clair and have frequent intercourse with the Traders on the

opposite shore.”™*

The Governor naively assumed that this change could be effected in one season.
When the proposal was resisted, Ironside resorted to threatening the Chippewas that there
presents would be cut off if they did not comply with his demands. He was, however,
reprimanded for such blatant violation of treaty promises. He was ordered “never again
to go beyond [his] instructions, nor think of using any kind of menace to the tribes.”™
The Lieutenant Governor still hoped, however, that “the Chiefs may be induced to quit
the St. Clair and to inhabit the village placed near the township of London.”*® Without
the use of force, however, the Indians established on the St. Clair reserve showed very
little interest in relocating. The Lieutenant Governor soon realized that “the Indians on
Lake Huron and Chenail Ecarté could not be induced to quit their old habits suddenly, or
that any considerable influence over them could be obtained by assembling the Chiefs
wo or three times in Council. But that the change in their mode of life which it is boped

will take place can only be effected gradually.”49

When faced with pressure to relocate, the Chippewas demonstrated a strong
attachment not only to their reserves but to the graves of their ancestors. When William
Jones requested Waywaynosh to participate in the removal project in August 1830, he

received the following reaction:

He firmly protested against removing from his present residence on the upper
reserve near the Rapids of the St. Clair, saying that he had been promised by the
agents of the Government, when the sale of their land was made, that the Indians
should never again be disturbed form the reserves allotted to them; That his
Relations and Friends were buried near his present residence, and that he hoped
the Governor would not insist on his being removed from the place to which he

was so particularly attached.”

The Government maintained its removal pressure on the Sarnia Indians for over a decade.
But they consistently refused to give up their reserves. Instead, they relied ulpozl the
terms of their treaties and urged the Government to remember 1ts promises.5

“ Ihid.

7 1bid. atp.21.

“® Ibid.

“ 1bid., at p.36-37.

0 NAC, RG10, Volume 5, p.2575-2576.

5! See Speech from Sarnia Indians to William Jones, 1844/06/29 Volume 142, p.81574.
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As late as the 18507s, the Government still hoped to dismantle the smaller
reserves. Indian Agent T.G. Anderson considered the Saugeen Peninsula as a suitabie
location for a concentrated Chippewa settlement. This plan met with similar resistance.
What these failed removal projects indicate is the strength of attachment of tribes to their
reserves. They also speak to the independence of particular communities. When faced
with the loss of their traditional Jands, the Chippewas of Lake Huron chose discrete
reserves in specific locations. 1 assume that they did so for a reason: that the Sauble
River Reserve was chosen because there were people who wanted to remain on the
southern shores of Lake Huron, not at Samnia, or Walpole, and or further north on the
Saugeen Peninsula. In spite of pressures from surrounding settlement and a Government
interested in economies of scale, the Chippewas persisted in retaining their distinctive
communities and never consented to be removed elsewhere.

The trauma of loss of ancestral lands can, at least in part, be attributed to the
enforced separation from the graves of one’s ancestors. This loss cannot be fully
understood without an appreciation of the relationship between the Living and the Dead
among the Anishnaabeg. When Anderson approached the Sandy Island people to leave
their reserve, they replied: “We will not leave the burial ground of our children.”
Similarly, the Rama chiefs replied: “This is our home, it was the home of our fathers
around these waters and on these Islands are the Graves of our fathers & Children and
when we die we wish to be buried by the side of them.”*

Anishnaabeg attachment to lands can be related to a corresponding attachment to
the graves of ancestors. Because the Living have are obliged to care for the Dead,
proximity to family burial grounds 1s extremely important. Just as Creation Story ties
people to place, so there is a connective force in burial traditions. They tells us much
about Anishnaabeg understanding of human beings, their bodies and souls, and their
connection to land and their ancestors, both human and other than human.

Anishnaabeg Burials and Totemic Identity

In Anishnaabeg culture, there is an ongoing relationship between the Dead and
the Living; between Ancestors and Descendants. It is the obligation of the Living to
ensure that their relatives are buried in the proper manner and in the proper place. Failure
to perform this duty harms not only the Dead but also the Living. The Dead need to be
sheltered and fed, to be visited and feasted. These traditions continue to exhibit powerful

continuity.

Champlain was the first European to write about this relationship between the
Living and the Dead. In 1608, he noted that “they believe in the immortality of souls,
and say that the dead enjoy happiness in other lands with their relatives and friends who
have died.” And yet he observed a continuing attachment to burial sites: “In the case of
chiefs, or others having influence, they hold a banquet three times a year and sing and

% NAC, RG 10, Volume 541 at p.105-106.
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. dance upon their grave.”53 Feasting the Dead is an obligation that continues to be
observed by Elders in my community.

In 1613, Champlain recorded the first description of an Anishnaabeg cemetery on
Tessouat’s Island in the Ottawa River:

Now, as I looked about the island, I noticed their cemeteries, and was filled with
wonder at the sight of the tombs, in the form of shrines, made of pieces of wood,
crossed at the top, and fixed upright in the ground three feet apart of thereabouts.
Above the cross-pieces they place a large piece of wood, and in front another
standing upright, on which is carved rudely (as one might expect) the face of um
or her who is there buried. If it is a man they put up a shield, a sword with a
handle such as they use, a club, a bow and arrows; if it is a chief, he will have a
bunch of feathers on his head and some other ornament or embellishment; ifa
child, they give him a bow and arrow; if a woman or girl, a kettle, an earthen pot,
a wooden spoon, and a paddle. The largest tomb 1s six or seven feet long and four
wide: the others smaller. They are 4paimed yellow and red, with various
decorations as fine as the carving.’

This description of grave houses bears a striking resemblance to nineteenth-century
accounts and drawings of Anishnaabeg cemeteries. It is important to note that these are
not random burials but well-marked and well-tended cemeteries.

. Burial in Native Country

The Jesuits also paid attention to aboriginal burial practices. They were struck by
the importance attached to burial in one’s native country. The permanence of the
connection between body and soul was grounded in a particular landscape. In the first
published Relation was written by Father Baird recounting his work among the
Algonquian-speaking peoples of the Atlantic region. He notes the attachment that people

exhibit towards the Dead:

Some time afterward, the father of the young man fell sick, and wished to be also
brought to us, where after being received into our hut and even into the bed of the
one the Fathers, he piously departed this life; and, what was novel and displeasing
to the savages, he was buried among Christian people: for they themselves are
very reluctant to be separated from the tombs of their ancestors.”

The second volume of the Jesuit Relations contains an account of the funeral of a warrior
“who had died in the land of the Etechemins.” The funeral occurred on the coast near
Port Royal, making it clear that his body had been transported a considerable distance

 Works, Volume 2, p.50.
% Works, Volume 3, p.279-280. Biggar’s translation leaves something to be desired. In the original,

. Champlain refers to “la figure” not “la visage” of the deceased. The former is consistent with later
representations of totemic images on Anishnaabeg grave posts,
k3 .
* Jesuit Relations, Volume 1, p.215.



Connecting People to Place
Professor Johnston

26
eastward across the River Saimt Croix.*® It was simply not an option to bury the dead
where they fell.

In 1636, Anishnaabeg from Lake Nippising over-wintered with their Wendat
allies on southem Georgian Bay. Although seventy of them died there from diseases,
they were not interred. The Jesuit Relation reports that ‘On the 19 [April], the
Bissiriniens, seeing the ice broken and the lake open, embarked to return to their own
country, and carried away in seven canoes seventy of those who had died while they

wintered among the Hurons.”’

People who had relocated due to war were often keen to return to the lands where
their ancestors were buried. Father Jerome Lalemant, writing in 1646, names various
Algonquian-speaking nations who had formerly dwelt at Montreal but withdrew fearing
Iroquois aggression. With a French military presence on the Island, many resolved “to
recover it as their countrj,r"’.S8 Among those who re-setiled at Montreal was an
octogenarian whom Lalement does not name but whose tradition he records: “Here,” said
he, “js my country. My mother told me that while we were young, the Hurons making

war on us, drove us from this Island; as for me, I wish to be buried m it, near my

ancestors.””

The importance of burial in one’s native country persisted throughout the French
Regime. In his Memoirs, published in 1781, Pouchot noted:

When an Indian is dead, we hear no cry nor plaint in the cabin, but they come to
make their farewell visit. They bury them with all their finest garments, their
arms, and a keg of brandy to help them on their journey. They raise over the
grave a kind of cabin made of poles in the form of a monument, and by its side
another great post on which are fixed the family arms. They mark thereon some
characters representing the number of scalps and prisoners they have taken. Some
nations have the custom of sending the women during the first eight days, to build
a little fire near the grave, and to sit upon their heels, remaining there immovable
for a quarter to half an hour at a time. Ifhe dies while hunting, even if it has been
three or four months they will disinter him and carry him in their canoes to bury
him in their villages. They do the same in regard to their children.”

There is a strong continuity of tradition between Champlain’s account in the early 1600’s
and Pouchot’s account in the late 1700°s. Later accounts also attest to the persistence of

burial traditions.

5 Jesuit Relations, Volume 2, p.133-135.

37 Jesuit Relations, Volume 14, p.37.
58 «The Onontchataronons, whose ancestors formerly inhabited the Island of Montreal, and whe seem to

have some desire o recover it as their country, remained firm, and after their example, the
Matacuchkairiniwek.” Jesuit Relations, Volume 29, at p. 147,

% Jesuit Relations, Volume 29, at p.173.
% Memoires sur la derniere Guerre de 'Amerigue Septentrionale, entre la France et I'Angleterre (Y verdon:

1781). Volume II. Translated and edited by Franklin Hough, printed by W. Elliot Woodward, 1866
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Tending the Needs of the Dead

The Jesuits were mystified by the care and attention which Aboriginal people
showed towards their Dead. In the Christian tradjtion, the unitary soul separates from the
body at death and the body, devoid of spirit, is presumed to return to dust. It became
clear to the Jesuits, however, that for Aboriginal people, the remains of their Dead
retained a spiritual essence which required ongoing respect.

Father Brebeuf was the first Jesuit to fully grasp that Aboriginal burial practices
arose from their understanding of a diversity of souls within the human body. He writes:

It is amusing to hear them speak of their souls, — or rather, I should say, itisa
thing quite worthy of compassion to see reasonable men, with sentiments so low
concerning an essence so noble and bearing so distinct marks of Divinity. They
give it different names according to its different conditions or different operations.
In so far as it merely animates the body and gives life, they call it khiondhecwi; in
so far as it is possessed of reason, oki andaérandi; “like a demon, counterfeiting a
demon;” in so far as it thinks and deliberates on anything, they call it endionrra;
and gonennoncwal, in so far as it bears affection to any object; whence it happens
that they often say ondayee ihaton onennoncwat, “That is what my heart says to
me, that is what my appetite desires.” Then if it is separated from the body they
call it esken, and even the bones of the dead, atisken, — in my opinion, on the false
persuasion entertained by them that the soul remains in some way attached to
them for some time after death, at least that it is not far removed from them; they
think of the soul as divisible, and you would have all the difficulty in the world to
make them believe that our soul is entire in all parts of the body.®’

Although Brebeuf was dismissive of the Huron beliefs, he was anxious to understand
more about the souls of the bones of the dead:

Returning from this feast [of the Dead] with a Captain who is very intelligent, and
who will some day be very influential in the affairs of the Country, I asked him
why they called the bones of the dead Atisken. He gave me the best explanation he
could, and I gathered from his conversation that many think we have two souls,
both of them being divisible and material, and yet both reasonable; the one
separates itself from the body at death, yet remains in the Cemetery until the feast
of the Dead, — after which it either changes into a Turtledove, or, according to the
most common belief, it goes away to the village of souls. The other is, as it were,
bound te the body, and informs, so to speak, the corpse; it remains in the grave of
the dead after the feast, and never leaves it, unless some one bears it again as a
child. He pointed out to me, as a proof of this metempsychosis, the perfect
resemblance some have to persons deceased. A fine Philosophy, indeed. Such as
it is, it shows why they call the bones of the dead, Atisken, “the souls.”

81 Jesuit Relations, Volume 10, p.141-143,
62 1bid., at p.287.
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This notion of the souls of bones is key to understanding both the reverence with which
human remains are treated after death and the abhorrence of grave disturbance which
persists among the Anishnaabeg. The belief that a spiritual essence remains bound to the
body after death was shared with me by Elders during an 8-day vigil which we kept on an
unceded burial ground within the city limits of Owen Sound back in 1992. The vigil
resulted in federal recognition of the burial ground’s reserve status under Treaty No.82.
Many Euro-Canadians miss the redundancy in the expression “sacred Indian burial
ground”. How could burial grounds not be sacred if they contain the Body-Souls of one’s

ancestors?

This belief in the diversity of human souls was shared by the Algonkian-speaking
peoples. Relying upon his experience among the Montagnais, Father LeJeune wrote the

following passage in his 1639 Relation:

They distinguish several souls in one and the same body. An old man told us
some time ago that some Savages have as many as two or three souls; that his
own had left him more than two years before, to go away with his dead relatives, -
that he no longer had any but the soul of his own body, which would go down into
the grave with him. One learns from this that they imagine the body has a soul of
its own, which some call the soul of their Nation; and that, in addition to this,
others come, which leave it sooner or later, according to their fancy.?

I understand this reference to “the soul of their Nation” as connected to Anishnaabeg
origin traditions. The remains of the First Animals contained a powerful spiritual essence
that gave birth to the First Humans., Human remains return to the earth with their
spiritual essence intact, continuing the spiritual cycle of birth and rebirth.

LeJeune notes that souls which have left the body to travel with dead relatives
were feared by the living:

The same Father, seeing some Algonquins busily engaged in striking upon their
cabins with sticks, asked them what they were doing. They replied that they were
trying to drive away the soul of a dead woman which was prowling around there.
Tt is said that there were some so simple as to stretch nets around their cabins, so
that the souls of those who pass away at the houses of their neighbors may be
caught therein, if they wish to enter their dwellings. Others bum some 1li-
smelling thing to turn away the souls by this odor, - they even put something with
a bad odor upon their heads, so that the souls may not come near them. A Juggler
one day brandished his javelin in the air, imagining that he would frighten a soul
which had recenily left its own body. They greatly fear that these souls will enter
their cabins, or will sojourn there; for, if they did, they would take some one away

with them into their country.64

9 resuit Relarions, Volume 16, p.191-193,
% Ipid., at p.195-197.
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Two centuries later, in a remarkable demonstration of continuity of tradition, Peter Jones
recounts his childhood experience of Anishnaabeg funerals:

In the evening of the day on which the burial has taken place, when it begins to
grow dark, the men fire off their guns through the hole left at the top of the
wigwam. As soon as this firing ceases, the 0old women commence knocking and
making such a rattling at the door as would frighten away any spirit that would
dare hover near. The next ceremony is, to cut into narrow strips, like ribbon, thin
birch bark. These they fold into shapes, and hang around inside the wigwam, so
that the least puff of wind will move them. With such scarecrows as these, what
spirit would venture to disturb their stumbers? Lest this should not prove
effectual, they will also frequently take a deer’s tail, and after burning or singeing
off all the hair, will rub the necks or faces of the children before they lie down to
sleep, thinking that the offensive smell will be another preventive to the spirit’s
entrance. 1 well remember when I used to be daubed over with this disagreeable
fumigation, and had great faith in it all. This that the sou] lingers about the body a

long time before it takes its final departure, they use these means to hasten it
65

away.

This fear of disembodied souls can be contrasted with tenderness which
Anishnaabeg exhibit towards the soul that remains with the body. In 1635, Father
LeJeune provided following account of a Feast for the Dead:

On the twenty-eighth [of September], Father Buteux and I found a band of
Savages who were having a feast near the graves of their deceased relatives; they
gave them the best part of the banquet, which they threw into the fire; and, when
they were about to go away, a woman broke some twigs and branches from the
trees, with which she covered the graves. 1 asked her why she did this, and she
answered that she was sheltering the souls of her dead friends from the heat of the
Sun, which has been very great this Autumn. They reason about the souls of men
and their necessities as they do about the body; according to their doctrine, they
suppose that our souls have the same needs as our bodies. We told her repeatedly
that the souls of reasonable beings descended into hell or went up to Heaven; but,
without giving us any answer, she continued to follow the old custom of her

ancestors.ﬁ6

Indeed, many Anishnaabeg communities continue to follow these ancestral customs. I
have attended Feasts for the Dead hosted by Elders in my community. And I have seen
Elders put food in their woodstove fires, saying they are feeding their deceased relatives.

During his travels in the Upper Great Lake region in the 1760°s, Alexander Henry
participated in funerals and feasts for the Dead. Not understanding the Anishnaabeg
belief in the duality of the souls, he was confused by varying accounts he received of the

afterlife:

%5 Peter Jones, History of the Qjebway Nation, p.99-100.
6 Jesuit Relations, Volume 8, p.21-23.
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I have frequently inquired into the ideas and opinions of the Indians, in regard to
futurity, and always found that they were somewhat different, in different

individuals.

Some suppose their souls to remain in this world, although invisible to human
eye; and capable, themselves, of seeing and hearing their friends, and also of
assisting them, in moments of distress and danger.

Others dismiss from the mortal scene the unembodied spirit, and send itto a
distant world or country, in which it receives reward or punishment, according to
the life which it has lead in its prior state. Those who have lived virtuously are
transported into a place abounding with every luxury, with deer and all other
amimals of the woods and water, and where the earth produces, in their greatest
perfection, all its sweetest fruits. While, on the other hand, those who have
violated or neglected the duties of this life, are removed to a barren soil, where
they wander up and down, among the rocks and morasses, and are stung by gnats,

: 6
as large as pigeons.

This apparent contradiction was explained to another Great Lakes visitor, Henry
Schoolcraft, when he enquired into Anishnabek grave construction practices:

When an Indian corpse is put in a coffin, among the tribes of the Lake
Algonquins, the lid is tied down, and not nailed. On depositing it in the grave, the
rope or string is loosed, and the weight of the earth alone relied on, to keep itisa
fixed position. The reason they give for this, is, that the soul may have free egress

from the body.

Over the top of the grave a covering of cedar bark is put, to shed the rain. This is
roof-shaped and the whole structure looks, slightly, like a house in miniature. It
has gable ends. Through one of these, being the head, an aperture is cut. On
asking a Chippewa why this was done, he replied, - “To allow the soul to pass

out, an in.”

“] thought,” I replied, “that you believed that the soul went up from the body at
the time of death, to a land of happiness. How, then, can it remain in the body?”

“There are two souls,” replied the Indian philosopher.
“How can this be? my friend.”

“It is easily explained,” said he.

“You know that, in dreams, we pass over wide countries, and see hills and lakes
and mountain, and many scenes, which pass before our eyes, and affect us. Yet,

8 Henry, Travels and Adventures, p.144.
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at the same time, our bodies do not stir, and there is a soul left with the body, -

else it would be dead. So, you perceive, it must be another soul that accompanies

1s 1568

Peter Jones® description of an Anishnaabeg burial on the River Thames bears a striking
similarity to Schoolcraft’s account:

1 was present at the burial of an old pagan chief by the name of Odahmekoo, of
Muncey Town. We had a coffin made for him, which was presented to his
relatives; but before they placed the body in it, they bored several holes at the
head, in order, as they supposed, to enable the soul to go in and out at ple:asure.69

In the sketch which accompanies this description, Jones shows the grave houses with
circular openings in front. Again, this burial tradition has persisted in Anishnaabeg
communities. 1 have attended the funerals of Elders whose coffins have been modified

by drilling a hole near where their heads rest.

Graves and Family Marks

Henry Schoolcraft paid great attention to Anishnaabeg mortuary pratices. He
sketched five “Chippeway” grave posts, including that of his wife’s grandfather
Wabojeeg (White Fisher), “a celebrated war-chief and rule of his tribe, who died on Lake
Superior, about 1793.” Schoolcraft deciphers the pictographic record of Wabojeeg’s

memeorial as follows:

He was of the family or clan of the addik, or American reindeer. This fact is
symbolized by the figure of the deer. The reverse position denotes death. His
personal name, which was the White Fisher, is not noticed. The seven transverse
marks on the left denote that he had led seven war parties. The three
perpendicular lines below the totem, represent three wounds received in battle.
The figure of a moose’s head, relates to a desperate conflict with an enraged
animal of this kind. The symbols of the arrow and pipe, are drawn to indicate his

influence in war and peace.7
Schoolcraft provides the Anishinbemowin etymology of the name for grave post:

ADJEDATIGWUN: The import of the thought of this term is given by the
expression death-stick. It is derived from the verb adjidj, to reverse, meaning that
the totem of the persen interred is reversed. As this totem is the symbol of the
person, the ideographic import s, that the deceased has been returned to the earth.

8 Sohooleraft, The American Indians, Their History, Conditions and Frospects, at p.127.

* Jones, supra., note 65 at p.100.
™ Henry R. Schoolcraft, Historical and Statistical Information respecting the History, Condition and

Prospects of the Indian Tribes of the United States. Part 1. {Philadelphia: Lippincott, Grambo & Co., 1853)
p-356. :
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And so the grave post itself speaks to the cycle of coming from the earth and returning to
the earth. Not just any earth, but one’s birthplace, the land of one’s fathers and near the

graves of one’s ancestors.

The Anishnaabeg reverence for burials was not shared by English settlers. As
early as 1797, colonial officials were forced to take steps to prevent grave robbing. A
Proclamation was issued to warn settlers that they depredations upon burial places would
be treated “with the utmost sevez;i*ey”.71 A year earlier, the same officials had refused to
investigate the murder of a Mississauga Chief by a drunken soldier because his relatives
refused to allow the coroner to disturb his grave.72 The Government did take action
against at least one grave robber. In 1832, an medical officer was investigated for having
disinterred Indians buried near Penetanguishene for the purposes of dissection. His
possession of jewellery buried with the deceased provided some of the strongest evidence
against him. As a result of the proceedings, he was forced to resign his position.
Regrettably, it is my experience that Aboriginal burials continued to be subject to
disturbance throughout the next century.

Summary of Findings

Relying upon the explanatory force of the Anishnaabeg Creation story, I have
demonstrated that totemic identity played a crucial role in connecting Great Lakes people
to their environment. This identity persisted throughout both the French and British
regimes. The seventeenth-century Jesuit records provide evidence that Anishnaabeg
tribal names are indicative of totemic identity. These records also place Anishnaabeg
peoples on the south shores of Lake Huron at the beginning of the French colonial period.
By 1701, the documentary record indicates that the Anishnaabeg controlled the lands
between Lake Erie and Lake Huron. There is evidence that the Crane and Caribou and
Beaver Tribes were all represented in the region before the beginning of the British
regime in 1760. The era of land purchases, beginning in 1790, provides the strongest
evidence of totemic identity and proprietary rights. Even though the Aux Sables Indians
do not appear in the archival record until 1819, their identity as primarily Beaver and
Caribou people links them to ancestors in the region. During this period, they are
identified collectively as the Aux Sables Indians. They can be distinguished on the basis
of their totemic identity, that is we know which families are Beaver and which families
are Caribou. But there is no indication that they can be distinguished on the basis of
discrete interests in the lands reserved at Kettle Point and at the mouth of the River Aux

Sable.
'Q/v’hé/f/u(; ijﬁj:

Darlene Johnston, Professor of Law

"M E. A. Cruikshank, The Correspondence of the FHonourable Peter Russell (Toronto: Historical Society,
1933) Volume 2 at p41.

T NAC, RG10, Volume 9, p.91583-9189.

B NAC, RG10, Volume 52, p.56900-36911.



Great Lakes Algonquian-speaking Peoples

Self-designation French English

NATIONAL

Anishnaabeg Algommequin/Algonquin Jibbeways/Chippewa
Cheveux Releves Mississauga
Outaouacs Ottawa

Pottawatomi

Qutaouacs Outaocuacs Ottawa

Pottawatomi Gens de Few/Pouteoutami Potawatomi

TOTEMIC

Qutchougai (Heron) Outchougai or Algonquin Chippewa

Kinounchepirini (Pike) Kinounchepirini/Algonquin | Chippewa

Amikois (Beaver People) Amikois or Algonquin Chippewa

Nikikouet (Otter People) Nikikouet or Algonquin Chippewa/Ottawa

Eagle people named by Mississagues Mississauga

reference to Michisaking

Passinaouek (Crane) Sauteurs Chippewa

Maramag (Catfish People) | Outaouacs Ottawa

Noquet (Bear People) Qutaouacs Ottawa

Black Squirrel People QutaouaSinago Ottawa

Kiskakons (Cut-tail) Catfish | Kiskakons Ottawa

or Bear Qutaouacs

Sturgeon Qutaouacs Ottawa

Caribou QOutaouacs Chippewa/Ottawa

Turtle and Others Chaounons Shawnee

Wolf Pouteoutami Potawatomi

Golden Carp Pouteoutami Pottawatomi

Frog Pouteoutami Pottawatomi

Iroquoian-Speaking Peoples

Self-Designation French English

Wendat Hurons Hurons

Tionnontates Petun/Hurons Hurons/Wyandott

Aondironons Neutral

Haudenosaunee Iroquois Five Nations/Six Nations

Mohawk
Oneida
Onondaga
Cayuga
Seneca
Tuscarora
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