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INTRODUCTION

INTRODUCTION TO ISSUE SEVENTEEN

By Laurie Moberg, Managing Editor

n recent years, the practice of land ac-

knowledgements—making statements to
acknowledge that white settlers to Turtle Island
(what we now know as North America) are all
on lands unethically, unconscionably taken from
Indigenous peoples who lived and thrived here
long before settlers—has become common. While
these kinds of statements mark an important step
for many settler institutions, this practice—ac-
knowledgement—is not nearly enough to remedy,
recalibrate, compensate, or take responsibility for
the displacement, violence, theft, and injustices
perpetrated. This issue of Open Rivers is an effort

to take another step, to move beyond a simple
acknowledgement toward complex learning.

In 2019, the University of Minnesota was award-
ed a grant focused on drawing the University’s
attention and work toward learning from
Indigenous ways of knowing, methodologies,

and relations with other-than-humans in

order to effect change in modes of education

and the University as a whole. Funded by the
Andrew W. Mellon Foundation, the human-
ities-led Environmental Stewardship, Place, and
Community Initiative began this work by building

Prairie and spiderweb. Image courtesy of Jan Huber.
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a cohort of participants across three campuses—
the University of Minnesota Duluth, Morris, and
Twin Cities. As part of the first year of this work,
Christine Taitano DeLisle worked with Open
Rivers staff to help us imagine, coordinate, and
create work that could be a resource both for
people engaged in the Initiative work moving
forward and a broader audience interested in
Indigenous epistemologies and methodologies.

In particular, the work in this issue—and the
work of the Initiative more generally—focuses
on the interrelatedness of Indigenous ways of
knowing and what we call the “environment” in
Western modes of thinking. We titled this issue
“Relationality” to highlight this connectedness.
Many of the pieces in this issue offer an implicit
challenge: how might our ways of engaging
environmental challenges change if we consid-
ered ourselves as related, if we considered the
“natural world” as other-than-human relatives?
How might this interconnectedness impact our
relationships with the world around us and with
each other?

In “Indigenizing Environmental Thinking,”

a group of scholars and thinkers both within

and beyond academia respond more directly to
this question. In response to a prompt on how
Indigenous ways of knowing might reconfigure
higher education as well as responses to envi-
ronmental change, a dozen people share their
reflections based on their own teaching, research,
and lived experiences.

Other articles demonstrate relationality. In
“Rattlesnake Effigy Mound Ancestors Still
Teaching” and “Sky Watchers, Earth Watchers,
and Guardians of the Former and Future
Garden,” Jim Rock introduces Indigenous STEM,
histories, and the interconnectedness of places
on Turtle Island and the cosmos. These two
articles illustrate core principles of Indigenous
science in practice and provoke readers to see
the world differently. Chantémaza (Neil McKay)
and Monica Siems McKay explain relationships
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between settler institutions, like the University of
Minnesota, and the dispossession of Indigenous
lands. They argue that acknowledging that the
University of Minnesota Twin Cities campus is
built on Dakhota land is not enough, pressing
readers to recognize that “how we have benefitted
and continue to benefit from the theft of Dakhéta
lands should obligate us to take reparative
action.” There is also place-based research
happening at the University of Minnesota
grounded in Indigenous ways of knowing,

as exhibited through the two U of M Grand
Challenge Research Grant projects highlighted

in “Navigating Indigenous Futures with the
Mississippi River.” Both of the projects featured
in this article prioritize building good relation-
ships with Minnesota’s Indigenous communities
and focus on Indigenous relationalities, “the

web of interconnected relations of kinship and
ethical regard among Indigenous people, land,
water, and sky scapes.” The article focuses on a
particular event at the Mississippi River in the fall
of 2019 and includes an accompanying gallery of
photos from the day.

Several of the pieces also offer insights and
resources for exploring Indigenous relationalities
and ways of knowing. Becca Gercken and Kevin
Whalen reflect on their experiences teaching The
Relentless Business of Treaties: How Indigenous
Land Became US Property by Martin Case. They
argue that this book about white treaty-makers
helped students understand the legacy and
ongoing impacts of Indigenous land dispos-
session into the present. Republished from an
earlier issue of Open Rivers, Mahin Hamilton’s
review of Braiding Sweetgrass by Robin Wall
Kimmerer invites readers to slow down and savor
Kimmerer’s weaving of story, Indigenous knowl-
edge, and Western science in her collection of
essays. The Primary Sources column for this issue
offers more resources in the form of a reading list
that invites readers to engage questions of rela-
tions to this place, decolonization, Indigenous en-
vironmental activism and justice, and Indigenous
methodologies and theory. We also share an



article republished from The Conversation that Together, this collection of articles and resources

exposes ongoing water injustices for aboriginal foregrounds Indigenous ways of knowing and
peoples in the Murray-Darling basin in Australia, invites us all to consider how thinking relationally
offering a perspective on Indigenous relations might reshape our collective environmental

and settler practices in a different place. futures. Enjoy.
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FEATURE

WHERE WE STAND: THE UNIVERSITY OF
MINNESOTA AND DAKHOTA TREATY LANDS

By Chantémaza (Neil McKay) and Monica Siems McKay
Makhoche kin de Dakhdta Makhoche hécha ye/do.[1]

This land is Dakhéta land. attention to the Indigenous history of the places
on which we stand. Despite the centuries-long
We begin with a land acknowledgement—an and ongoing erasure of Indigenous peoples from
increasingly frequent practice, especially in American history textbooks and classrooms,
higher education settings and academic confer- and the chronic consignment of Indigenous

ences. Land acknowledgements call much-needed peoples to the past in mainstream American

Northern Minnesota. Image courtesy of Lee Vue..
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consciousness, it remains a fact that every inch

of what is now the United States is land to which
one or more Indigenous nations has a deep and
abiding connection, and of which, at some point,
the U.S. government at least tacitly acknowledged
Indigenous ownership.

To correct the erasure and to honor those
Indigenous nations, land acknowledgements
typically identify whose “homeland” the
speaker and listeners are situated in. At the
University of Minnesota Twin Cities, many land
acknowledgements state that our campus sits

on Dakhéta homeland. This is certainly true; in
fact, the Dakhota are the only people who are
truly indigenous to this place, as their history
begins with their emergence from the earth near
the confluence of the Mississippi and Minnesota
Rivers. But it is also a problematic statement,
since it can easily be interpreted as meaning that
Dakhoéta people used to live here and that they
have primarily a spiritual, as opposed to physical
and legal, connection to this place. Indeed, the
authors of a March 2020 High Country News ar-
ticle described many land acknowledgements in
higher education settings as “formal statements

Woke settler colonialism: land

acknowledgments

F 4 _
"GETS/INCAR'AND DRIVESOFF:

In recent years, many memes about the emptiness of land acknowledgements have circulated
online, bringing a welcome note of humor while still sending a powerful message about
continuing injustice.
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that recognize the Indigenous people who for- peoples in no way obligates us and our institu-
merly possessed the lands those colleges now tions to look critically at how possession of our
stand on” (emphasis added).[2] When formulated campus lands shifted to non-Indigenous hands.
in this way, land acknowledgements can be seen =~ Worse yet, land acknowledgements can actually
as a gesture of both good will and respect, butin ~ do harm to Indigenous people, who are frequently
fact they become little more than virtue signaling  asked by schools, churches, colleges, universities,
or checking a box for diversity and inclusion. professional associations, and others to give such
Recognizing and verbally honoring Indigenous acknowledgements. For an Indigenous person

It is important to remember that Indigenous territories do not match settler colonial bound-
aries. While the Dakhéta treaties involved land cessions in what is now Minnesota, this map
shows how far the Ochéthi Sakéwiny (the Seven Council Fires of the Dakhéta/Lakhéta/Na-
khéta nation, historically referred to as the “Great Sioux Nation”) ranged in their travels and
settlements. The core area of what can be considered “Dakhéta homeland” would include all
of Minnesota, parts of Wisconsin, Iowa, and Nebraska, all of of North and South Dakota, part
of Montana, and southern Canada above those states.. Map courtesy of usdakotawar.org CC
BY-NC-SA after “Aboriginal Map of North America denoting the Boundaries and Locations of
various Indian Tribes”. The House of Commons. Britain: 1857.
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to get up and say, “This is Dakhéta land,” when
there is no reciprocity from the institution can be
insulting. To Indigenous people, this could come
off as, “Hey you, Indian! Could you tell everyone
that they’re on the land of your people, but we
still get to keep everything here and will continue
to benefit from what is not rightly ours? Thanks!”
To actually contribute to restorative justice for
Indigenous peoples, land acknowledgements
need to address the legal status of the land

in question, which entails knowing the treaty
history. In mainstream American conscious-
ness—shaped by dominant historical narratives
and K-12 education—treaties provide a veneer of
legitimacy for the dispossession of Indigenous
peoples. Treaties are generally viewed as
documenting real estate transactions whereby
Indigenous peoples “sold” their lands to the
United States government in exchange for money
and other considerations. While not a perfect
description of a treaty, this suggests a useful
analogy. Suppose we made a purchase agreement
with you for your home, agreeing to pay a specific
price for it, but then we moved into your home
and never paid you for it. Would we have any
legal right to live in your house? What would you
call what we had done? And if we willed the house
to our children and they to theirs, even though
our grandchildren weren’t the ones who stole the
house, would they have a right to live there?

Thus, when we say the University of Minnesota’s
Twin Cities campus illegally occupies Dakhota
land or sits on land stolen from the Dakhota
people, we're not being dramatic or hyperbolic.
And since the U.S. government failed to uphold
its obligations under every one of the 375 or so
treaties it made with Indigenous nations across
the continent that were then ratified and pro-
claimed—in other words, every treaty is a broken
treaty—most land acknowledgements should lead
to the same conclusion.

To further clarify the terms of this discussion,

it’s important to note that we are asserting that
in its dealings with Indigenous peoples, the U.S.

OPEN RIVERS : ISSUE SEVENTEEN : FALL 2020 / FEATURE

government failed to follow its own domestic
laws and the international law frameworks it
subscribes to. Some historical narratives ac-
knowledge that massive injustices resulted from
treaties, but suggest that Indigenous peoples were
easily taken advantage of because they didn’t
share the European-American concept of land
ownership. This is both absolutely true and ab-
solutely irrelevant to this discussion (and it plays
into a romanticized stereotype of Indigenous
peoples as simple or unsophisticated, as children
of nature, etc.). Through treaty-making, the
United States brought its legal system to bear on
Indigenous peoples, and then broke its own laws.
They set the rules of the game, then cheated.

Other popular conceptions—or misconceptions—
about Indian treaties include that they are just
“old pieces of paper” by which we don’t need to
consider ourselves bound today, and/or that they
were simply formalities or niceties provided to
Indigenous peoples to benefit them as they nat-
urally, inevitably lost their land bases as the U.S.
lived out its Manifest Destiny. But if a treaty is
just an old piece of paper, the same could be said
of the United States Constitution—which, as it
happens, assigns a much higher status to treaties.
Treaty scholars often mention the “supremacy
clause,” Clause 2 of Article VI of the Constitution,
which states, “This Constitution, and the Laws

of the United States which shall be made in
Pursuance thereof; and all Treaties made, or
which shall be made, under the authority of

the United States, shall be the supreme Law of
the land; and the Judges in every State shall be
bound thereby, any Thing in the Constitution or
Laws of any State to the Contrary notwithstand-
ing” (emphasis added). Legally, then, treaties are
absolutely on a par with the Constitution.[3]

See an interactive map of Indian Land Cessions
(Treaties) in Minnesota.

Treaties are also, by definition, agreements
between sovereign nations. By making treaties
with Indigenous nations, the U.S. government

10
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It is uncertain whether a map of the land ceded in the 1805 treaty exists. This map of the “Fort
Snelling Military Reservation” was made in 1839. The treaty defined the ceded lands as “from
below the confluence of the Mississippi and St. Peters, up the Mississippi, to include the falls
of St. Anthony, extending nine miles on each side of the river.” St. Anthony Falls is shown
at the top of this map of the military reservation. The East and West Bank campuses of the
University of Minnesota Twin Cities sit on either side of the Mississippi (indicated in maroon)
just south of the falls and thus lie within the 1805 treaty lands. After map of the Fort Snelling
Military Reservation as surveyed by Lieutenant James L. Thompson in 1839.

OPEN RIVERS : ISSUE SEVENTEEN : FALL 2020 / FEATURE 1



was approaching Indigenous peoples on a
nation-to-nation basis. By virtue of living
independently on the North American continent
for millennia before the arrival of Europeans,
Indigenous nations have inherent sovereignty;
importantly, in treaty-making the U.S. gov-
ernment merely recognized that sovereignty,
rather than somehow granting sovereignty to
other nations. Likewise, the U.S. government
can’t do and hasn’t done anything to take away
Indigenous sovereignty, despite the best efforts of
early Supreme Court Chief Justice John Marshall.
In a notorious series of decisions now known as
the Marshall Trilogy issued between 1823 and
1832, the Court attempted to define Indigenous
sovereignty out of existence by inventing out of
whole cloth the concept of “domestic dependent
nations.” Massive confusion and inconsistency in
the U.S. government’s view of Indigenous sover-
eignty ensued and continues until the present, as
illustrated by the fact that despite the Marshall
Trilogy, the government continued to make
treaties with Indigenous nations until 1874, when
it arbitrarily discontinued the practice.

In the 1970s, one of the major demands put
forward by the American Indian Movement
(AIM) was for the U.S. government to resume
treaty-making—to come back to the negotiating
table with Indigenous nations on the basis of
mutual sovereignty. In this way AIM can be seen
as a sovereign rights, rather than a civil rights,
organization. While civil rights movements

aim for full participation in civil society and
enjoyment of the rights guaranteed to all U.S.
citizens, the Indigenous struggle for sovereign
rights asserts, in effect, the right of Indigenous

Land Grant or Land Grab?

To apply all of the foregoing to the institution by
which we are both employed, we state that the
University of Minnesota’s Twin Cities campus
was built on and stands on land that is both
Dakhota homeland and (legally, rightfully)
Dakhota land that the institution illegally
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nations to stand apart and self-govern; it pushes
the U.S. government to honor its existing treaty
obligations or, if it is unable or unwilling to do so,
to renegotiate those agreements.

During his presidency, George W. Bush perfectly
illustrated the confusion about Indigenous sov-
ereignty that has pervaded federal Indian policy
since the early 1800s. See video here.

One final important concept to note for this
discussion is that of usufructuary rights. In
many treaties between the U.S. government

and Indigenous nations, the Indigenous nation
would cede land but retain the right to utilize the
ceded lands in a variety of ways, most often for
hunting, fishing, and gathering foods. During the
1990s, Ojibwe tribes in Minnesota and Wisconsin
asserted their treaty-defined usufructuary rights
by fishing for walleye at times and in ways that
violated the two states’ regulations, as enforced
by their respective Departments of Natural
Resources. When cited for violations, Ojibwe
anglers mounted legal challenges based on the
treaties, and the Supreme Court ultimately
affirmed those rights. White anglers and other
citizens expressed outrage that the Ojibwe were
being “given special rights,” but the Supreme
Court decisions confirmed the Indigenous claim
that through the treaties, they had simply re-
tained rights they had always had in and on their
own lands.[4] One might have hoped that these
landmark cases would have permanently put to
rest the “old pieces of paper” argument, but the
temptation to ignore treaties whose provisions
inconvenience the U.S. government and its Euro-
American citizenry remains strong.

occupies. This is true both physically, with regard
to the land on which this three-part campus sits,
and philosophically, as at least some of the lands
the federal government granted to the territory
and then the state of Minnesota to endow a public
university, were included in treaties the United

12
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States government made with the Dakhoéta Oyéate
(nation) in 1805, 1837, and 1851.

The aforementioned March 2020 High Country
News article created a major splash in the world
of higher education as soon as it was published
under the title “Land-grab universities” with the
subtitle, “Expropriated Indigenous land is the
foundation of the land-grant university system.”
The article presents highlights of an extensive
research project High Country News staff
conducted over two years, tracing the processes
through which the U.S. government acquired the
lands it in turn granted to state governments to
endow public universities. The bulk of federal
land grants to state universities took place under
the Morrill Act, signed by President Abraham
Lincoln in 1862. The lands so granted were in
the “public domain,” which sounds benign, but
masks the fact that this simply means they had
been expropriated from Indigenous nations but
not opened up to private White settlement.[5] As
longtime employees of Minnesota’s land-grant
university, prior to beginning this exploration of
treaty history we both subscribed to the common
misconception that the federal government
provided the state with land on which to (physi-
cally) build a higher education institution. In fact,
the purpose of the Morrill Act and other federal
land grants was to provide “seed money” for these
institutions—to furnish states with endowments
for their universities in the form of assets of land.

The University of Minnesota takes significant
pride in predating Minnesota’s statehood. The
“University of the Territory of Minnesota” was
established in 1851, supported by a grant of two
townships (46,080 acres of land) for its “use and
support.” A grant of an additional two townships
came in 1857; Minnesota became a state in 1858;
and then the Morrill Act brought a windfall of
120,000 acres. The fledgling territorial university
almost closed within a few years of opening;
having accrued massive debts, it was only saved
by the sale of much of the granted lands. The
university’s first building, Old Main, was built on
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a parcel of land on a bluff above the Mississippi
River on its East Bank near St. Anthony Falls,

a parcel gifted to the institution by a founding
Regent of the University. In 1854, the sale of
some of the original land grants allowed the
university to purchase 27 acres surrounding

this parcel, forming the nucleus of the original
campus, now known as the East Bank campus of
the University of Minnesota Twin Cities.[6]

This university would clearly not exist today had
the federal government not provided these lands
to the territorial and state governments. But the
story of those grants doesn’t end in the 1860s.

As High Country News discovered, “at least 12
states are still in possession of unsold Morrill
acres as well as associated mineral rights, which
continue to produce revenue for their designated
institutions,” and Minnesota is one of them, with
the State still holding 25,840 acres of Morrill Act
lands and an additional 22,028 acres of mineral
rights in its “permanent university fund.” The
Department of Natural Resources manages these
lands, which generate revenue in a variety of
ways, particularly through timber and mining
leases, and transfers that income to the univer-
sity.[7] These realities place our vaunted land-
grant university system squarely within the U.S.
government’s colonial enterprise, more benignly
known as westward expansion. As David Chang,
University of Minnesota Professor of History and
Chair of American Indian Studies, noted in his
opening remarks for a 2018 campus symposium
on Reparations, Repatriation, and Redress, the
transfer of federal lands to states as endowments
to support the establishment and operation of
universities was “public land policy for white
settlement, capitalist transformation, and the de-
velopment of the state.” By endowing institutions
whose primary purposes were to provide low-cost
instruction in agriculture and other practical
arts, the federal government furthered the
establishment of an American society based on
individually owned homesteads. As High Country
News noted, the government accomplished this
using “dubiously acquired Indigenous land.” To
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state the matter more plainly, much of the land
the federal government doled out to states was,
quite literally, stolen from Indigenous peoples.
This raises the question of what institutions like

Dakhata Treaties

As noted above, the three major treaties between
the U.S. government and the Dakhota Oyate that
included land cessions were signed in 1805, 1837,
and 1851. These three treaties exhibit a wide
range of tactics the U.S. government frequently
employed while negotiating, enacting, and follow-
ing through on Indian treaties; these are tactics
which render the treaties and, with them, the U.S.
government’s claims to the ceded lands, invalid.

[8]

In 1805, explorer Zebulon Pike, who now has a
mountain in Colorado named after him, came

up the Mississippi River looking for sites for

U.S. military forts. With the help of interpreters,
he negotiated a treaty ultimately signed by the
leaders of two Dakhota villages. This very short
document states that “the Sioux Nation” granted
the U.S. government “full sovereignty and power”
over an area including nine miles on either side of
the Mississippi River from below the confluence
of the Mississippi and Minnesota Rivers to St.
Anthony Falls. In exchange for this land, “the
United States shall, prior to taking possession
thereof, pay to the Sioux”—and here Pike left

a blank, so as signed, the treaty did not specify

a price. Under the treaty’s third article, the
Dakhota retained usufructuary rights to the ceded
lands.

Despite being so slim, the 1805 treaty took a con-
voluted journey through the ratification process.
First it simply languished; President Thomas
Jefferson finally submitted it to the Senate in
1808. Before ratifying it, the Senate needed to de-
termine the payment amount, and although Pike
had noted in his journal that the 100,000 acres
the government was receiving through the treaty
was “equal to $200,000,” the Senate filled in the
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our own are obligated to do to rectify the fact that
they received stolen property and are built “not
just on, but with” Indigenous land.

blank in Article 2 with “two thousand dollars, or...
the value thereof in such goods and merchandise
as they shall choose.”[9] Even this meager
payment, one percent of the land’s appraised
value, was not even attempted until 1819, when
“a quantity of goods worth two thousand dollars”
was sent up the Mississippi to settle the treaty
obligation. Along the way, some of the goods were
diverted to settle a claim by members of the Sac
and Fox nations for the murder of one of their
own by a White man the previous year, but the
U.S. government still considered the treaty paid
in full when the remaining goods reached Fort
Snelling for disbursement to the Dakhota. The
Dakhota, unsurprisingly, disagreed, and the next
time the government came to negotiate a land
cession treaty, they didn’t hesitate to raise the
issue of nonpayment for the last one.

Two other issues with the validity of the 1805
treaty encompass both ends of a spectrum from
legalistic technicalities to fundamental intent.
With regard to the former, after the Senate rati-
fied the treaty, President Jefferson appears not to
have formally proclaimed it, a necessary final step
for it to take effect. As to the latter, the ambiguity
of the language of “granting” land to the gov-
ernment for military posts opens up a possible
interpretation that this agreement was never
intended to constitute a land sale by the Dakhota.
Lawrence Taliaferro, the Indian Agent at Fort
Snelling for nearly twenty years, subscribed to
this view, noting in his journal that he viewed the
“convention with Pike” as “nothing more than a
perpetual lease” of land that was still “taken and
deemed to be the Indian country.”[10]

In theory, subsequent land cession treaties could
have clarified the status of the land included
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in the 1805 agreement. For instance, in 1837
Bdewakhapthupywarn Dakhota leaders gave

up any claim to land east of the Mississippi
River in exchange for $1,000,000, but with
payments structured in highly convoluted ways,
including $15,500 per year to be paid in the
form of goods and provisions selected by the
government and $8,250 per year to be spent on
“medicines, agricultural implements, and stock,
and for the support of a physician, farmers, and
blacksmiths,” which allowed the government to
pay the salaries of White missionaries and other
so-called agents of civilization. Another $15,000
per year would come in the form of cash interest
payments of 5 percent on $300,000 that the
government would invest in state stocks for this
purpose, but the treaty cryptically specified “a

portion of said interest, not exceeding one third,
to be applied in such manner as the President
may direct.” One historian has noted that “all
involved parties” agreed that this clause meant
“the government was required to spend $5,000
per year for the benefit of the Mdewakanton
people.” The Dakhota leaders who negotiated and
signed the treaty consistently maintained that
government representatives had assured them
they would receive these funds directly, but the
government later claimed they had informed the
Dakhota that the president intended to use these
funds for the education of Dakhéta children. In
fact, the government gave some of this money to
White missionaries to support their schools, but
ultimately most of these funds were simply never
distributed.[11]

Artist Francis Millet’s depiction of the signing of the Treaty of Traverse des Sioux in 1851 gives
an air of nobility to what were, in fact, shady dealings by the United States government. The
painting still hangs in the Minnesota State Capitol.
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Again, when the U.S. government next attempted
to negotiate a land cession treaty in 1851, the
Dakhota balked and raised the issue of why they
hadn’t received what was promised to them in
1837. Thaoyateduta (His Red Nation, better
known in English as Little Crow, who would go
on to lead Dakhota soldiers in the 1862 U.S.—
Dakhoéta War) told the government’s treaty ne-
gotiators that the Dakhéta “would talk of nothing
else” until the question of these education funds
was resolved.

Through the 1851 treaties of Mendota and
Traverse des Sioux (two treaties with the same
terms, negotiated separately with different
Dakhota bands), the Dakhota ceded their claims
to all remaining lands in Minnesota. There are
myriad problems with these treaties, starting
with the additional coercion tactics government
officials employed during the negotiations.
Frustrated by Dakhéta leaders’ recalcitrance,
Commissioner of Indian Affairs Luke Lea told
them, “Suppose your Great Father wanted your
lands and did not want a treaty for your good, he
could come with 100,000 men and drive you off
to the Rocky Mountains.”[12]

To this duress the negotiators added outright
fraud with an infamous document known as the
“traders’ paper.”[13] As had become customary in
Indian treaties, government officials planned to
divert funds from the amount they agreed to pay
for the land to settle Dakhota hunters’ debts to
fur traders. As increasing White settlement in the
Territory of Minnesota reduced the availability
of game, Dakhoéta hunters found it increasingly
difficult to procure enough furs to pay for goods
the traders had advanced to them on credit. In
treaty negotiations, however, White traders could
simply state the total amount they were owed;
they were not required to provide any documen-
tation to support their claims. A list of traders
and the amounts owed to them was drawn up,
and during the signing of the Treaty of Traverse
des Sioux, Dakhota leaders were led through a
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process of signing two copies of the treaty and
this additional document, which they and others
present believed to be a third copy of the treaty.
Even a White missionary who assisted in translat-
ing the terms of the treaty during the negotiations
and attended the signing ceremony was unaware
of the content of the third document, through
which a huge portion of the payment for the land
cession was siphoned off to White traders with

no accountability. Ramsey was later investigated
by Congress for fraud, but his fellow Republicans
ultimately dropped the matter with no charges or
sanctions.[14]

Jameson Sweet, who is Dakhota, received his
Ph.D. from the University of Minnesota, and is
now Assistant Professor of American Studies

at Rutgers University, has reflected, “You can
point to every treaty where there’s some kind

of fraud, where there’s some kind of coercion
going on, or they’re taking advantage of some
extreme poverty or something like that so they
can purchase the land at rock bottom prices. That
kind of coercion and fraud was present in every
treaty.”[15] Interestingly, though, it’s not only
modern scholars who acknowledge these issues;
contemporary critical voices can easily be found
as well. For example, when asked to review the
1805 treaty in 1856, the U.S. Senate’s Military
Affairs Committee ultimately concluded:

“It does appear that General Pike made an
arrangement in 1805 with two Sioux Indians
for the purchase of the lands of that tribe,
including the Faribault island, but there is no
evidence that this agreement, to which there is
not even a witness, and in which no consider-
ation was named, was ever considered binding
upon the Indians, or that they ever yielded up
the possession of their lands under it... [I]t was
never promulgated, nor can it be now found
upon the statute books, like any other treaty—if
indeed a treaty it may be called—nor were its
stipulations ever complied with on the part of
the United States.”[16]
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The St. Peter Tribune, the local newspaper of a
Minnesota River Valley town, editorialized in
1861 that “It is little else than a farce to call our
agreements with the Indians treaties.... They
have no power to enforce them, no minister or
consul to present their views or defend their
rights.”[17] By this time conditions among the
Dakhota, who were now confined to a small
reservation along the Minnesota River, were
becoming dire; the government’s failure to make
treaty payments would culminate in starvation in
the summer of 1862, and with no other recourse
to compel the government to fulfill its obligations,
some Dakhotas saw going to war as the only
option available to them.

Canadian scholar Sam Grey once posed the
question, “How do you steal a continent?”, and
answered with what at first sounds like a quip,
but reflects the treaty-making process accurately:
“You redefine stealing.”[18] When examined,
these “supreme laws of the land” quickly take

on the appearance of a thin veneer of legitimacy
over wholesale land theft. It’s also clear that
White settlers understood this reality at some
level. Historian Roy Meyer noted that as soon as

Rent Is Due

So now we have come back to the pressing
question of what we do with this information.
Knowing the truth of how our institution fits
into the history of the dispossession of Dakhota
people and how we have benefitted and continue
to benefit from the theft of Dakhota lands should
obligate us to take reparative action (we cate-
gorically reject “but that happened a long time
ago and we aren’t the ones that did it” as a moral
excuse).

At the 18* Annual A.I.S.A. (American Indian
Studies Association) conference, held in
Albuquerque in 2017, the common theme perme-
ating presentations and discussions was focused
on what the colonial educational institutions (col-
leges and universities) are doing to acknowledge,
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the 1851 treaties were signed—prior, that is, to
their ratification by the Senate and official enact-
ment—White settlers began “pouring onto the
ceded lands... crossing the Mississippi ‘in troops,’
making claims, and building shanties on lands
which they as yet had no legal right to intrude
upon.”[19] These settlers could rest assured that
the government would complete any needed legal
maneuvers to allow them to stay.

The legality, or lack thereof, of the Dakhota
treaties took a final turn in the aftermath of the
1862 Dakhota—U.S. War, when Congress passed
an act abrogating all treaties with the Dakhota.
International law allows for unilateral abrogation
by any party to a treaty, but such a withdrawal
should result in a return to the status quo ante.
[20] The U.S. government’s abrogating the
Dakhota treaties but maintaining its claim to all
the lands included in those treaties represents
perhaps the ultimate legalistic sleight of hand.
This brings us back to our earlier analogy of a
real estate transaction in which the buyer decides
after the closing to stop making the mortgage
payments but still occupies and claims to own the
house.

honor, and give back to the Indigenous peoples
whose lands they occupy, legally or illegally.
Some of the simplest (in concept, if not in imple-
mentation) steps institutions can take include
making sure Indigenous people don’t have to
pay for their programs and services. Within

the University of Minnesota system, which
encompasses five campuses across the state, one
campus currently has a tuition waiver in place
for Native students. The University of Minnesota
Morris is built on land formerly occupied by an.
Indian boarding school where the focus was to
eradicate native culture and language. The last
managers of the boarding school were a group

of nuns who, when they decided to get out of

the education business and gift the school’s
buildings and grounds to the federal government,
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attached a stipulation that as long as the property
was used as any sort of school, no Native pupil
should be charged to attend. When the federal
government gave the property to the state for

the establishment of another public university
campus, this stipulation went along with it. As
currently operationalized, this policy provides for
any student who is an enrolled member, or the
child or grandchild of an enrolled member, of a
federally recognized tribe to receive a full waiver
for the cost of tuition. As a result, Native students
comprise over 20 percent of U of M Morris’s
student body, a situation virtually unheard of in a
public university.

Here on the Twin Cities campus, the Bell
Museum of Natural History, the state’s official
natural history museum operated in partnership
with the University of Minnesota, recently
implemented free admissions for Native people.
Significantly, the Bell Museum’s Board of
Directors chose not to require tribal enrollment
or ID to claim free admission, thus sidestepping
the thorny issues of federal recognition and blood
quantum criteria. The Museum has also made it
clear that this policy is not an act of charity to-
ward Indigenous people; rather, it is an acknowl-
edgement that the museum occupies Dakhéta
land, so Dakhota and other Indigenous people
should not have to pay a fee to tour the facility.
An official land acknowledgement, including a
recognition that Dakhota people are the original
natural scientists of this land, was literally built
into the museum, and four dioramas within

the main exhibit halls include commentary on
Minnesota habitats, environments, and seasons
in Dakhota and Ojibwe, thus helping to document
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and preserve these endangered languages. The
Museum’s Board has expressed a commitment to
continually identifying more steps they can take
to honor both Indigenous worldviews and episte-
mologies and Indigenous people themselves.

As another example, High Country News notes
that “South Dakota State University has recently
redirected income from its remaining Morrill
[Act] acres into programming and support for
Native students hoping to attend SDSU.”[21] But
all these initiatives evade the question of our
institutional obligations to Indigenous people
who have no interest in participating in any of
our programs as students or visitors. We must
stretch our conceptions of what is possible to
start to consider the question from this angle,
but we’re not without examples here either. In
New Zealand, the government has returned a
significant amount of land to the Waikato Maori
tribe, the most fundamental and obvious way

to right the wrong of illegally seizing the land in
the first place. In this case, “land return” means
the government recognizes the Waikato tribe as
the rightful owners of the land, which includes
the city of Hamilton. It doesn’t, however, mean
that all non-Maori people have been driven from
the land, and all their homes and businesses
destroyed or taken over. Instead, the Waikato
tribe collects rent from non-Maori businesses and
institutions, including the University of Waikato.
[22] A model like this affirms Indigenous sover-
eignty by directly providing resources to the tribe
to do with as they please, rather than allowing
the university to decide what it wants to do “for”
Indigenous people. Ultimately, we feel strongly
that this is where this conversation needs to go.
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Hindh ded unyakunpi ye/do.
We are still here.

Despite the best efforts of the Minnesota state
government to ethnically cleanse us/them from
Minnesota after the 1862 war, Dakhoéta people
have always been, and are still, here, still at
home, and unfortunately sometimes homeless,
within our/their homelands. We/they know our/
their history, and have not forgotten the treaties.
This is another reason it is critically important for
institutions like the University of Minnesota not

to unilaterally decide what amends might look
like and what it is willing to (con)cede—to give
up—in the pursuit of justice, but rather to ap-
proach Dakhéta communities as sovereign enti-
ties, including the four federally recognized tribal
nations within the present borders of Minnesota,
as well as the diaspora of communities in North
and South Dakota, Nebraska, Montana, and
Canada that represent the Dakhota exile.

Mni kip wakhan ye/do. Mni kip pheziita ye/do.

Water is sacred. Water is medicine.

The East Bank and West Bank portions of the
University of Minnesota Twin Cities campus
straddle the Mississippi River and lie within the
boundaries of a national park, the Mississippi
National River and Recreation Area. The univer-
sity sits on and utilizes this river and other waters
that, from a Dakhota perspective, are also sover-
eign entities, as are the land itself and the many
plant and animal nations that live on the land and
in the waters. In this perspective, another major
shortcoming of most land acknowledgements is
that they don’t actually acknowledge the land in
this way.

The Dakhoéta connection to the land and all that
live and exist here is important. The Dakhota
people and other Indigenous peoples have seen
for thousands of years that we must be aware that
we co-exist with other life. Human beings are not
the most important life on earth; in fact, we can’t
survive without help from our relatives, but they
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can manage quite well without us. The Dakhota
philosophy of Mitakuye Owas’ip, “all my rela-
tions,” or “I am related to all that is,” reflects this
understanding by acknowledging that all things
from water, plants, and animals to the stars are
part of our fellow creation and we must maintain
a respectful relationship with all of these things
we are connected to. This brings us back to the
observation that traditionally, the Dakho6ta and
other Indigenous peoples did not construe their
relationship to land in terms of ownership, but
rather of belonging and stewardship. Again,

we mention this not to romanticize Indigenous
people, but rather to suggest that if we can peel
back the layers of legal sleight-of-hand through
which, as Martin Case puts it, Indigenous land
was transformed into U.S. property;[23] if we can
return treaty lands to their rightful owners; then
we open up the possibility of paying the lands and
waters themselves, as well as the lands’ original
inhabitants, the respect they are due.
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Footnotes

[1] There are many different ways of writing the Dakho6ta language, which did not have a written

form until the arrival of European-American missionaries in the nineteenth century. Throughout this
article we use one of a handful of writing systems that consistently represent the language phonetical-
ly, to make it easier for learners to pronounce words correctly.

[2] Robert Lee and Tristan Ahtone, “Land-grab universities: Expropriated Indigenous land is the
foundation of the land-grant university system Hzgh Country News Vol 52, NO. 4 (March 30, 2020)
Accessed online at https: i
sities.

[3] Martin Case, The Relentless Business of Treaties: How Indigenous Land Became U.S. Proper-
ty (St. Paul: Minnesota Historical Society Press, 2018), 4—6.

[4] The Great Lakes Indian Fish and Wildlife Commission (GLIFWC), established as result of
the Ojibwe treaty rights court cases, provides excellent educational materials on treaty rights,
including “A Guide to Understanding Ojibwe Treaty Rights,” http://www.glifwc.org/publications

pdf/2018TreatyRights.pdf.

[5] Lee and Ahtone, “Land-grab universities.”
[6] C.W. Hall, The University of Minnesota: An Historical Sketch (Minneapolis, 1896), 12.

(Resource available in the University of Minnesota Libraries’ Digital Conservancy at https://conser-
vancy.umn.edu/handle/11299/59620.)

[7] “Minnesota’s Permanent University Land and Fund,” Minnesota Department of Natural Resources
Division of Lands and Minerals report, 2017. https://files.dnr.state.mn.us/lands_minerals/perma-
nent_university_handout_fy17.pdf.

[8] The information in this section was compiled from three major sources: Gwen Westerman and
Bruce White, Mni Sota Makoce: The Land of the Dakota (St. Paul: Minnesota Historical Society
Press, 2012); Roy W. Meyer, History of the Santee Sioux: United States Indian Policy on Trial, rev.
ed. (Lincoln: University of Nebraska Press, 1993); and the Why Treaties Matter virtual exhibit devel-
oped by the Minnesota Humanities Center in partnership with the Minnesota Indian Affairs Council
and the Smithsonian’s National Museum of the American Indian, http://treatiesmatter.org.

[9] Westerman and White, Mni Sota Makoce, 141.
[10] Westerman and White, Mni Sota Makoce, 147.

[11] Linda M. Clemmons, ““We Will Talk of Nothing Else’: Dakota Interpretations of the Treaty of
1837,” Great Plains Quarterly vol. 25 (Summer 2005), 173—-85 (see especially pp. 180—1).
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[12] William G. LeDuc, Minnesota Year Book for 1852 (St. Paul: W.G. LeDuc, 1852), 79—82; cited in
Meyer, History of the Santee Sioux, 83. Meyer explains that the Minnesota Year Book contained “a

reprint of a day-by-day account of the treaty negotiations, published in the Minnesota Pioneer from
July 3 through August 14, 1851.”

[13] The traders’ paper slipped in with the Treaty of Traverse des Sioux is widely seen as one of the
most egregious instances of fraud in U.S.-Indigenous treaty-making. See Westerman and White, Mni
Sota Makoce, 180—81 and 190—92.

[14] Ramsey’s investigation and acquittal by the United States Congress are mentioned briefly by
Roy Meyer, History of the Santee Sioux, 87 and Westerman and White, Mni Sota Makoce, 192.
Meyer notes that William Watts Folwell’s History of Minnesota, vol. I, pp. 462—470, provides a more
detailed account of the investigation.

[15] Quoted in Lee and Ahtone, “Land-grab universities.”

[16] The report can be found in the University of Oklahoma College of Law Digital Commons

at https://digitalcommons.law.ou.edu/cgi/viewcontent.cgi?article=2272&context=indianserialset.
The quotation is taken from the Why Treaties Matter virtual exhibit, http://treatiesmatter.org/
treaties/land/1805-dakota.

[17] Quoted in Little Crow and the Dakota War (2017 film), which cites the April 3, 1861 St. Peter
Tribune.

[18] Sam Grey, “The Past as Present: Settler Colonialism and Justice after Indigenous Genocide,” East
Side Freedom Library What’s in A Name? Speakers Series (St. Paul, MN: March 31, 2016).

[19] Meyer, History of the Santee Sioux, 84.

[20] Howard J. Vogel, “Rethinking the Abrogation of the Dakota Treaties and the Authority for the
Removal of the Dakota People from their Homeland,” William Mitchell Law Review vol. 39, no. 2

(2013), 538-581.

[21] Lee and Ahtone, “Land-grab universities.”

[22] We first learned about the University of Waikato paying rent to the Waikato-Tainui Maori tribe
in a conversation with Dr. Sophie Nock, Senior Lecturer in Te Pua Wananga ki te Ao (Faculty of Maori
and Indigenous Studies), during the 2020 Native American and Indigenous Studies Association
(NAISA) conference, which was held on that campus. Information on the return of land to the iwi
(tribe) can be found at https://nzhisto . age/waikato-tainui-sign-deed-settlement-crown.
This site includes a link to the Deed of Settlement which lays out the terms of the university’s lease.

[23] Martin Case, The Relentless Business of Treaties: How Indigenous Land Became U.S. Proper-
ty (St. Paul: Minnesota Historical Society Press, 2018).
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FEATURE

RATTLESNAKE EFFIGY MOUND ANGESTORS

STILL TEACHING
By Jim Rock

Fr centuries “science” has been thought of, But what if we understood science differently,
taught, and practiced in a particular pattern as an explanation of biological or physical

and model, with its origins in European philo- phenomena that was grounded in observation
sophical traditions. Things that were not science  and testing/confirmation, but that wasn’t

were story, or anecdote, or folklore, lesser forms written down in official journals, but was rather
of knowledge somehow. Currently this western conveyed orally over generations? A global

orientation of science has tremendous cultural movement of Indigenous and Western-trained
power; just think of all the times policymakers astronomers is posing that very question. One
say they “follow the science.” project, Native Skywatchers, includes collabora-

tion with Indigenous astronomer Jim Rock, the

Rattlesnake. Image courtesy of Duncan Sanchez.
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author of this feature. Rock’s writing exemplifies  critical to meeting the enormous challenges we

a nonlinear, multi-modal way of conveying face.
knowledge that some would argue is an essential
part of knowing the world in new ways, ways — Patrick Nunnally, St. Paul, MN

Keya Wita Akan Paha Zuzéca K'a Hunkake Kin Hendh
*Wowicakhe™* Watpspewichakhiyin Kta Chip
KWAPZ(KH)2W2KC (13)

TTTTT s &5 %o
REM(A/A) OTIST S-TK*&IAG**T (16)

IIXXXXIXIXXIXIIX
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Rattlesnake Effigy Mound Ancestors at Afton of Turtle Island Still
Teaching Spacetime-Tested* (and) **Truths

* Kapemni
** TAG, Indigenous Astro-Geographical

Seeing Snake’s head, tail & body joined
together as a one-eyed, Cyclopean Wakinyar

The Snake’s Head 1|1

“Power plus place equals personality,” said Vine
Deloria Jr., whose father mentored and baptized
my Dakota father, who was Deksi Vine’s friend to
the end. So first, “Ohigniyar Takuskanskan k’a
Mihugkake k’a Mitakuyepi, michanté wastéya etan
pidamaya yedo. Wi¢honi mithawa wopida tagka!”
It is with deepest heartfelt gratitude that I give
thanks for life to the Always Moving Power who
moves what moves, to the ancestors, elders, men-
tors, relatives and beings in Dakota homeland of

-
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(Thunderbird) sees 16 Wi¢haphpi (Stars) in
Dakota Zuzéca (Snake) Constellation: Head § + 3
Taill 199+ 12Body 199999999999=169919
1999999999999

my birth where the sky reflects the waters. Great
thanks for helping me feel, hear, see and write
about these sacred places, such as Bdote, Wakary
Tipi and Hogan Owanka Kir of Mni Sota
Makoche. Mahasanni Biidabinokwe, waniyetu
wik¢emna sam zaptar pidamaya yedo! I also
acknowledge and say thank you to my “other
skin,” “First Light of Day Woman,” for 15 winters
together.




The Three Tail Shakers 114, 115, 116 (or sequentially 12, 13, 14)*

Rock and Gould (2018) initially described REMA  after the Dakota exile. He recorded the snake

(Rattlesnake Effigy Mound at Afton) within was a total of 534 feet from head to tail, with a
“Indigenous Riverscapes and Mounds: The head length of 88 feet, the body of 390 feet, and
Feminine Relationship of Earth, Sky and Water.” the shaker tail as three mounds totaling 56 feet
In the two years since, an improved perspective (18, 18 and the final end mound of 20 feet, see
has emerged to explain why the numbers figures 4 and 5). But if the body is actually 266
work even better to tell the symbolic story in Dakota wi€iSpa (cubits), then it better represents
decolonized Dakota units of wi¢i§pa, pronounced the number of days we spend connected by our
“weecheeshpa” and measured as Dakota cubits umbilical cord for 9 moons, in mom’s growing
instead of English feet, of course! belly upon Turtle Island Mother Earth! So these
aren’t just burial, but birth mounds. In this case,
The Snake mound was first measured by Lewis a snake may represent an umbilical cord (¢ekpa).

(in 1883) twenty years, or only one generation,

OPEN RIVERS : ISSUE SEVENTEEN : FALL 2020 / FEATURE 26


https://huichawaii.org/wp-content/uploads/2018/07/Rock-Jim-2018-STEM-HUIC.pdf.
https://huichawaii.org/wp-content/uploads/2018/07/Rock-Jim-2018-STEM-HUIC.pdf.

Also in this journal is an article titled “Sky_
Watchers, Earth Watchers...” which lengthened
to 1,862 words, or 7 x 266! If words were years,
1862—-63 was our Dakota exile. We return to this
idea later where 7 x 38 = 266 cubits or days in the
snake body.** Therefore, the author believes this
flood-watching and eclipse-watching snake effigy
mound is intended to be read as a symbolic, um-
bilical cord between Earth and Sky. It also joins
suns and moons with an amazing ability to pre-
dict certain eclipses with 99.97% accuracy. This
riverside sandbar site, “Hogan Owagka Kiy is the
Fish Campsite (see figures 6, 7, and 8). Before

the author acronymized the snake mound as
REMA, ancestors may have called it Paha Zuzééa
Sinté Hda (PZSH, Rattlesnake Mound) as a form
of homage to Upktehi who rules the waters and
aquifers. REMA, like the Greek rhema (pfiua),

is an utterance or spoken word or logos (Aoéyog).
“What is REMA saying in Zuzé¢a iyapi uy
wichéiye (snake speech)?” Harry Potter is a
Parselmouth with Parseltongue piigza REMA
speech of the Basilisk Serpent. But our Paha
Zuzééa Sinté Hda is ten times larger than a
Basilisk! 1 Head 1 + 3 Tail 19 9 = 503 words in 4
999 9so far!

Figure 4: Detail from Lewis, T. H. (1887). Science 9 (220): 393—94 [ Measurements from
6-25-1883 journal, pp. 15—16].
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Figure 5: Detail from Lewis, T. H. (1887). Science 9 (220): 393—94 [Measurements from
6-25-1883 journal, pp. 15—16].
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Figure 6: Wisconsin Township No. 28 N. Map 1850. Surveyor General’s Office 1847-1848.
Dubugque. [See Catfish Sandbar which Dakotas called Hogan Owanka Kin].
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igitalGlobe, GeoEye, ...

Figure 7: Current view with Marina. Image courtesy of Earthstar GeoGraphics, Dakota
County, USDA FSA, DigitalGlobe, GeoEye, Microsoft, CNES via ESRI.
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REMA’s pripae (utterance) / wichoiye (words) / hoye (voice) 12

Instead of piling basketfuls of earth to construct ~ of what REMA has encoded. This paper carries

a snake mound from a one-foot-high tail, to similar symbolic intent. But REMA’s designers
a two-foot-high neck joining the human-size and builders required loving toil to speak clearly
head of five and a half feet, this article piles ones =~ without words. REMA’s symbolic, serpentine
with zeroes, as if letters and numbers in words, voice (pfiua) still continues to speak to us today,
sentences and paragraphs. These words are though she is greatly damaged and disturbed

arranged with the same hope they reflect some beneath a fifty-year-old city dike.
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5.5 tattooed words on one cubit? 13

If the above acknowledgement (one ) and
abstract-synopsis (three § 1 ) paragraphs

symbolically represent the snake’s head and three

tail-rattle mounds, then these 12 § 17119999749

9 9 9 are re-constructing and reading the possibly

pregnant body until it grows to 1360 words.
These 1360 words represent both 266 days and

266 day pregnancy = 1360 words 14

This word-snake analogy continues: [Head |, 117
+ Tail 199, 386] = 503 words divided by 1863
total = 27.0%. So the 1360-word Body divided
by 1863 = 73.0%. Now apply these percentages
to the snake’s total length of 364 cubits, con-
firming the body is 266 cubits or 73% of a year
(9 months) representing pregnancy. The head

The Three Tipi Poles

,_.—\--T.___
—

South oA = h

Door/ East

Figure 1A: The Three Tlpi Poles. Modified
from original courtesy of Tom Bean. Via
Scott Thybony (2003). The Tipi: Portable
Home of the Plains. Western National
Parks Association.
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266 wiciSpa (cubits). Consider an equilateral
triangle of words, feet and cubits where 1863
words is our snake of 364 cubits or 534 feet.
So three and a half (3.487) words is one foot or
0.682 wi¢ispa. Also one widi$pa is 5.512 words
(see figures 1A & 1B below)

and tail represent the remaining 98 days of the
year since conception, but after birth. Breathing
through an umbilical cord for 266 days = 9.01
synodic months and 98 days off-cord = 3.32
months for 12.33 syn. mos./yr.

The Three Tipi Poles
South e« il Y

Door/Eastq )

Figure 1B: The Three Tipi Poles. Modified
from original courtesy of Tom Bean. Via
Scott Thybony (2003). The Tipi: Portable
Home of the Plains. Western National
Parks Association.
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2018 - 2020 Hands-Feet-Cubits 15

So this is offered with even greater confidence
than two years ago to update and further affirm
Rock and Gould’s (2018) synopsis and abstract as
stated:

By examining the strong feminine cosmology
connected to these sites through a lens of Critical
Indigenous Pedagogy of Place (CIPP) along

with the study of astronomy and Indigenous
environmental education...we can now say with
relative confidence, that these mounds were used
for measuring and commemorating cycles of time
for well over one or two thousand years. Their use
predicted the reoccurrence of feminine lunar and
masculine solar syzygy (eclipse measurement),
and held numerical and symbolic interpretations
of spacetime cycles....These mounds mirror

earth with sky as interdisciplinary expressions of
art, humanities, science, math, engineering and
technology. We also examine the strong feminine
cosmology connected to these sites and the
impact of colonial settler practices through a lens
of ecofeminism and CIPP. Through this research
we believe we have decoded some of the meaning

IT:1B Above, [B-T]/S Below See Fig. 2 below 16

and purpose behind these amazing earthworks.
After examining a decolonized measuring system,
the not-so-hidden meanings became even more
apparent.

It is probable that cubits, feet and hands were

all used to build REMA avoiding decimal units.
Whole number ratios work well. Using three
hands (napé) as a foot (siha), we see that the last
tail mound = 3 h./ft. x 20 ft. = 60 hands, and the
other two mounds before it are 3 h./ft. x 18 ft. =
54 hands each. So the tail is also 168 napé (or 56
feet or 38 cubits). The body is 266 cubits or 390
feet or 1170 hands. The head is 56 feet wide (2 x
28 feet or 38 cubits) by 88 feet (60 cubits or 264
hands) long. So seven tails, 7 x 38 = 266 cubits
equals the body, a ratio of 7T:1B. Since the head’s
width is another 38 cubits, is it counted as a ninth
part to the 7 + 1 “tails”? Is this part of ceremonial
snake-cutting knowledge into segments? Maya
oral tradition says a snake could be cut into 7to 9
or 13 parts. So this snake article’s head = 19, body
=127, and tail = 39.

The Three Tlpl Poles

South
[B - T]/S

Door/ East

[GT]/S

Figure 2: The Three Tipi Poles. Modified from original courtesy of Tom Bean. Via Scott Thy-
bony (2003). The Tipi: Portable Home of the Plains. Western National Parks Association.
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More precisely, the entire snake is 364 cubits
or 534 feet or 1602 hands. 1602 H. divided by 6
H. high neck = 267 days. So 13 x 28 = 364, but
9.5 x 28 = 266.0 and 9.0 x 29.53059 dys./syn.
mo. = 265.775!*** The ratio of body to snake is
1170:1602 hands = 73.03%. So 0.7303 X 364.0
dys./yr. = 265.8 days/pregnancy. The Dakota
Red Day star (planet Venus) is associated with
pregnancy and twin average appearances of 263
days a.m. or p.m. in a 584 day cycle (Lee, Rock,

and Wilson 2012). So 5 x 584 = 8 x 365 is an eight
year return of Venus to its sidereal place in the
stars. The author noticed: If B=7T and [B-T] =
kS then 6T = kS; where k = 0.626. [Body minus
Tail]/Snake = [266 — 38] cubits/364 cubits =
0.626. Also 1002 hands/1602 hands = 0.6255,
the inverse of which is 1.598(8). Finally, 1.598(8)
X 365 days = 583.56 days, very close to the Venus
sidereal period of 583.92 days (0.06% error=
99.94% accuracy). See Fig. 3 below:

porunits|  feet cubits hands mean

noB

B-Tl/s | o062505) | 0.626(4) | 0.625(5) | 0-625(8)
0.030% error

61)/s | o629(2) | o0.626(a) | 0.629(2) | 0-628(2)

| 0.027% error

Earth Sidereal Year  365.256363 dvs _
Venus Sidereal Year 583.92 dys = 0.62550

Figure 3: Earth and Venus sidereal years. Image courtesy of Jim Rock.
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VENUS : EARTH RATIO 79 minutes or 27 minutes 1/

By applying the “Snake Hands” ratio (yes, snakes
have hands!) of 0.6255 times 584 Venus days we
derive 365.292 days per Earth year! This is just
0.014% error. Also 23.93 hrs/day x 365.292 dys/
yr = 8741.44 hours/year instead of 8740.2456 or
1.19 hour = only 79 minutes more per year! This
is 99.9086% accurate! Using an even better Venus
value shows:

1602 H/1002 H = 1.598(8) = 583.92 days/[?
days for Earth year = 365.224... days].

This 0.0182 day difference is 0.005% error
(99.995% accuracy) or only 27 minutes more per
year! Were Dakotas measuring Venus or Earth to
99.9% or 99.99% perfection using a snake? The
answer is...Yes! Also, the Great Ballcourt of the
Maya is 545 feet or 11 feet (or 8 cubits) longer
than REMA (2.0% difference). It was dedicated to
KukulKan, their flying, feathered Serpent Venus
a.k.a. QuetzalCoatl.

9 Moons = Pregnancy while 405 Red Moons < 33 Years 18

Dakotas use 405 red tobacco ties in various cere-
monies, while the Maya calculated 405 red moons
= 46 Tzolkin of 260 (13 x 20) days = 11,960

days. So a “red moon” is a synodic lunar period

of 29.53086 days, not 29.53059 days, as NASA
measured in 1972 with an earthly laser reflected
by a lunar mirror. This is only 20 seconds per
month or 0.001% error = 99.999% accuracy! 405
moons (32.7454 years) is a triple tritos (3986.628
days) eclipse cycle:

3 X 135 = 405 lunations. Six examples of 33 years
follow: Moses carried a snake staff for 33 + 7
years. Was Jesus’ lifespan 405 moons ending

with an eclipse? His recently deceased follower,
civil rights icon John Lewis, served 9 months
beyond 405 moons in Congress before returning
to the stars. Chris “down by the river” Farley of
1964 Madison died in 1997 Chicago at 12,360

= 33.8406 yrs. = 405 red moons + 400 days.
Madison to Chicago lie on the greatest annual
lunar standstill alignment (see 912)! Naya Rivera
lived 12,231 days = 414.18 red moons or 129
days more than Farley. Malinalli “Dona Marina”
Malin-che/tzin, 33-55 yrs., b.1496 — d.1529/1551?
= ? red moons. See CihuaCoatl-Coatlikwe
connection.

Snake Tracks and Serpent Paths X Serpent Tracks and Snake Paths 19

The Great North American Eclipse crossed Turtle
Island on Aug. 21, 2017. A Saros 145 family
member with a 1963 total solar “relative” crawled
further north across Canada just grazing Maine.
Saros family #136 began in 1340 C.E. and occurs
71 times every 18.03 years. This interval of 1280
years has a 54 year proximity reoccurrence in a
related shadow pattern [Since 3 x 18 = 54, and
1963 + 54 = 2017]. Were these giant sinuous
paths on the ground considered as celestial
snake (word-year#1805; Twin Bdotes taken by
Pike) counterparts of Unktehi below? Dakotas
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have a 16 star snake constellation as depicted in
Lee and Rock’s D(L/N)akota Star Map (2012)
and the accompanying guidebook (Rock and
O’Rourke 2014).

By sending out observers and messengers, such
serpent tracks could be validated and stud-

ied. Other non-Saros paths still need to be inves-
tigated for likelihood of REMA (#1836 REMA still
Dakota; Wisconsin Territory) vicinity ( (#1837
REMA lost to treaty) crossings (#1838 Trail of
Tears; Iowa Territory).
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Natural Literacy and Natural Numeracy = Nature’s Programming 110

A (#1839) generation (#1840) may (#1841)

only (#1842) briefly (#1843) look (#1844)

back (#1845) upriver (#1846; Iowa statehood)

to (#1847) its (#1848 Wisconsin statehood)
ancestors (#1849 Minn. Territory) from (#1850)
its (#1851 Treaty, more land gone) own (#1852)
place (#1853) in (#1854) the (#1855)

river (#1856) of (#1857) spacetime (#1858
Minn. Statehood). We (#1859) see (#1860)
through (#1861) our (#1862) own (#1863)...
Paper-Snake ENDS HERE. 503 + 1360 = 1863...
But these 12 plus 393 more words reach 405 words
beyvond 1863. 1863 + 405 red moon words = 2268...
or 248 years from now? Since 2020 — 248 = 1772 six
years post-Carver at Wakayg Tipi Cave.

We see through our own...lenses, languages and
location while remaining tied to a tree on the

riverbank. What messages did the ancestors leave

Death Rattle for Rattlers? 11

Imagine a daily killing of five and a quarter
snakes for 15 years from 1967 (#2020) to 1982.
In Houston County alone, 28,685 timber rat-
tlesnakes were bountied for $1 to $8 per snake.
So $100,000 nearly bought their extinction.
Minnesota was the last state to offer such
bounties. A veterinarian and the Minnesota
Herpetological Society gained sponsorship of

630-Mile Snake Path 112

Gould and Rock (2016, 2017) and Rock and
Gould (2018) have researched the riverside
mounds under threat and in need of interpre-
tation from an Indigenous, astro-geographical,
archeao-astronomical perspective. REMA shows
a remarkable use of 18.03, 18.61 and 19 year
eclipse cycles observed with incredible precision
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us (#1883 Lewis measures REMA)? By natural
literacy and natural numeracy (Rock 1997) they
painstakingly wrote and encoded life and birth
into an effigy snake mound. The Gen X and mil-
lennial generations may think of REMA as coders
or software developers. Programming is how you
get computers to solve problems and to instruct
the computer to perform tasks. What tasks or
problems was REMA solving? What information
was stored and processed to give answers? How
was this output data displayed, read and inter-
preted? These codes and illustrations are offered
in Rock and Gould (2018). Yet snakes were
killed and the snake mounds razed without ever
learning the pfiua of REMA. This computational
serpent and (#1989 see law next ) its messages
were left to sewage and landfill, instead of being
read fervently or “religiously.”

bills to stop this. Those voting against were 12%,
so the bills were passed and signed into law May
3, 1989 (Minnesota House of Representatives
1990). This was the Chinese year of the snake,
one month before Tiananmen Square and the
millennial generation was being born. As REMA’s
tail is 10.5%, more than this (12%) still wanted
snakes killed to extinction.

(99.97%) by Dakota ancestors (Rock and Gould
2018). But long distance implications show at
least a 630-mile network from REMA through
21,000 rattlesnake and thunderbird mounds at
Madison (Ho-Chunk) and on over to Chicago and
the Giant Serpent Mound Ohio (see figures 9 &
10).
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Ohio Syzygies 113

In closing, because of CoVid-19, Rock was
unable to deliver lectures requested by Ohio
State University for their 150th anniversary on
(1870—2020) spring equinox. Like the University
of Minnesota, Ohio State is a land grant universi-
ty by the (im)Morril(a)l Act of 1862.

1,862-3 words for this article is the exile year
from our Dakota homeland. 1862—3 was also the
start of $25 to $200 bounties on Dakota people
(25 times more than snakes a century later).

The author’s intent for Ohio and this article of
1863+405 words was to show a linear, lunar
connection between our sites along the GALSA/A,
greatest annual lunar standstill azimuth/angle

(=131—133 degrees). When the 1883 Lewis data
(1887) was converted 135—137 years later by the
author to cubits, hands and feet, it more strongly
affirmed a beautiful, feminine, long-distance
Earth-Moon-Venus-Ohio-Wisconsin-Minnesota
relationship to ceremonially and generationally
walk from full moon to full moon for 30 days at
21 miles/day every 18.6 years. The Ohio Great
Serpent also seems to be a symbolic, umbilical
cord to/from earth with solar-lunar eclipse syzy-
gies. This hypothesis would substantiate TEK of
long-term phenology and phenomenology shared
across Indigenous communities over a millennia
or two ago. Mitakuye Owasin!

6-20-2016 indian Mounds Park, st. Paul
gonrise @ 117 degrees on Solstice

ous w/sunset 9:03 pm at 305 degrees
Annual Lunar Standstill)

Figure 10: Solstice at Indian Mounds Park. Image courtesy of Jim Rock.
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17 Dakota + 1 Non-Dakota = 18 Glossary Terms

Bdote

where rivers join, especially the Mni Sota

Wakpa & Wakpa Tanka (@Twin Cities) but also

where the St. Croix meets Wakpa Tapka (Misi
Ziibi)

cekpa

navel, umbilical cord, [twin(s)/¢ekpapi],
7% child (birth order)

deksi
uncle

kapemni*

twisting, spinning...like crossed tipi
poles with above & below mirrored

Hogan Owanka Kin:
The Fish Camp (Afton, Minnesota)
hoye

voice

Mitakuye Owasin!

We are all Relatives...all my Relations!

Mni Sota Makoche

land where the water reflects the sky
napé
hand
Paha Zuzéta Sinté Hda
(PZSH) rattle(tail) snake mound...a.k.a. REMA
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siha

foot

traditional ecological knowledge

Unktehi

horned snake creation story being who rules
waters & aquifers. esp. Wakan Tipi cave

Wakan Tipi

A cave in Dakota birth creation story which
mirrors star of bison backbone (3 stars)

Wakinyan

Thunderbird creation story being who brings
storms, lightning & thunder from West

wichaphpi
Star, old style star symbol was *kapemni
wiciSpa

Dakota cubit from elbow to tip of middle
finger...in REMA’s case about 17.6 inches

wichdiye
word(s)

** The 266 word short article became 7 times
longer as I wrote, which is like a foreshadowing
of the 7 x 38 cubit tail, which makes a 266 cubit
umbilical cord snake body. I also implicitly
conjecture that because as Ocheti Shakowin
Oyate we embody the Seven StarFire Nations
in our Buffalo and Dipper constellation(s). This
implies the Tipi rope is an umbilical cord as the
three stars in the bison backbone are the three
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tipi poles. Everything is polysemous for us like of 29.555 days, but decimal units can be avoided

Indigenous symbolic hypertext to travel to other by using ratios. The Body minus Tail (B-T)

dimensional meanings...Also 1862 is the year mnemonic as well as 7 tails (7T) mnemonic both

settlers use to define us or contain/limit/keep us  help to achieve awesome accuracy when using

in our war-torn subjugated state. So I'm writing hands compared with cubits. Venus is related

beyond 1862-2 here to include the now and future to pregnancy and fertility for us because it is a

decolonized revivification. morning or evening star for 263 days on average
and pregnancy is 266 days.

***The year was thought of as 13 moons of 28

days (=364 not 365) and pregnancy as 9 moons

Works Cited

Gould, Roxanne, and James Rock. 2016. Wakan Tipi and Indian Mounds Park: Reclaiming an Indig-
enous Sacred Site. AlterNative: An International Journal of Indigenous Peoples 12 (3): 224—35. DOI
10.20507/AlterNative.2016.12.3.2.

Gould, Roxanne, and James Rock. 2017. “Once Upon a Toxic Sanctuary: Partnering to Restore
and Reclaim a Dakota Sacred Site,” Interdisciplinary Journal of Partnership Studies 4 (3): Article

8. http://pubs.lib.umn.edu/ijps/vol4/iss3/8.
Lee, Annette, Jim Rock, and William Wilson. 2013. “The Red Day Star, the Woman’s Star and

Venus: D(L/N)akota, Ojibwa and Other Indigenous Star Knowledge.” The International Journal of
Science in Society 4 (3): 153—66. www.science-society.com.

Lee, Annette, and James Rock. 2012. D(L./N)akota Star Map. Published in Dakota/Lakota Star Map
Constellation Guidebook, by James Rock and Charlene O’'Rourke, 2014. https://birchbarkbooks.com/

all-online-titles/dakota-lakota-star-map-constellation-guidebook.
Lewis, T. H. (1887). Science 9 (220): 393—94 [Measurements from 6-25-1883 journal, pp. 15—16].

Minnesota House of Representatives. 1990. “How Six Bills Became Law.” St. Paul: Minnesota House
of Representatives, Public Information Office. Pamphlet p. 7.

Rock, James, and Charlene O’Rourke. 2014. Dakota/Lakota Star Map Constellation Guide-
book. https: i

Rock, James, and Roxanne Gould. 2018. “Indigenous Riverscapes and Mounds: The Feminine
Relationship Of Earth, Sky and Water.” Paper presented at the June 6-8, 2018 Hawaii University
International Conferences [STEAM and Education]. Honolulu, HI.

Rock, James. 1997. “Multicultural Science and Math Synesthesia: The Cosmic Chiasmic Quipu
Connections Curriculum. (MS)=:C-QC= [Thinkin’ Inkan & Applyin’ Mayan as a Mni Sota Dakota].”
Unpublished Master’s Thesis, Hamline University.

Jones, Geoffrey (2016). Archaeo-Physics LLC Report of Investigation no. 233 Geophysical Survey of
the 21WA10 Mound Group at Afton, Minnesota; Fig. 1 jones@archaeophysics.com.

OPEN RIVERS : ISSUE SEVENTEEN : FALL 2020 / FEATURE 39


https://www.doi.org/10.20507/AlterNative.2016.12.3.2
https://www.doi.org/10.20507/AlterNative.2016.12.3.2
http://pubs.lib.umn.edu/ijps/vol4/iss3/8
http://www.science-society.com/
https://birchbarkbooks.com/all-online-titles/dakota-lakota-star-map-constellation-guidebook
https://birchbarkbooks.com/all-online-titles/dakota-lakota-star-map-constellation-guidebook
https://birchbarkbooks.com/all-online-titles/dakota-lakota-star-map-constellation-guidebook

Recommended Citation

Rock, Jim. 2020. “Rattlesnake Effigy Mound Ancestors Still Teaching.” Open Rivers: Rethinking Wa-
ter, Place & Community, no. 17. https://editions.lib.umn.edu/openrivers/rattlesnake-effigy-mound.

DOI: https://doi.org/10.24926/2471190X.7429

About the Author

Jim Rock (Dakota) M.A.Ed. is University of Minnesota Duluth’s Director of Indigenous Programming
at the Marshall W. Alworth Planetarium and an instructor in the Physics and Astronomy Department
at Swenson College of Science & Engineering. Rock teaches in the Honors Department as well and
offers an ethno- and archaeoastronomy course called Native Skywatchers which includes Turtle Island
(N., C. & S. America) and Oceania. He has worked or designed experiments with NASA and NOAA
and is co-author of the 2014 D(L)akota Star Map Constellation Guidebook and other publications on
Dakota and regional Sky-Earth connections.

Patrick Nunnally is a lecturer in the Department of Landscape Architecture in the College of Design

at the University of Minnesota. He also teaches in the College of Food, Agriculture, and Natural Re-
source Sciences and was one of the lead scholars for the University’s John E. Sawyer Seminar, “Mak-
ing the Mississippi: Formulating New Water Narratives for the 21st Century and Beyond,” funded by
the Andrew W. Mellon Foundation. Nunnally’s teaching and writing are public-facing, connected to
community, and focused on the Mississippi River as a corridor for environmental justice and climate
change. You can find more about his work at landwaterplace.umn.edu, a website offering resources on
questions of environmental justice, community, and environmental change.

OPEN RIVERS : ISSUE SEVENTEEN : FALL 2020 / FEATURE 40


https://landwaterplace.umn.edu/

FEATURE

INDIGENIZING ENVIRONMENTAL THINKING

By Waziyatawin, Roxanne Biidabinokwe Gould, Glement Loo,
Samantha Majhor, Sara Cerne, Bonnie Etherington, Andrew M.
Freiman, Agléska Cohen-Rencountre, Adam W. Coon, Sarah
Peele, Wendy F. Smythe, Christine Taitano Delisle, and Becca
Gercken

key component of the work of the human- changed by centering ways of knowing that have

ities-led Environmental Stewardship, Place, often been dismissed or diminished by tradition-
and Community Initiative is an emphasis on al Western academic systems. Vital to this work
considering how higher education might be is recognizing academia’s participation in and

Lake Itasca. Image courtesy of Sara Cerne.
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perpetuation of settler colonial logics and the
ways these limit understandings of place, oth-
er-than-human relatives, environmental chal-
lenges and their possible solutions. Participants
in the Initiative, as well as many people beyond
it, are focusing on ways to Indigenize and decol-
onize environmental thinking, education, and
relations with the world and each other.

We asked scholars and thinkers from within
and beyond the academy to share a short
response about what this work might look like.
Specifically, we asked people to respond to the
following prompt: As we face environmental
challenges, such as climate change, extraction
economies, (over)development, loss of habitats
and ecosystems, pollution, and other harms,

Waziyatawin

In our age of catastrophic climate chaos,
Indigenous wisdom may be the only wisdom of
value. Indigenous cultures throughout the world
have a demonstrated capacity to live on the same
land base over millennia without destroying it.
Rooted in understandings of the interconnected-
ness and spiritual essence of all beings, pre-colo-
nial Indigenous ways of being strove to be in good
relationship with all of creation.

Western civilization, on the other hand, has never
demonstrated a capacity for sustainability. On
the contrary, from an environmental sensibility,
Western civilization destroys every landscape it
touches. Industrialization has only intensified
and exacerbated the destructive impulse of
Western society, which is rooted in the myth of
human supremacy. Thus, in a few short centuries,
Americans have all but destroyed our wetlands,
our prairies, and our forests while poisoning our
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what might Indigenous ways of knowing offer
to address these global concerns? How might
Indigenizing and/or decolonizing our methodol-
ogies transform higher education teaching and
research?

The responses here offer insights, experiences,
reading suggestions, and provocations. We

at Open Rivers still have a lot to learn about
this work; we suspect we are not alone. As one
respondent reminds us, even the questions we
pose here demonstrate settler logics. Still, we
hope you’ll engage with these responses and
learn with us.

— Laurie Moberg, Managing Editor

air, water, and soil. The toxification and hyper-ex-
ploitation of the very ecosystems essential to our
survival are the predictable outcomes of treating
other life forms as inferior and expendable.

In spite of this utter failing to protect what is vital
to our future survival, academic culture has often
marginalized and denigrated Indigenous ways of
knowing and being, relegating them to the realm
of quaint or colorful supplements to the nucleus
of Western knowledge. In this context, decoloniz-
ing Western education at its most fundamental
requires shattering the social evolutionary world-
view that places Western education at the pinna-
cle of knowledge with Indigenous knowledge far
below it. If scholars want to contribute to saving
the planet, that paradigm must be reversed. On
issues of long-term sustainability, Indigenous
knowledge, time-tested over thousands of years,
must be given the primacy it deserves.
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Roxanne Biidabinokwe Gould, Being a Good Relative in Someone

Else’s Homeland

Indigenous peoples are not the overseers or
stewards of the places in which we live. We are
part of the ecosystem, the very entrails, insides,
and soul of that place. Our creation begins in
our homeland where we have lived for millennia
worked to be in right relationship with all the
beings of that place (Cajete 1999).

Indigenous peoples believe there is a direct link
between the well-being of Indigenous peoples
and the well-being of the planet, but the reality is
we are often the miners’ canaries made to test the
waters to see how much destruction the planet
can endure before there is no return (Gould and
Day 2017).

In academia there are many theoretical

models that can provide guidance on how to
understand our planet’s decline. Ecosocialism
places capitalism at the heart of the problem.
Ecofeminism (Shiva and Mies 2014) interrogates
toxic patriarchy as the reason for the abuse of
women and Mother Earth. Both offer important
contributions to the discussion, but Critical
Indigenous Pedagogy of Place locates Indigenous
epistemology at the forefront, while promoting
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a community-based process that sheds light on
locally grounded sustainable solutions aimed at
reinhabiting and decolonizing Indigenous home-
lands (Gould 2018).

Like many Indigenous people today, I do not
live in the homeland of my ancestors. Because
of marriage and work, I now reside in the
homeland of the Dakota of Mni Sota Makoce. I
have a responsibility of reciprocity as a guest in
the Dakota homeland to the original inhabitants
and their traditional Indigenous knowledge. I
also have the responsibility to work with them to
dismantle those destructive systems that continue
to harm Dakota homelands, Dakota people, and
the planet.

Contemplating this future requires expansive
thinking on the part of us all. For non-Dakota
people, it asks that you challenge, re-examine,
and reject the racist and colonialist programming
to which you have grown accustomed. It also
asks that you rethink the values of domination,
consumption and exploitation that have become a
part of American society. (Waziyatawin 2008, 14)
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Clement Loo, Decolonizing and Indigenizing Higher-Education

Every definition of “sustainability” that I can
think of includes some mention of the mutual
flourishing (or some synonym thereof) of all
people (as well as non-people) living on the
planet.

The difficult question is: what counts as flour-
ishing? Even if one only focuses on humans,
there are numerous understandings about how
a human might flourish. These different under-
standings are influenced and modified by values,
history, minoritization, marginalization, and

a host of other economic, political, social, and
cultural factors.

The context dependency and complexity of
flourishing is one of the many reasons why those
of us whose efforts are aimed at pursuing sustain-
ability must be better at integrating Indigenous
knowledges and perspectives into our work and
our institutions. To promote the flourishing of

all, one must understand what flourishing means
across a wide range of cultures. Given such a need
for understanding the many ways that flourishing
might be defined across cultures, we must include
a broad range of voices and perspectives in

our conversations about and decision-making
processes relevant to sustainability.

To have effective and inclusive discourse, we
must be intentional about the format of our
conversations. We must, informed by partners
representing marginalized communities, be
careful to consider how we engage in discourse.
Higher education must take steps to ensure
that our practices appropriately recognize and
respond to different cultural assumptions about
the proper and good ways that individuals and
communities should relate to one another. This,
I contend, is at the heart of decolonization and
Indigenization.

Contributions from the “Indigenous Art and Activism in Changing

Climates” Project

The Mississippi River has always facilitated
currents of trade, activism, art, and research as
a site of constant cultural, environmental, and
political exchange. As a collective of graduate stu-
dents and junior faculty, and as members of the
Mellon Foundation Humanities Without Walls
(HWW) project, “Indigenous Art and Activism
in Changing Climates: The Mississippi Valley,
Colonialism, and Climate Change,” we bring
together responses to the Open Rivers prompt
that foreground collaborative and interdisciplin-
ary approaches and highlight multidimensional
understandings of Indigenous relationally with
the river and its tributaries. Project participants
came from six different institutions and we

met as a group at sites from the headwaters of
the Mississippi to the Gulf, reading scholarly
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and creative texts about these places while
prioritizing embodied, experiential research
methods—from canoeing, to visiting Indigenous
earthworks, and hearing from and working with
Indigenous artists and community members.
Over two years of gathering along the river and
researching, we have generated individual and
collective questions about the Mississippi that
connect Indigenous engagements with the river
to thinking through decolonizing methodologies
and global environmental challenges: What
confluences have emerged between Indigenous
research, art, and activism in the context of the
river? What does “humanities without walls”
mean in the context of Indigenous Studies? How
are particular Indigenous river histories made
visible by collaborative practices and pedagogies
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of art and activism? As part of our emphasis on conversation with each other and, much like a
team-based research, our responses to these river’s tributaries, take shared waters in different
questions regarding environmental steward- directions.

ship, place, and community are developed in

Samantha Majhor, “Indigenous Art and Activism in Changing Cli-
mates” Project

River networks sprawl and span across our think that NAIS methodologies work as a bridge
homelands, sustaining life and carrying it to between the silos of knowledge that academia
connect through other water systems across the tends to produce: arts and sciences, trade and
globe. This is part of the understanding that design, business and agriculture. Indigenous
reverberates from the D/Lakhota phrase “mni knowledges and methodologies point us toward
wichoni”—water is life. Native American and the networking, the relationships, and the main-

Indigenous Studies (NAIS) is like the river in this  tenance of relationships between humans and
way, in its methods and in the way NAIS scholars  other-than-humans, and NAIS methodologies ask
focus on relations and relationality. I often us to focus on these relationships by attending
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HWW Group with Jim Rock at Indian Mounds Regional Park, Minnesota. Image courtesy of
Sara Cerne.
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to relational networks situated in place. No one
person, people, city, state, or nation can put
humans on the track to reaffirming our respon-
sibilities to the river; its expanse reaches beyond
these other bodies. Here, in Mniso6ta Makoce, we
tend to call the river HaHA Wakp4 in the Dakhota
language—river of the falls. This is not what all
Dakhota people call this river all the time, but
where I am now, just north of Minneapolis/St.
Paul, this is the name that gets used most often

because this is where one will find waterfalls
along the Mississippi. The name attends to the
river’s particular features in this spot. The river
has many other names, names dictated by other
relationships with and observations of the river,
depending on one’s place along the river and its
tributaries. NAIS methodology suggests that one
get to know the river in a multivalent way and
embark on a reciprocal relationship that lives in
place but, inevitably, ripples downstream.

Sara Cerne, “Indigenous Art and Activism in Changing Climates”

Project

The collaborative nature of the project and the
Indigenous artists and activists we met during
our site visits to the Upper and the Lower

HWW members Jacki Rand and Agléska Cohen-Rencountre at the Mississippi Headwaters,

Mississippi made evident the importance of the
local in addressing global environmental con-
cerns. The experience underscored the necessity

Lake Itasca, Minnesota. Image courtesy of Sara Cerne.
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of considering longer historical perspectives
within particular spaces—of going deep while re-
maining rooted in place—all to better understand
broad issues that transcend and connect specific
local geographies. For me, embodied engagement
with places and histories along the river made
concrete the abstract notions of dispossession
and extraction, processes that take place

across the river valley as well as nationally and
globally. Conversations with Jim Rock, Director
of Indigenous Programming at the Alworth
Planetarium at the University of Minnesota
Duluth, for instance, highlighted the longevity
and relational geography of Native mounds in
the Mississippi’s watershed. Disregarding Dakota
traditions developed in relation to this space, the

relatively recent settler activity of the nineteenth
and twentieth centuries destroyed many sacred
sites in the greater Minneapolis area such

as Wakan Tipi and Spirit Island. This was done in
the name of Western progress and (over)devel-
opment, a mentality that disrupts local ecologies
and causes a chain of devastating consequences.
While it is common for younger students to
engage in place-based learning, higher education
seems to devalue the method. If we wish to collec-
tively unlearn some of the practices and mindsets
that led to the age of Great Acceleration, we could
do worse than to make relationality, account-
ability, and sustainability crucial to humanistic
education, anchoring and modeling these values
in local environments.

Lake Itasca. Image courtesy of Sara Cerne.
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Bonnie Etherington, “Indigenous Art and Activism in Changing

Climates” Project

In Minneapolis in 2018 our Humanities Without
Walls group had the privilege of hearing from
Nibi (water) walker Sharon Day (Anishinaabe)
who described how she along with other Nibi.
walkers journeyed from the headwaters of the
Mississippi River to the Gulf, carrying the clean

water with them to “remind the water” in the Gulf

what it once was. This action compelled thinking
about what the river carries and is shaped by

as it travels toward the ocean, what the waters
leave behind, and what they accumulate in their
passage. Shipping traffic carries oil and other
goods upriver. Corn, beans, wheat, and more
flow out, and the waters bear with them currents
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of silt, nitrates, and other forms of pollution. At
the same time that the accumulation of sediment
is critical for resisting land loss in the Louisiana
Delta and sustaining complex river-ocean
ecosystems, nitrates trigger growing dead zones
in the ocean and rising seas inundate entire
communities near the river mouth. Actions such
as Day’s Nibi walks indicate that conversations
about Indigenous sovereignty and water rights
up and down the river and its tributaries do not
exist in isolation from each other. We can only
address issues down river (such as land loss)
and their impacts on multi-being populations
when also considering issues upriver (such as

The HaHa Wakpa at Hidden Falls Regional Park, Minnesota. Image courtesy of Sara Cerne.
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levee or pipeline building), and vice versa. This

kind of thinking (or walking) with the river also
suggests that lasting and equitable solutions to

the environmental issues faced by Indigenous

peoples with relationships to the Mississippi
must contend with histories of settler colonialism
and extractive capitalism at local, national, and
global scales.

Andrew M. Freiman, “Indigenous Art and Activism in Changing

Climates” Project

In 2019 we met in Oxford, Mississippi with
filmmaker Monique Verdin (Houma) and
visual artist Sarah Sense (Chitimacha) to
discuss Indigenous art, activism, and the loss
of Indigenous land in the Louisiana Delta.
Levee systems and sea walls along the Lower
Mississippi have reduced sedimentation, while

canals built by the petroleum industry have
killed wetlands through saltwater intrusion. For
Indigenous communities, losing land means
losing life itself. Our conversations made it clear
that the practices of settler colonialism are still
in operation. Indigenous land is being overtaken
by the petrochemical industry that sees the land

R TV A R T B s BRI RT L

Itasca rocks. Image courtesy of Agléska Cohen-Rencountre.

OPEN RIVERS : ISSUE SEVENTEEN : FALL 2020 / FEATURE

19


https://www.amdoc.org/watch/my-louisiana-love/
https://www.sarahsense.com/Artist.asp?ArtistID=11571&Akey=L6DFM793&ajx=1

simply as a “sacrifice zone” where money can be
made quickly, disregarding its historical, social,
or religious meaning. Worse still, climate change,
the rearguard of American colonialism, is wiping
land off the map for good. In 2011, thirty-five
place names had to be retired from local maps—
they no longer exist. Multiple Indigenous com-
munities are trying to relocate to higher ground, a
difficult process further hindered by ignorant and
racist federal expectations and recalcitrant local
officials. Government-sponsored relocation isn’t

a success story, only part of a series of short-term
solutions. The Biloxi-Chitimacha-Choctaw of Isle
De Jean Charles recently left the relocation pro-
gram because it left out historical members of the
tribe. In order to combat the destructive habits of
petroleum extraction, universities could work to
divest from fossil fuels and diversify their energy
systems, while also working to invest in/support
Indigenous artists, thinkers, and elders who are
the lifeblood of their cultures’ futures.

Portage. Image courtesy of Agléska Cohen-Rencountre.
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Agléska Cohen-Rencountre, “Indigenous Art and Activism in
Changing Climates” Project

My initial thoughts about the prompt focus on through our collective HWW inquiries that
settler colonial logics that are made more evident center Indigenous place and ways of knowing.

Wading. Image courtesy of Agléska Cohen-Rencountre.

OPEN RIVERS : ISSUE SEVENTEEN : FALL 2020 / FEATURE o1



Canoe detail. Image courtesy of Agléska Cohen-Rencountre.
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As an O¢éti Sakowin dual citizen, I struggle with
the question of what Native people contribute

to global issues regarding the environmental
abuses for profit. The question, which speaks to
what Native and Indigenous epistemologies and
ontologies offer to a global healing from these
politically driven environmental abuses, priori-
tizes settler acquisition of Native and Indigenous
knowledge as the epicenter of that healing. In our
current climate, there will continue to be growing
interest in Native and Indigenous ecological
stewardship and thus Native and Indigenous

science. I believe our work as HWW scholars
helps to expose settler colonial logics at the roots
and lessen the burden placed on Native and
Indigenous peoples to compartmentalize trauma.
“What might Indigenous ways of knowing offer in
order to address these global concerns?” In short,
there is no singular Indigenous way of knowing,
and therefore the framing of this question itself
is derived from a colonial perspective that is
embedded within ongoing Native and Indigenous
dispossession. So what more can Natives offer
when we already give everything?

HWW group in canoes at Skokie Lagoons, Illinois. Image courtesy of Agléska Cohen-Ren-
countre.
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Adam W. Coon, Centering Native Methodologies

As part of the Mellon Environmental
Stewardship, Place, and Community Initiative
cohort at the University of Minnesota Morris, we
have discussed the need to center Native meth-
odologies—not just talk about them as a topic,
but instead as a lens through which to interpret
situations, analyze texts, and develop solutions to
contemporary issues and problems.

In thinking about Nahuas in Mexico, they offer
methodological perspectives that are especially
useful today. One that comes to mind is ixtla-
matilistli, which literally means “knowledge with
the face”; this perspective values personal expe-
riences and needing to be personally involved in
an issue to come up with effective solutions. This
demonstrates a different idea of an intellectual;

Group at Itasca. Image courtesy of Agléska Cohen-Rencountre.
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a lot of times when people hear “intellectual”
they think of someone locked in a room with an
objective view, but ixtlamatilistli emphasizes this
conception of needing to be in the thick of things
to know how to offer the best solutions.

Further, this aligns with the idea of seeing elders
as key knowledge producers. Elders have so many
years of experience that they are able to draw

on to offer effective solutions. In today’s society,
there is often a perception that elders are on
their way out, and we isolate them in retirement
homes. In Nahuatl, there isn’t even a word for
that because the concept of isolating elders is

so foreign and wrong. I mention this because it
ties into a view as seeing the past as in front of

us rather than behind. In English and Spanish,
the word “past” itself conveys the idea of being
behind us, but in Nahuatl, and many other Native
nations, the past is perceived as in front of you. If
something is unknown, it is the future, and it is
behind you where it cannot be seen. The knowl-
edge from the past, however, will help guide

you in encountering the unpredictable, dynamic
present and future.

Tied into this is the idea of having a reciprocal

relationship with the past. For example, even
though the Day of the Dead in Mexico is
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sometimes exoticized, it is all about reciprocity
with one’s past and one’s relatives. Even though
these relatives have died, people still have a spe-
cial relationship with the knowledges that they’'ve
given, and they are remembered and recognized
for that. The dead have given their knowledges
and the living give back by acknowledging them
with pictures on an altar in honor.

Perspectives like this are especially useful for
today and valuable for tackling contemporary
problems like some of the current environmental
challenges. The emphasis on reciprocity, for
example, is absolutely key: what you take, you
give back. For example, in Nahuatl, people have
a reciprocal relationship with the land because

it is a relative, the Earth Mother. It is a relation-
ship, not something you can barter or trade. In
Western perspectives there is a strong tendency
to compartmentalize, but in Nahuatl, people and
place are interconnected dynamically and this
helps to provide a wider picture, a panorama.
Drawing on these interconnections offers
different strategies for confronting contemporary
environmental challenges.
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Sarah Peele and Wendy F. Smythe, Decolonizing
Science to Save Mother Earth

Indigenous ways of knowing, as taught through
Traditional Knowledge systems, draws upon
thousands of years of quantitative and qualitative
understanding and has supported Indigenous
people in harmony with nature since time
immemorial. Traditional ways of knowing are
grounded in the belief that we are caretakers of
Mother Earth, recognizing the connectedness of
all things such that the impacts we extend upon
the environment—water, air, land, and all living
things—returns to us. This is reflected in the
destructive practices imparted upon the environ-
ment through the extraction of oil, gas, minerals,

and timber, all of which have had a profound
negative impact on fragile ecosystems around the
globe. This is exhibited through the extinction

of hundreds of species of plants and animals,
contamination of food and water resources, and
the increase in global temperatures which causes
rapid ecological shifts, such as thawing in the
arctic and the subsequent release of methane
deposits further exacerbating global warming and
collapse of ecosystems.

If we take a step back and critically examine these
practices it is evident that there is an urgent need

Coastal waters in the traditional territory of the Haida people of Hydaburg, Alaska. Image

courtesy of the Hydaburg Geoscience Program.
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Hydaburg sunset. Image courtesy of Sarah Peele.
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to interact with our environment in a different
way. At this critical juncture in history, we
would benefit from decolonizing methodologies
and Western knowledge in favor of utilizing
traditional ways of knowing as knowledge and

Christine Taitano Delisle

From our creation stories and oral traditions, and
as reflected in our sustainable farming and fishing
practices, Indigenous peoples have always known
and felt that we are extensions of the land (and
waters and skies), and that with that knowledge
comes the reciprocal heavy lifting that we must
do to care for the gift of land and relations. Even
centuries-old Indigenous childbirth knowledge
and the practice that d