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ABSTRACT 

This ethnographic case study examines the experiences of five Aboriginal/Native 

American women faculty working in universities in Canada and the United States. By 

using interview, observation and document analysis the author has sought to understand 

the cultural negotiations of the participants. The hiring of Aboriginal faculty raises new 

questions about faculty roles and experiences, in much the same manner that the hiring of 

women and other visible minority faculty raised questions about the structures and 

culture of the university. 

These women have successfiilly attained status positions as tenured and tenure-

track faculty. While some of their experience may be explained by their gender, their 

experiences as Aboriginal women are unique. These women actively work to decolonize 

the very structures of the university. They reconceptualize the tradition bound roles of 

researcher, committee member, and teacher. By doing so they make themselves hyper-

visible to the lateral oppression of other Aboriginal faculty, and they are vulnerable to the 

structural oppression that binds a colonial organization. By telling their stories here, 

these women leave trail-markers for other Aboriginal people who may seek an academic 

path. 
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CHAPTER 1 - KAHMAYKOTAYO: TO CARRY A HEAVY LOAD 

My family name was Kahmaykotayo. This is an apt way to begin this study, for I 

carry a great load upon my shoulders. This study has been an exercise in complex 

cultural negotiating. I am a Cree woman, urban, a mother, and a partner. My Indigenous 

roots ground my daily interactions; in turn, they are the foundation of this study. 

If you the reader identify yourself broadly as Indigenous, Tansi - welcome. My 

hope is that you may find in this text some expression of your own experience. For those 

who've come before on the academic road, I thank you for your persistence. Within your 

footsteps, we were able to follow. 1 humbly hope that I've told the story well. 

If you the reader are non-Aboriginal, Tansi - welcome. I forewarn you, I write 

critically of the very knowledge production processes, and the institutions that may 

currently privilege you. I assume you are flipping pages, seeking the statement of the 

question. I recognize that this is discomforting for you, as all other dissertations you've 

readjust get to the point and state clearly the question; bear with me. 1 will begin 

differently by setting up of the context first. In this way, you can come to understand 

why the question needs to be asked in the first place. 

It is my hope that you will hold onto this discomfort, name it, and use it to 

understand the context. Niya Kahmaykotayo - I carry a heavy load. Will you assume 

responsibility for your part, pick up an end, and let us share this burden together? 

1.1 Cognitive imperialism 

Battiste (2000) defines cognitive imperialism as a form of 

cognitive manipulation used to disclaim other knowledge bases and values. 
Cognitive imperialism denies people their language and cultural integrity by 
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maintaining the legitimacy of only one language, one culture, and one frame of 
reference, (p. 198) 

This concept is key to understanding some of my own discomfort during the writing of 

this dissertation. I began the process by taking graduate research methods classes and 

reading many research method books in search of guidance with the design of this study. 

I wrote and rewrote draft upon draft, never feeling satisfied with any of them. Finally, in 

an attempt to try to make sense of my experiences, I began tape-recording my reflections 

on the writing process as a means of unraveling the contradictions I was experiencing. 

Over time, I realized that the whole process is wrong - that the structures and ideologies 

core to completing a thesis advocated in graduate school all don't fit. On many occasions 

I have doubted my intelligence, questioned my commitment to undertake double work, 

and expressed my sense of failure at my inability to conform to dominant ideology, 

methods, and processes of conducting the research. 

Upon reflection, I recognized that the standards of empirical research: coded 

language, authoritarian voice, and frame of reference were all wrong for me. This 

process was never meant to privilege me. 1 sought out other Aboriginal graduate research 

to see whether they, too, experienced and identified a discomfort with dominant norms of 

research. 

My search revealed two responses to this discomfort: In her master's thesis in 

education, Bighead (1997) internalized her experiences in the following manner: 

My journey on this path to understanding Aboriginal knowledge has, to this point, 
been most ftoistrating. The source of my froistration has been the dominant 
paradigms of intellectual thinkers who press learners to either conform to the 
dominant paradigm or lose students due to the unwillingness to accept their ways 
of coming to know. During the course of putting together this thesis, 1 made 



several revisions. After many long, arduous, and painstaking hours of searching 
for a theoretical framework, and trying to fit my thinking into academia's 
paradigm, I felt defeated, (p. 11) 

Little Bear (2000), speaks of the colonized as having an 

integrated mind, a fluxing and ambidextrous consciousness, a precolonized 
consciousness that flows into a colonized consciousness and back again. It is this 
clash of worldviews that is at the heart of many current difficulties... it is also this 
clash that suppresses diversity in choices and denies Aboriginal people harmony 
in their daily lives." (p. 85) 

Ermine (2000) exemplifies this response when he states, "As I stand at the 

confluence of the Indigenous and Westem worlds, I can readily see two very different 

forms of knowledge being brought forward to the encounter" (p. 44). He reflects, "this 

position allows me simultaneous identity through the retention of my Indigenous 

perspective and also as a researcher trained in the Westem tradition" (p. 26). Much later 

he writes, "My own method in seeing through the mystification of academic discourses is 

to invert everything being discussed and see what the inversion produces" (p. 80). He 

explains why he chooses this approach: he casts a critical gaze towards the Westem 

world/academia "because I cannot deny that my basic loyalties and identifications are 

with the Indigenous community" (p. 9). 

Like Bighead, I too have had moments where I blamed myself for my lack of 

ability to conform. I have grown increasingly angry and fhistrated as I have come to 

realize the superiority complex of mainstream researchers who, by use of language, 

structures, and positioning replicate ideologies of domination, all the while claiming 

racial and gender neutrality. I have come to understand first hand the effects that 

cognitive imperialism has upon Indigenous peoples; because of its presence in our lives. 
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we question our own sense of the world and, in turn, our sense of self In all, we are led 

to believe that dominant knowledge, and those that produce it, is superior. 

As Indigenous scholars, we struggle not only to define our place within the 

intellectual community but we also must wrestle with terminology and the implications 

for its use in our own scholarship. Specifically, I have been mulling over the 

appropriateness of the terms eurocentric. Western, and imperialism in reference to 

dominant discourse. In examining the works of other scholars I found that Ermine (2000) 

refers to Western traditions, while Bighead (1997) simply refers to dominant research. 

Altematively, I have read much literature (Battiste, 2000; hooks, 1989) in which the term 

"eurocentric" was prevalent. I have settled in this discourse on the terms "dominant" and 

"eurocentric" as they best describe the epistemological traditions in which I now work. 

That being said, it is the necessity to work within the standards of dominant 

research and the struggle to reach a compromise with these standards that requires 

critique. Ermine (2000) states, "unless the underlying assumptions that drive academic 

research processes are exposed and dispelled, there can be no inquiry that is respectful, 

empowering or transforming" (p. 12). Like Ermine, I have chosen to turn these traditions 

upside down and see what falls out. After adopting this strategy as my own, 1 began to 

actively resist normative research and to renegotiate and revise my scholarship. As a 

result, my vision is now two-fold. Monture-Angus (1995) refers to this as "double-

work." 
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1.2 Double-work 

The dominance of eurocentric ideology permeates the production of knowledge as 

we have come to know it (Battiste, 2000; Henderson, 2000; hooks, 1989; Omi & Winant, 

1994; Banks, 1993; Connell, 1993). In order to challenge hegemony, it is essential that I 

embrace my worldview as a starting point for this study. 1 am an Indigenous storyteller 

who has learned that the act of telling stories is the primary approach to transmitting 

knowledge for my people. This study is framed in a structure that is attempting to do two 

things at once (double-work). First, I must meet the scholarly standards set out by my 

institution and department. By doing so, I will gain the status and employability that 

comes with a terminal degree. However, in spite of trying to gain the degree, I am 

compelled to critique the very structures that may privilege me. 

Second, 1 keep Indigenous knowledge at the forefront of my work. I embrace the 

responsibilities that come with the role of storyteller - to transmit my understanding of 

these experiences authentically and with dignity (Henderson, 2000). Clearly, as a Cree 

woman, my worldview shapes the construction of this work. 1 exercise my responsibility 

to also teach these lessons, to leave my own trail-markers for those who have yet to pass 

this way. As taught through traditional knowledge, you, the reader, must not assume that 

this is the story of all Aboriginal peoples, but they are experiences that I have chosen to 

share with you. As a graduate student who is also a Cree woman, I assume the 

responsibility of finding a safe place between the two worldviews that I find myself 

within. As Henderson (2000) suggests, I "live with the ambiguity of thinking against 

[myjself' (p. 250) when I struggle to do two kinds of work at once. 
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In keeping with a double-agenda, this chapter has two distinct sections within it; 

The first theme will outline the context of the research. The context includes a section on 

ideology and the structures of oppression as expressed through colonization in Canada. 

This section will aid in understanding the depth and magnitude of the effects as they have 

played out on Aboriginal people. It will describe the role that education has played as a 

structure of oppression. It will also serve to uncover the colonial effects on Aboriginal 

women broadly and, more specifically, the lingering effects on Aboriginal women faculty 

that work within these neocolonial institutions. 

The second theme is the normative (eurocentric) features as outlined through 

dominant research method traditions. This section will include the focus and purpose of 

the study. It will also describe the research questions, present the limitations and the 

theoretical framework of the study and will identify issues of terminology and the role of 

researcher. 

Like Ermine (2000), Battiste (2000), and others, I am taking cognitive 

imperialism and turning it upside down. However, this practice is not only to be 

understood as something particular to Indigenous scholars, but can also be set in a 

traditions of scholarship which question "double consciousness" (DuBois, 1903) or raises 

questions of colonized consciousness (Spivak, 1988). 

The result of these negotiations is a study centered in Indigenous knowledge. 

Thus, you, the reader, have the opportunity to negotiate vowr place within this 

decolonized work in the same manner as Indigenous people must often do within 

dominant research. It is my hope that, in the exercise of reading this study, you will get a 
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sense of the effect that cognitive imperialism has upon Indigenous peoples. Join with me 

now in mutual negotiation as we challenge dominant research tradition together. 

1.3 Context: Colonization in Canada 

Altbach & Kelly (1978) suggest that "a framework on colonialism is a useful one 

with which to... look at the realities of contemporary education" (p. vii). Since the degree 

to which the general public understands Aboriginal peoples and the impacts of 

colonization is minimal, this section is essential. Gunn Allen (1986) states, "An odd 

thing occurs in the minds of Americans when Indian civilization is mentioned: little or 

nothing" (p. 213, emphasis mine). Adams (1995) concludes, "there is a serious lack of 

knowledge about Canadian colonialism" (p. 1). In light of the lack of understanding 

generally, it is essential to define 'colonialism' and the structural and ideological 

foundations that maintain oppression in Canada. 

Defining colonialism poses many problems and contradictions. The Merriam-

Webster dictionary (1974) defines colonialism as "control by one power over a dependent 

area or people; or as, a policy advocating or based on such control." Devrome (1991) 

writes, "colonialism is a common term to describe an asymmetrical relationship in which 

one culture dominates another" (p. 10). These simple definitions are insufficient to 

address the oflen-competing agendas of the colonizer and the colonized. The colonizer 

may approach colonization, in terms Marxist discourse has critiqued, for economic and 

political gain or as a means of gaining "sexual opportunity" in an exotic locale (Cooper & 

Stoler, 1997). 
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From a colonized positioning, the study of colonization may focus on the 

outcomes of colonization. It may also focus on reclaiming positioning in light of an 

imperial gaze that has been cast upon them. For example, Ngugi wa Thiong'o (1986) 

reclaims his own African languages as a means of expressing his experience. In this 

manner, he is able to undercut or avoid paying homage to the colonizers language while 

at the same time communicating his anti-imperialist struggle. 

To provide further clarification, it is essential that a presentation of both the 

ideological and the "structural effects" (Frideres, 1993) of colonization be explored. An 

ideological grounding of oppression/colonization may explain the context of this 

research, as well as explain how colonial structures maintain our oppression. 

In the Americas, initial relationships between Indigenous and European peoples 

were based on reciprocity (Boldt, 1993; Churchill, 1993). In Canada, "the colonizing 

European powers recognized Aboriginal nations as protected yet nonetheless autonomous 

political units, capable of governing their own affairs..." (Royal Commission on 

Aboriginal Peoples (RCAP) 1996, Volume 1, Chapter 5, p. 130). RCA? (1996) describes 

this working relationship in the following manner: "In the economic realm, the 

relationship was characterized by considerable interdependence, a complementary of 

roles and some mutual benefit" (Volume 1, Chapter 5, p. 130). 

In Canada, these relationships were "far fi-om perfect" (RCAP, 1996, Volume 1, 

Chapter 5, p. 130) and certainly not "uniform in shape throughout the period or in all 

locations" (RCAP, 1996, Volume 1, Chapter 5, p. 130). However, there are similarities 

between relationships of colonizers and the colonized across the Americas (Boldt, 1993; 
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Churchill, 1993). These relationships were characterized by economic and political 

ideals and practices based on each nation's (Aboriginal and Non-Aboriginal) beliefs. For 

the most part, the parties perceived these developing relationships very differently: 

European attitudes of superiority and imperial ambitions often posed challenges to 
Aboriginal peoples perceptions of the nature of the overall relationship, but 
Aboriginal peoples' relative strength and adaptive capacity permitted them to 
maintain ties on a rough basis of equality well into this stage of contact and 
cooperation. (RCAP, Volume 1, Chapter 5, p. 130) 

To better understand European attitudes, it is important to examine fiirther the 

ideological foundation that facilitated colonization in the Americas. A central theme is 

the right of first discovery (Boldt, 1993; Churchill, 1993; Henderson, 2000). Boldt states, 

"By right of'first discovery' a Christian nation was divinely mandated to exercise 

dominion over non-Christian 'primitives'..." (p. 3). Churchill points out that this 

ideology paved the way for "a formal code of juridical standards" (p. 34) that resolved 

ownership disputes between colonizer nations. These disputes assumed "terratorium res 

nullius" whereby "outright ownership of land accrued to the Crown represented by a 

given Christian (European) discoverer only when the land discovered proved to be 

uninhabited" (Churchill, 1993, p. 35). Therefore, the right of first discovery assumed that 

"nobody was home" in the Americas. However, after much debate amongst the 

colonizers (representing the church and the crown), the acknowledgement that "people" 

in fact resided within these disputed territories led the Church to direct the explorers to 

enter into conversion and treaty processes in order to gain land title (Churchill, 1993; 

Henderson, 2000). Where title could not be gained, the colonizers were advised to use 

force to acquire title (Churchill, 1993). 
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Like the term "right of first discovery," the use of concepts like "state of nature" 

(Henderson, 2000) or "Social Darwinism" (Yazzie, 2000) are also commonly applied to 

the explanation of colonization and oppression in Canada. The term, "state of nature" 

refers to a 1 y"* century Hobbesian idea that became 

the starting point in Eurocentric discussions of government and politics. The state 
of nature was the conditionality or the assumption or the given upon which the 
idea of modem state or civil society was constructed. (Henderson, p. 17) 

European colonizers believed that they had absolute right to civilize the savages or to 

challenge the state of nature or natural order that they observed in the Americas. Social 

Darwinism as a term "assumes that a certain group of people has the right to make 

decision for others" (Yazzie, p. 42). Together, these terms serve to explain the 

eurocentric foundation of our oppression. However, let it be understood that the colonial 

project was not a straightforward enterprise. These authors do not fully address the 

competing agenda of the different stakeholders in the colonial project. 

Cooper and Stoler (1997) represent the colonizers as the Crown, the Church, the 

bourgeois, the working class, and others. The connection between gender, class and 

racial boundaries cannot be minimized when trying to understand responses to the 

colonial project. They suggest that competing agenda were debated within a multiple of 

sites (the church, the British policy makers, at the labor unions, within the scientific 

community and the like). In the long run, decisions made in one site had implications for 

debate and policy development in other locations. As a result, cultural boundaries were 

fluid and ever changing. 
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Henderson (2000) explains that eurocentrism is "a dominant intellectual and 

educational movement that postulates the superiority of Europeans over Non-Europeans" 

(p. 58). He describes it as the "cognitive legacy" of colonization in Canada (p. 58). 

Adams (1995) states that "eurocentricism as an ideology is the major contributor to the 

continuing devastation and suppression of Aboriginal civilizations" (p.27). 

This dominant narrative of "divinely mandated dominion" evolved over time. A 

dramatic shift in the colonial ideology and relationships came with the Royal 

Proclamation of 1763. Adams (1995) claims, "ideological domination is the primary 

means by which the state maintains control over its citizens" (p. 37). Let it be understood 

that ideology explains and then serves to maintain oppression through colonial structures 

or 'colonial apparatus' (Memmi, 1965; Adams, 1995; Henderson, 2000). These 

structures were in turn informed by the imperialist systems in other lands (Cooper and 

Stoler, 1997). 

Boldt (1993) explains that the Royal Proclamation (1763) "grew out of this 

villainous doctrine of'first discovery'... Under [it], the British crown unilaterally 

asserted its sovereignty over self-governing Indigenous nations" (p. 3). It established the 

boundaries between Indian lands and that owned by the Crown. It recognized Aboriginal 

nations as "autonomous political units with rights to the peaceful possession of their 

lands" (RCAP, Volume I, Chapter 5, p. 131). It also established the Crown as protector 

of all lands. The recognition of autonomy necessitated the creation of policies that would 

"initiate an orderly process whereby Indian land could be purchased for settlement and 

development" (RCAP, Volume 1, Chapter 9, p. 261). In the time period following the 



21 

Royal Proclamation, the relationship between the colonizer and colonized was based on a 

tripartite agreement. 

These agreements dissolved slowly over time and were followed by various 

policy changes. Policy implementations were supported by a change in narrative that 

characterized the Aboriginal people from warlike and savage to that of dependent and 

childlike. This shift in the narrative required colonial powers to create structures founded 

on eurocentrism that would ensure the maintenance of a colonial relationship in Canada. 

Adams (1995) states that eurocentricism "formed the ideological basis of a methodical 

system of colonial and economic dominance of Native nations..." (p. 27). 

Grounded on this ideological framework, understanding colonial structures is 

essential in uncovering the processes that maintain the subjugation of Aboriginal people 

generally, but Aboriginal women specifically. Frideres (1993) poses a macro-model to 

his investigation with an emphasis on the structural. This model defines the "structures 

which prevent Native people from effectively participating in the social, economic and 

political structure of our society" (p. 3). He identifies seven attributes of these structures 

including forced-involuntary entry, external political control, and the economic 

dependence of the Native through provision of inadequate social services (pp. 3-7). The 

Indian Act (1876, amended in 1986) was central to facilitating the structural changes. 

The provisions of the Indian Act "give the state powers that range from defining how one 

is bom or naturalized into 'Indian' status to administering the estate of an Indian person 

after death" (RCAP, 1996, Volume 1, Chapter 8, p. 250). 
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The Act "was marked by singular disparities in legal rights" (RCAP, 1996, 

Volume 1, Chapter 8, p. 257) and these structures moved across boundaries of 

governance, education, and parliamentary supremacy (Adams, 1995; Boldt, 1993; 

Monture-Angus, 1999b). Social and political regulation supports the common purpose, 

which is to: "weaken the resistance of the colonized Natives to the point where they can 

be controlled" (Frideres, p. 7). Ideology justified or explained away the forced 

assimilation and the resulting government action that continues to impact on Indigenous 

peoples in the Americas (Adams, 1995; Boldt, 1993; Churchill, 1993; Henderson, 2000). 

Examples included the forced removal of Indian peoples from traditional territories and 

their re-location to Indian reserves; the implementation of legal definitions that categorize 

Indian status as treaty, non-treaty, Inuit, and Metis; the forced removal of children from 

their families, and their placement in residential schools; and the pass and permit system 

to leave the reserve and to buy and sell goods. In light of the purpose of this study, an 

examination of education as colonial institution will be outlined. 

1.4 Education: Colonial instrument of oppression 

Education in the colonies has had long-lasting effects on Indigenous people 

(RCAP; Battiste, 2000; Wilson, 1986; Barman, 1986). Iverson (1978) explains that a 

colonial analysis of education is essential in coming to understand the imposition of a 

subjugated underclass position for the colonized, characterized by poverty and under-

education. This section is intended to provide background information and is limited in 

scope. Altbach and Kelly (1978) suggest an examination of the three phases of 

colonialism as means of analyzing the long-term effects of education on Aboriginal 
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peoples. While these phases are primarily chronological let us not forget that colonial 

structures such as these were informed by colonization patterns learned elsewhere. 

These structures also repeat themselves, so that former paradigms may now be found in 

new times and places, forming not just a chronology of events, but becoming 

recognizable as patterned relationships. 

The first phase, classical colonialism, refers to nation-to-nation domination. 

During this phase, education in the colonies is primarily for the colonizer, but provides 

access to a colonized elite only. Early educational opportunities included seeking out the 

sons of chiefs and providing them with access to the dominant (European) language and 

providing him with opportunities to leam "civilized" ways. These would include 

instruction in hygiene, proper manners and the like. Students who excelled were 

sometimes sponsored to travel abroad to continue their studies (Altbach & Kelly, 1978; 

Iverson, 1978). 

The second phase, neocolonialism, refers to the continuing impact on those parts 

of European overseas empires that are now independent nation states. The primary 

purpose was assimilative. Altbach and Kelly (1978) state, "schools which emerge in 

colonies reflect the power and the educational needs of the colonizers" (p. 2). Schools in 

this phase were built away from the Aboriginal community. Parents had no role to play 

in defining the curriculum content. Children followed prescribed gender roles as typified 

by eurocentric ideals. Under the industrial school model, boys learned farm labor and 

livestock skills, while girls learned about maintaining a home. These gendered roles had 

serious implications for the stams of Aboriginal women. Devens (1992) said 
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the mission schools goals was to direct them away from the world of the Native 
woman, away from the autonomy and prestige of females in traditional life, and 
towards the responsibility of Christian womanhood, with its emphasis on female 
piety, domesticity, submissiveness and the patriarchal nuclear family, (p. 10) 

Instruction for both boys and girls was in English and French. The emphasis was 

on moral education (Altbach & Kelly, 1978; Wilson, 1986). Major limitations included: 

"[they] taught behavioral norms inappropriate to living in Native American societies, 

they also taught narrow vocational skills that could not be practices anywhere but within 

the colonizers domain" (Altbach and Kelly, 1978, p. 22). 

While the goal of social mobility is usually associated with educational 

attainment, in this case, it was limited by the creation of a sub-class of Aboriginal 

workers who could only work as laborers in the home and on the farm (Altbach & Kelly, 

1978; Wilson, 1986). This inferior training limited access to greater opportunity. Social 

mobility was further limited by growing hostility towards and fear of Aboriginal peoples 

by a growing colonial population. 

Altbach and Kelly (1978) found that the colonial form of "...elite education for 

the colonized was in fact only similar in nature to the colonizers' working-class 

education" (p. 19). The authors concluded: "the ability of an individual to obtain 

educational parity with the colonizer was severely constricted" in this structure (p. 10). 

It was not unusual for colonial schools to go only to the end of "primary" level, thus 

ensuring "a measure of educational inferiority that could be seen both in the structure of 

the system as well as in the content that was taught" (p. 20). 

The third phase, internal colonialism, refers to populations still dominated by 

foreign nations existing within the same national boundaries, such as Canada and the 
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United States. In this phase, we can see a change in terminology evolving that supports 

the goal of assimilation. Altbach and Kelly (1978) state: "the peoples in internal colonies 

become 'minorities', [and] 'ethnics' ... rather than distinct societies" (p. 23). Perley 

(1993) states," in internally colonized peoples. Aboriginal societies are subjugated 

economically and politically by the dominant group" (p. 120). Some factors associated 

with internal colonialism include: displacement of Aboriginal people by European 

expansion; isolation and containment under the reserve system; increased political and 

economic domination; and the development of a racist ideology portraying Aboriginal 

peoples as backward, savage and the like. Aboriginal peoples are weakened and become 

dependent to the point that they no longer have the foundation to mount a unified 

backlash to colonizing tendencies. In terms of educational structures, we see a movement 

to the integrated school system, whereby Aboriginal children must conform further to the 

growing dominant culture. They are still schooled in the dominant language; there 

remains a separation of school versus home knowledge; and school success still means 

isolating one's self from home community (Perley, 1993). The critique of the internal 

colonialism model is that while it describes historical relationships, it does not provide an 

avenue for discussing our evolving positioning within decolonizing movements (Urion as 

cited in Perley). 

While utilizing these phases to understand the chronology of events that 

characterize colonial relationships and developments in education we cannot overlook 

local achievements. An examination of specificity would illuminate resistance 

movements in Saskatchewan (FSIN, 197?) as having a profound effect on the 
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constniction of educational programs in that province. Indian control of Indian education 

became a foundational piece for later negotiations with the federal government. It also 

opened the door for the development of Indian teacher education programs and other 

professional schools. 

We have examined colonial education thus far as it pertains to elementary and 

secondary education. However, higher education in Canada has also been instrumental in 

the indoctrination and maintenance of colonial ideas. In order to develop this premise, it 

is again important to return to an ideological analysis. As Adams (1995) states that "in 

Canada, as in much of the world, the state's ideological system is based on capitalism, 

and the system's goal is to indoctrinate the public with these values..." (p. 38), so too is 

higher education a product of that ideology. 

Ideology frames the purpose of higher education. American higher education is 

characterized by its commitment to the transmission of "high culture, the possession of 

which has been thought to make men truly civilized" (Trow, 1970.) Trow identifies three 

key goals of higher education: a) the shaping of the mind and character of the student 

body (ultimately society); b) the creation of knowledge through pure science; and c) the 

"selection, formation, and certification of elite groups" (p. 2). These goals form the 

foundation of contemporary higher education. 

From that ideological starting point, much criticism has evolved. From a feminist 

perspective, the critique has focused on the androcentric structures of knowledge and 

knowledge production that have ignored or limited access of women's voices, in turn 

limiting women's participation (Caplan, 1995; Bronstein & Famsworth, 1998). From a 
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Marxist perspective, higher education is classed. A critical race perspective would say 

that higher education is racist insofar as it has systematically excluded people of color in 

terms of access, opportunity, and within the knowledge produced. Critical pedagogy 

focuses our attention on the multiple of ways in which this ideology has permeated the 

social-construction of oppressive structures. 

For example. Gay and Fox (1995) undertake a critical analysis of the role of 

teacher. They state that a passive teacher-dominated environment supports unequal status 

between students and teachers. This unequal status characterizes the "cultural ethos" of 

the academy. Instructional strategies, language of instruction, and the central position of 

teacher as knower reinforce the unequal relationship. These structures serve to minimize 

the role of student as knower. This type of teacher-dominated hierarchy "reinforces the 

European-American dominance of the entire U.S. society, including higher education" 

(Gay and Fox, 1995, p. 244). This dominant eurocentrism serves a gate-keeping purpose 

within the academy. An example of gate-keeping activity would be "the persistent 

questions about the legitimacy of [ethnic and women's studies programs]" (Gay and Fox, 

1995, p. 244). Critics of these programs cite the lack of seriousness or impartiality of that 

kind of scholarship. They claim that it lacks rigor and is motivated by political 

correctness, in spite of a wealth of scholarship that refutes those claims (Gay and Fox, 

1995). 

When viewed through a post-colonial lens, education is an assimilative tool in 

which the colonized must emulate the colonizer in order to attain a measure of status. 

Bhabha (1994) refers to this as mimicry. He writes, "mimicry is the sign of double 
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articulation; a complex strategy of reform, regulation, and discipline, which, 

"appropriates" the Other, as it visualizes power" (p. 153). The limitation of mimicry is 

that it works to simply repeat and by doing so it inevitably illuminates the very 

limitations of the structiu-e that it was trying to mimic. 

In Canada and the United States, education has been a tool of cultural and 

linguistic erosion. Assimilation has been the primary purpose of education. Social 

behavior expectations, language of instruction, the nature and delivery of curriculum 

based on the values and norms of the mainstream continue to promote this agenda. 

Conformity led to loss of identity, but resistance usually meant that individuals dropped 

out of the educational system completely. 

To further subjugate Aboriginal people, Canada imposed structures to limit their 

access to higher education. Until the 1970's, participation in higher education resulted in 

automatic enfranchisement (loss of treaty rights) for Canadian Indian people. This served 

to limit our participation in higher education but also limited our ability to participate 

fiilly in the job market. The overall result was our continued under-representation in the 

workforce, the maintenance of our poverty levels and thus our dependence on the 

government for welfare, and ultimately served to confirm our position of inferiority. 

The eurocentric frame of reference of the university results in the lack of inclusion 

of content on Aboriginal perspectives. Henderson (2000) writes. 

In Canadian universities and colleges, academic curricula support Eurocentric 
contexts. When most professors describe the 'world', they describe artificial 
Eurocentric contexts and ignore Aboriginal worldviews, knowledge, and thought, 
(p. 59) 
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When Aboriginal content is included, it reflects both eurocentric and androcentric 

construction, thus promoting a colonial gaze on the Indian and supporting traditionally 

held ideas about the "other." Students experience this as a contradiction: a non-Native 

person is trying to tell them what the experiences of being Native are. Often, non-Native 

faculty fail to comprehend the contradictions that this experience instills in their students. 

Cajete (1994) refers to this as "cultural schizophrenia". Is the experience we have lived 

"real" or is it the story that we are taught that is authentic? 

Aboriginal students who enter the academy experience other contradictions. One 

of these was addressed by Monture-Angus (1995): 

Sitting in first year Property Law for eight months there was never any mention 
made about the relationship between First Nations and the territory that has 
become Canada. We talked about property for nearly a full year and never once 
mentioned Indians! I was so shocked. 

I could not say and did not say a word about the total disappearance of First 
Nations, First Nation's history and belief, or the colonial relations Canada was 
built upon. The entire system of Property Law in this country is built on a great 
lie: that Columbus discovered America and claimed it for the Europeans! 

None of my colleagues knew the impact that Canada's colonial past was having 
on me as an Aboriginal person. I was the only Aboriginal person in my class at 
law school and this compounded the experience of alienation and isolation, (p. 81) 

The eurocentric context of higher education flavors our experiences within the 

academy, but also informs our perceptions of faculty work. The role of faculty has been 

socially constructed on mainstream values of capitalism. Our ideas about what faculty 

"do" are defined by very traditional ideas. Finkelstein (1984) uncovers the 

psychological/developmental characteristics of the academic as the "solitary, 

achievement-oriented" (p. 47) individual who seeks autonomy and individual acclaim for 
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his or her knowledge. These characteristics tend to reflect a more androcentric model of 

work (Sheinin, 1998; Barcan, 1996). 

Generally, the faculty population into the 1990s remained primarily male and 

White. As White male discourse, status structures promote hierarchy and competition for 

faculty (Bean, 1998). The discourse is about "great stories" (research) are told by 

"great" men (scholars). These stories become canon, and frame the foundations of 

contemporary higher education, thus elevating these individuals to prestige levels 

whereby they are remunerated in a capitalistic fashion for their knowledge production. 

Traditionally, faculty work was defined by the roles of teacher, researcher, and 

committee membership, with an emphasis on research. Our perceptions on the work of 

faculty, have been influenced by increasing globalization, and have resulted in a shift in 

emphasis. 

Barcan (1996) asserts that other discursive constructions of the academic are at 

play. She notes that professional practice is characterized by three models of professional 

practice: scholarly, bureaucratic and managerial corporate. Other authors point to 

additional indicators that shape the professorial roles in the academy. Without a doubt, 

the "nature of academic labor between 1970 and 1995" has been influenced by 

globalization. This has resulted in unprecedented changes in both "higher education as 

an institution and faculty as its labor force" (Slaughter and Leslie, 1997, p. 1). Increased 

tensions caused by globalization have resulted in a shift in emphasis from basic to applied 

research which led to ftirther stratification within the academy and between institutional 

types (Boyer, 1990). Increasing stratification within and among institutions also created 
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a hierarchy within the roles that faculty play. The emphasis was placed on applied 

research and structures were created to award this type of study. As well, this research 

focus became institutionalized through the creation of reward structures that privilege 

market driven research. 

These structures tend to reflect androcentric and eurocentric models, even though 

they claim neutrality. Glazer-Raymo (1999) states "gender neutrality is a fiction in the 

professoriate" (p. 24). If gender neutrality is a fiction, so then is racial neutrality (hooks, 

1989). In her reflections as a graduate student at Yale, hooks (1989) described the 

hierarchical structure of the university as a structure that serves to "separate and divide 

people" (p. 69). She states, "definite assumptions about social behavior between those 

deemed in authority and those seen as subordinate inform relations between faculty and 

students" (p. 69). She concludes that hierarchy "reinforces domination" (p. 69). Any 

attempts by faculty of color to diminish this context are perceived by colleagues as 

threatening the maintenance of hierarchical status (p. 69). 

Higher education, as defined in a capitalist society, holds out a meritocratic 

"carrot" for Aboriginal people. Our participation as students facilitates our future 

employability; our participation as knowledge producers ensures that our voices are 

heard. However, it also promotes our isolation from our communities physically, 

emotionally, and socially as we take on a scholastic language, which is inappropriate 

"back home" (hooks, 1995; Monture-Angus, 1995). 

For those who are successful in navigating higher education, a high level of 

cultural negotiating is required to understand mainstream norms and to "translate" the 
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meaning of those norms to their Indigenous ways of knowing. Scholars refer to this 

process as double learning, double work or double consciousness (Monture-Angus, 1995; 

Du Bois, 1903). The necessity to undertake double learning compounds our 

responsibilities within the academy. First, we try to adapt ourselves enough so that we 

can be seen as successful. Second, we have to translate what we are learning, and read 

for the limitations that this knowledge base imposes on us. Third, we have to choose 

which levels of assimilation that we are willing to adopt. Fourth, we need to strive to 

maintain our distinctiveness as Indian people. Finally, we may begin to actively resist the 

institutional norms that oppress based on gender and ethnicity. 

When marginal voices are denied access (voice and representation) through this 

knowledge production process the natural progression is for marginalized individuals to 

reclaim the canon and add their voices. But it seems that reclaiming and revisioning can 

only be achieved when one adopts the oppressor's prestige structures and becomes a 

player in them. Adams (1995) states "certain individuals particularly collaborator leaders 

and elites have adopted the colonizer's ideology. These persons want to resemble their 

oppressor, and to believe in and to follow his ideology and socio-economic beliefs" (p. 

44). The problem is then, he states, 

These Aboriginal leaders and elites do not understand the full reality of 
oppression. They see the possibility of reforming, not transforming colonial 
oppression within the system. They are unable to distinguish between repressive 
and liberating ideologies. Aboriginals, who adopt the colonizer's ideology, 
become the crudest oppressors of their own people. For Aboriginal people, 
ideological domination is serious repression. If we perceive ourselves, our status, 
and, our future in terms of the mainstream free enterprise system, then we have 
completely abandoned our Aboriginal consciousness for a false one. This does 
not free us: in fact it oppresses us more than ever. (Adams, 1995) 
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While I agree with Adams' interpretation, I offer an alternative response 

informed by the work of Bhabha (1997). I sense that some individuals have entered the 

oppressor's structure and are in a complex way working to transform/decolonize it from 

within. This is the light that motivates my study. To understand how decolonizing may 

happen, let us turn to the historical context from which Aboriginal women have emerged. 

1.5 Aboriginal women: The structural effects that support their subiueation 

The Royal Commission on Aboriginal People (RCAP, 1996) states, "there was, in 

pre-contact times, a vibrant richness, diversity and complexity to Aboriginal culture and 

social organizations...[and that the] position and role for Aboriginal women varied 

among the diverse nations" (Vol. 4, Chapter 2, section I). 

Accepting this diversity, "especially with regard to economic systems and kinship 

structures, and the varieties of their experiences since their first contact with Europeans 

(Anderson, 1996, p. 17)" is essential to coming to understanding the subjugation of 

Aboriginal women. Anderson (1996) suggests that while traditional cultures had varied 

linguistic and cultural traditions in the Americas, these cultures maintained similar 

economic systems that were egalitarian in nature. Whether matriarchal or patriarchal in 

their structure, within traditional societies there existed a contradictory implication for 

women's empowerment (Anderson, p. 18). In some communities, women's power 

extended beyond land ownership, labor, and control of distribution of wealth. In these 

societies, women were the authority over their own domesticity and reproduction, while 

other women had very tightly controlled rules about their sexuality and reproduction. In 

other societies women's authority extended to the selection of chief, or the right to be 
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heard in men's councils, while elsewhere, women had little involvement in the political 

construction of the society. Given that there has been such a great deal of diversity in 

Aboriginal women's experiences historically, understanding the impact of colonization 

upon them as an ethnic group becomes more difficult. 

Anderson (1996) continues by reinforcing this complexity when she explores 

themes associated with culture as contested terrain. She explains, 

given that women's relationship to cultures was often contradictory, they faced 
special difficulties in establishing the legitimacy of their needs and perspectives. 
Because Indian men often faced particularly severe acculturative pressures, their 
desire to control definitions of culture and resistance received substantial 
reinforcement. In some cases, colonized men have experienced colonization as a 
masculine dispossession and have tried to reclaim or reconstitute the powers and 
prerogatives they associated with the definitions of masculinity conventional in 
their societies. (Anderson, 1996, p 25). 

It should be understood that men and women in Aboriginal communities 

experienced colonization differently. La Rocque (1996) argues: 

Colonization has taken its toll on all Native peoples, but perhaps it has taken its 
greatest toll on women. While all Natives experience racism. Native women 
suffer fi-om sexism as well. Racism and sexism found in the colonial process 
have served to dramatically undermine the place and value of women in 
Aboriginal cultures, leaving us vulnerable both within and outside of our 
communities, (p. 11) 

These writers suggest that Aboriginal women and men engaged in cultural clash 

over the construction of family, economy and gender roles in the face of colonization. 

Tension evolved from within each society as they began to negotiate with the additional 

contradictions associated with eurocentric constructions of gender, social relations and 

economic participation. 
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Ideology and structures have served to "dehumanize our women" (Maracie, 

1996). Maracie adds "racist ideology has defined womanhood for the Native women as 

nonexistent.. ."(p. 15). I beg to differ with Maracie. I find that rather than being made 

nonexistent, the Native woman was a key player in the process of colonization. 

Anderson (2000) states "the church and state have dismantled the philosophies, practices 

and systems that upheld our status as women, a dismantling that has been fed by a 

simultaneous process: the construction of a negative Native female identity" (p. 98). She 

continues. 

The dirty, easy squaw was invented long before poverty, abuse, and oppression 
beset her people. She was invented and then reinforced because she proved useful 
to the colonizer. The 'uncivilized' squaw justified taking over Indian land. She 
eased the conscious of those who wished to sexually abuse without consequence. 
She was handy to greedy consumers. Dirty and lazy, she excused those who 
removed her children and paved the way for assimilation into mainstream culture. 
She allowed for the righteous position of those who participated in the eradication 
of Native culture, language, and tradition. (Anderson, 2000, p. 99) 

Aboriginal women are characterized through stereotypes as asexual, and 

contrarily-sexualized. Maracie (1996) argues that contemporary Western literature 

dehumanizes Aboriginal women. It portrays them as docile and incapable of sexuality 

and love. Even more devastating is the systematic exclusion of Native women 

completely from popular contemporary literamre. Maracie (1996) observes, 

"colonization for Native women signifies the absence of beauty, the negation of our 

sexuality" (p. 20). She concludes: Native women as sexual beings are repeatedly 

victimized, in text. Regardless of age, she says. Native women die brutally at the hands 

of Native and non-Native men alike. The stories of Native women's sexuality tell the 

horrid tale of sexual dominance, rape, sexual abuse, and a myriad of physical and 
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emotional abuses. Maracle (1996) asserts, "I learned that the world hates women and 

"squaws" don't even qualify" (p. 54). 

Native women are also stereotyped as powerless and poverty ridden. Statistically, 

Aboriginal women "have lower incomes and less formal education. They live in poorer 

housing, have lower health status, have a greater chance becoming lone parents and are 

more likely to be victims of abuse" (Saskatchewan Women's Secretariat, 1999). Monture 

-Angus (1995) states, "it is likely that Aboriginal women experience violence in their 

lives with greater frequency than any other collective of women in Canada" (p. 170). 

Ideology framed on these stereotypes has created the Aboriginal women as 

squaw, easy, poor, and powerless. These stereotypes leave Native women with no place 

to go. In the end, Maracle (1996) argues, invisibility is the only option because "the 

result of being colonized is the internalization of the need to remain invisible. The 

colonizers erase you, not easily, but with shame and brutality. Eventually you want to 

stay that way" (p. 8). 

While ideology dehumanizes Aboriginal women on the one hand, structures have 

served to exclude Aboriginal women on the other. The RCAP (1996) identifies the 

Indian Act, Bill C-31 amendments and the resulting structures as keys means of 

marginalizing women in Aboriginal society. Combined they work to diminish their 

social and political roles in community life. The patriarchal nature of these structures 

resulted in the erosion of women's rights under the Indian Act. Specifically, these 

structures undermined women's autonomy, representation, authenticity, membership and 

voice within the structures. For example, the RCAP (1996) states: 



37 

An Indian woman could not even control her own cultural identity because it 
came to depend increasingly on the identity of her husband. A woman who 
married a man without Indian status lost her own status. Despite having been 
bom into an Indian community, upon "marrying out" she was no longer 
considered an Indian in the eyes of the government or the law. The children of 
such a marriage would not be recognized as Indian either. But a non-Indian 
woman who married a man with Indian status immediately became an Indian, as 
did any children of that marriage. A double standard was at work. 

Amendments in 1857 concerning enfranchisement - the renouncing of Indian 
status and rights, applied specifically to men, but hurt Indian women who were 
automatically enfranchised when their Indian spouses chose this for themselves. 
From a woman's perspective, this act perpetuated the notion of a wife... as the 
husband's property, his chattel. 

After 1876 and the passage of the Indian Act, Indian women were denied the right 
to vote in band elections or to participate in reserve land-surrender decisions... 

By 1951 new amendments led to the "double mother clause" whereby a child lost 
status at age 21 if his or her mother and grandmother had obtained status only 
through marriage to a man with Indian status. 

By 1971 when forced-enfranchisement of women was stopped, 8,537 women and 
1,974 of their children were forcibly enfranchised and lost their status. 

The issue of identity under the Indian Act has been and continues to be a source 
of personal pain and ihistration for Indian women. Through its restrictive and 
sexist definition of "Indian' and the selective application of the involuntary 
enfranchisement provisions, the Indian Act has created a legal fiction as to 
cultural identity. (RCAP, Volume 4, Chapter 2, Section 3.2) 

The ideology and structures imposed through the Indian Act are essential to the 

discussion of the continued oppression of Aboriginal women. They serve to clarify 

understanding the adoption of patriarchal values as dictated by "neocolonialism." Adams 

(1995) states that neocolonialism maintains domination through its control of the 

institutions (education, the media and the like). The Indian Act constructed Aboriginal 

women as "subhuman" in the culture of the day, and were structurally excluded from 

participation as full citizens of the land (Memmi, 1965). It also created a scenario 
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whereby Indian men were structurally coerced into assimilation. Memmi (1965) 

identifies assimilation, as one of two responses, by the oppressed/colonized. Through 

coercive assimilation, Indian men with their newly-donned colonial costumes, assumed 

the role of "rising elite" (Adams, 1995). 

This elite group created Aboriginal organizations in the name of self-

determination for Aboriginal people. These structures, however, were laden with 

patriarchal ideals. Indian men excluded the voice and participation of Aboriginal women 

at the local, provincial, and national level. Women's issues in Aboriginal communities 

were silenced (Krosenbrink-Gelissen, 1998) in particular ways. Lack of resource 

allocation meant inferior social service provision. The issues of abuse in the community 

often meant that Indian leaders had to face their own personal experiences of abuse, 

many of them couched in residential school experiences. To deal with community issues 

meant that individuals would first have to heal themselves and those wounds were just 

too painfiil (Monture-Angus, 1999b). 

Self-determination, as the central political issues defined by male elites within 

Aboriginal communities under the guidance of the federal government, excluded the 

principle of sexual equality. Self-determination then served to unify Aboriginal nations 

at the expense of individual, sexual equality. Individual Aboriginal women have 

consistently fought against these patriarchal practices. In 1952 in Canada, the Mary 

Two-Axe Early case brought forth the issue of forced enfranchisement. In this case. 

Treaty Indian women would lose their treaty status (and that of their children) if they 

were to marry non-Indian people (Jaimes and Halsey, 1992). Other cases emerged over 
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time, including the Bedard and Lavall cases, which have been written on extensively 

(Krosenbrink-Gelissen, 1998; Monture-Angus, 1995; Frideres, 1993; Henderson, 2000). 

Frideres (1993) writes 

the cases presented a moral dilemma over which the women's movement and the 
Indian movement collided; the Indian ideology of special status was perceived as 
irreconcilable with the equality ideology of the women's movement. However, to 
Indian women the issue had never been as described as above. They had never 
asked for equal rights with other Canadians but for equal rights with other 
Indians: "We can't begin discussing universal women's rights because at this time 
we can't even get Indian rights for Indian women." (Indian Rights for Indian 
Women: 15, cited in Frideres, 1993, p. 343) 

In 1991, the Aboriginal Women's Unity Coalition challenged this structural 

exclusion. The male dominated political structures of Indian organizations had formerly 

ignored the voices of a united body of Aboriginal women. These women represented 

Aboriginal women who had experienced violence and oppression at the hands of Native 

men. The activities of the Aboriginal Women's Unity Coalition set in motion a long 

series of dealings concerning the revision of the Indian Act and the repatriation of the 

Constitution (the Charlottetown Round). While not at the center of these discussions. 

Aboriginal women played an important role, on the margins, in lobbying for the inclusion 

of sexual equality in the amendments of the Indian Act (1986). Sexual equality is now 

"entrenched within the Aboriginal rights provision of the Constitution Act of 1982" 

(Frideres, 1993, p. 361). More importantly, they established working ties with provincial 

and national Aboriginal organizations, and ensured that women's participation at the 

community was guaranteed. 
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1.6 Context summary 

The purpose of this section has been to facilitate understanding of the impact of 

colonization of the lives of Aboriginal people generally, but also to look specifically at 

the impact it has had on the lives of Aboriginal women. Ideology combined with 

structures explains the continued subjugation of Indigenous peoples, though over time 

our roles as colonizer and colonized have evolved. Memmi (1965) describes the colonial 

system as a form in motion. It is made up of constantly shifting terrain that effects both 

the colonizer and the colonized. The result of this tension is that the relationships 

established in colonization are not clear-cut. Colonialism is "no longer a linear vertical 

relationship - colonizer does to colonized - it is a horizontal and entangled relationship 

(like a spider web)" (Monture-Angus, 1999b, p. 11). 

As presented here, colonizing processes were founded on both ideological and 

structural bases. Ideology, based on a divinely mandated right to exercise dominion over 

primitives, a dose of social Darwinism, mixed with the "right of first discovery" has 

resulted in the eurocentric idea of superiority in the Americas. Ideology explains and 

maintains oppression through structures such as the Royal Proclamation, and the Indian 

Act. These structures are further supported through the creation of institutions of 

domination - namely, governance, laws and education. Laws served to subjugate 

Aboriginal women. Education, as a colonial tool of oppression, was eurocentric in form 

and served to maintain the subjugated state of Aboriginal women. 

The tie between the academy as colonial instrument and Aboriginal women as 

excluded and/or made voiceless through colonization processes is but one lens to view 
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the experiences of Aboriginal women in the academy. This association creates the 

central "contradiction" of the women's experience: Aboriginal women are subjugated in 

the academy. Contrarily, the "carrot" is the promise of status, prestige, and privilege that 

is often associated with a faculty position. The big question remains, "How do 

Aboriginal women faculty resolve working within the very institutions that have 

supported their subjugation, omission, and oppression?" 

1.7 Focus and purpose 

I was driven to consider doctoral studies by my desire to work as a faculty 

member. My thesis in my master's program focused on the preparation of administrators 

for work in schools with high Aboriginal populations. I found that few administrators 

were provided with information about Aboriginal peoples, their communities, let alone 

the implications for Indigenous knowledge on educational planning. I decided if that 

perspective was to be offered to any graduate student in the department, then I'd have to 

assume responsibility for that inclusion myself I applied and was accepted into doctoral 

studies at the University of Arizona's Center for the Study of Higher Education. My plan 

of study emphasized organization and administration classes with minor course work in 

women's studies and American Indian studies. My intention was to prepare myself for 

work in departments of educational administration as a faculty member. 

My family and I sold our home and moved to Arizona. On the drive down south, 

I had plenty of time to question this now inevitable path we had set out for ourselves. 1 

reflected on how few Aboriginal women that I know had even attempted graduate work. 

I knew only a handful of Aboriginal women who worked as faculty, and fewer still who 
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had attained the goal of tenure in Canada and the United States. I wondered, "What drew 

them to an academic life? Do they enjoy their work? What are the rewards and 

challenges they experience?" and finally, "Do I really want to join these women in this 

type of work?" 

This ethnographic case study draws much from these initial musings. It will focus 

on the experiences and negotiations of Aboriginal women faculty in the academy. The 

purpose of this study is to give voice to the experiences of this under-represented group. 

While Klein and Ackerman (1995) state, "silence surrounds the lives of Native American 

women" (p. 3), these women are not themselves completely silenced, though their work 

has been perceived by some as marginal, and explained away as isolated incidents or 

experiences. This study serves to alleviate the "paucity" (Medicine, 1988) of available 

research that addresses the particular experiences of Aboriginal women faculty members 

(Cross, I99I; Miller & Chuchryk, 1996; Medicine, 1988; Warner, 1995). 

The problem I will address broadly is how Aboriginal women faculty resolve 

working within the very institutions that have supported their subjugation, omission, and 

oppression. More specifically, I will work towards gaining a deeper understanding of the 

social phenomenon or tensions that they experience in their roles. Few Aboriginal 

women hold faculty positions in universities and, when they have the opportunity to work 

there, a "revolving door" effect can be observed. To understand these initial questions 

and observations, two key questions guide the study. Additional questions are organized 

under the following: 

1) What are the educational experiences of Aboriginal women faculty? 
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• How (if at all) were they actively resisting colonial ideas about Indigenous 
peoples generally, and them as Aboriginal women? 

• What was the natiu-e of the cultural negotiations they were undertaking? 
• In what marmer did they experience contradictions within mainstream 

education? 
• What role did cultural knowledge play in their experiences? 
• Who were their mentors? 
• How did they find themselves on "the pathway to the professoriate?" 

(Cross, 1991) 

2) What are the women's responses to the socially constructed role expectations 
that they encounter as a) women; b) Aboriginal people; and c) academic 
professionals? 

• Did they experience harassment (racial or sexual) in the academy? 
• How did they interpret their roles differently than their colleagues? 
• How were they socialized into their roles? 
• What did their research agendas look like? 
• How did cultural knowledge influence their perceptions of roles? 
• How might that cultural knowledge have complicated their work? 
• What do they enjoy about their work? 

These broad questions help focus the study that will serve as a snapshot of the 

lived experiences of four Aboriginal women working in Canadian higher education, and 

one fi-om the United States. The study is not intended to be representative of all 

Aboriginal women, nor is it intended to be representative of all institutional types. The 

study is limited to the reflections of women currently employed as professors in 

universities, who may or may not also reflect on past experiences in other institutions. 

To better understand the women, I asked the women to reflect on issues of 

identity. Then to understand their experiences, I asked them to outline their 

undergraduate and graduate school experiences that informed their perceptions of faculty 

work. I asked them to explain their first experiences as faculty, the tenure pathway, and 

their promotional processes. I ask them to comment on their professional relationships 
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with colleagues, administrators and students. I want to understand how these interactions 

with others were guided or limited by preconceived ideas about these women based on 

both their ethnicity, and their gender. 

This study may serve to provide a framework for understanding the nexus of 

gender and ethnicity responses required as Aboriginal women faculty work to transform 

the organizations in which they work. I assume, while these women have attained a 

certain level of status implicit in their roles as faculty members, their gender and ethnicity 

may serve to marginalize them. At the same time, they may be empowered to act in 

transformative and powerful ways within their organizations of higher education. 

1.8 Implications 

This study provided a snapshot of responses to work in Canadian and American 

higher education as experienced by five very different Aboriginal/American Indian 

women faculty members. From the broader research base focusing on the nature of 

academic work, I found the general experiences of women or minorities were limited to 

experiences of marginalization and isolation. It is these research "holes" that inspire 

qualitative researchers. What followed for me was a period of asking additional 

questions: why only marginalization stories? Why not empowering stories? Why not 

address the systemic barriers that keep Aboriginal women from attaining faculty 

positions, or even entering into graduate programs? By spiraling backwards, I was able 

to recognize that this "hole" created many research opportunities. I believe that I can 

contribute to alleviating the exclusion of Aboriginal women's voices in higher education 
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scholarship. Contributing to the extension of the knowledge base has been identified as a 

key role for faculty to undertake. 

Another significant implication of this study may be in the area of institutional 

plaiming and change. Thus far, research on minority participation in the academy has 

focused on the deficiencies of the minority individual instead of examining the structures 

of higher education that may serve to limit many diverse stakeholders based on such 

factors as gender, ethnicity, and sexual orientation. By examining higher education in 

Canada and the United States as colonial and neocolonial constructs, we may be able to 

identify the neo/colonial markers that limit active participation and attainment of success 

by Aboriginal peoples. 

1.9 Theoretical underpirmings 

The conceptual frames that I utilize include critical race, feminist and postcolonial 

theories. My intention is to "braid" (Emberley, 1993) these together to form a strong 

theoretical foundation for my analysis. I feel that 1 needed to do this in order to begin to 

dismantle the construction of knowledge associated with Aboriginal women, the myth of 

meritocracy, and the myth that given access to higher education, equal opportunities can 

be gained. In this section, I will address the strengths and weaknesses of each of these 

theoretical perspectives, and speak to the strength of combining multiple theories. 

Critical race theory (Solorzano, 1998) is interdisciplinary. It serves to uncover the 

role of racism, and works towards its elimination. It also serves to uncover the structures 

(ideology and institutions) of a racist agenda and uncovers the power relationships 

between dominant and subordinate cultures that ensure inequality. Critical theory 
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questions how we alter these unequal relationships. It works well here and explains how 

racist pedagogy is the foundation for the subjugation of Aboriginal women. 

Eurocentrism, spoken through "Social Darwinist" narratives, facilitates, and maintains 

oppression. Henderson (2000) states "in academic professorate, eurocentrism is a 

dominant intellectual and educational movement that postulates the superiority of 

Europeans over non-Europeans" (p. 58). He asserts "eurocentism is the colonizers' 

model of the world in a very literal sense: it is not merely a bundle of beliefs. It has 

evolved, through time, into a finely sculpted model, a structured whole..." (p. 60). From 

the work of Henderson (2000), then, I conclude that eurocentrism is both ideological and 

structural. Critical race theory helps to uncover both the ideology and the structures that 

support subjugation of Aboriginal peoples generally, and, therefore, the continued 

subjugation of Aboriginal women can be partly explained through an analysis of the 

racism they experience. 

Like critical theory, feminism has much to offer Indigenous peoples in the way of 

theory and methodology. Monture-Angus (1995) states "feminism is one source of 

analysis that Aboriginal women may be able to borrow from in our search for our own 

answers" (p. 235). The strength of a feminist framework is in the recording and valuing 

of women's experiences (Mott, 1997). These experiences may include but are not limited 

to mothering, sexuality, relationships, and sexism. It also examines the social 

construction of gender (Bogdan and Biklen, 1998) and the construction of feminine ways 

of knowing (Belenky et al., 1986). Feminist frames shift the narrative from women as 

objects to recognizing them as subjects. As subjects, women become actively involved in 
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showing the world through their eyes. Feminist frames have also had an impact not only 

on who is at the center of the research, but the manner in which the research is conducted 

(Bogdan and Biklen, 1998). 

Feminist research methodology centers feminine voice, presented in a manner 

responsive to women's ways of knowing (Allan, 1986; Anderson, 1996; Mihesuah, 1998; 

Smith, 1999). This move is a responsive, empowering methodology. Smith (1999) 

suggests that feminist scholarship provides Indigenous scholars with ways of talking 

about "knowledge, its social construction, and about the methodologies and the politics of 

research" (p. 6). Feminism then may serve as a means of centering our own voices and 

the telling our own stories. It may also serve as a means of naming the injustice or 

contradictions that we experience in a male-dominated and eurocentric society. 

A primary weakness of feminism is that Aboriginal women's experience has 

largely been ignored in that perspective (Maracle, 1996; Monture-Angus, 1995; hooks, 

1991; Lorber, 1998). When it has not been ignored, then Smith (1999) argues "Western 

feminism has been challenged, particularly by women of colour, for conforming to some 

very fundamental Western European world views, value systems and attitudes towards 

the Other" (p. 43). What this means is that feminism has also been constructed upon 

normative lines that have worked in the past to exclude the Other (Anderson, 1996). 

Specifically, Monture-Angus (1995) states that feminism has been unable to identify the 

traditionally defined positions that Aboriginal women have held in their communities, 

which do not conform to mainstream ideas of equality. She (and others) suggests that 

what is necessary is an acknowledgement of the racial construction of gender roles 
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(Anderson, 1996; Gunn Allen, 1986; hooks, 1991; Maracle, 1996). More recently, 

feminist scholars have analyzed the experiences of women of colour, through the 

interconnections associated with the construction of gender and race (Anderson, 1996). 

Multiracial feminism then provides another layer by focusing on the 

"intersectionality of race, gender, ethnicity and social class" (Lorber, p. 134). These 

terms are identified as relational within multiple systems of oppression. Standpoint, or 

those common group experiences along a matrix of power (Hill Collins, 1990), then 

"accounts for the multiple ways that women experience themselves as gendered, raced, 

classed and sexualized" (Lorber, p. 138). A critique of multiracial feminism could be 

that by forging alliances as multiracial women this agenda may unwittingly serve to 

emphasize the differences and undercut the cultural unity between men and women 

within a particular cultural group (Anderson, 1996). 

Anderson (1996) contends "the complex interconnections between race and 

gender have operated historically to divide women along the lines of race and people of 

colour along the lines of gender" (p. 5). She continues to explain how differences in 

social class, sexuality, marital status and others serve to divide these social groups 

further. 

At first glance, postcolonial theory as a means of analysis appears to be an 

essential theory to apply to my discussion about the experiences of Aboriginal women in 

the academy. Working fi-om the premise that Aboriginal women have been colonial 

subjects in their homelands, an examination of their contemporary experience then must 

be understood through an examination of the colonial legacy in which they continue to 



49 

live. However, post-colonial scholars warn against following into the trap of accepting a 

universal colonial experience. They call for a close examination of specificity between 

the colonial projects and responses to these by neocolonial subjects (Cooper and Stoler, 

1997). These authors also suggest that competing voices of the colonizer (as politicians, 

scientists, media and other voices) and the colonized raised many questions about the 

accuracy of colonial archives. 

At the core of a postcolonial foundation is the idea that both of these subject 

positionings are created under colonization. Fanon (1990) suggests, "the colonized were 

brought into existence by the settler and the two, settler and colonized, are mutual 

constructions of colonization" (Smith, 1999). Said's (1978) powerful work, raised many 

questions about how the colonizers reinvent themselves and in turn invent the other, in 

the face of responding to the Other. He argued that the "Oriental" was a creation of the 

intellectual and imagination of the West. He also asks who is doing the writing. In this 

way he raises questions about the political power to dictate the discourse about the Other. 

Fanon argues that Indigenous intellectuals play very different roles in the 

academy dependent on the nature of the colonial project in which they were situated. He 

believes that the native scholar responds to the colonial construction that emerged under 

colonial power. Specifically this means proving that "intellectuals have been assimilated 

into the culture of the occupying power... realign themselves with their past and their 

people" (Smith, 1999, p. 70). Spivak (1988) asks whether a "subaltern" voice is actually 

being heard when the speaker is a Western schooled intellectual. These authors suggest 

that areas for inquiry within this complex debate include issues of resistance, oppression. 
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representation, authenticity, talking back, and voice. These areas form standard 

commodities or categorical constructs (Howell &. Hunter, 1991) within a postcolonial 

analysis. 

Hermes (1998) found that a postcolonial framework serves to uncover an ethic 

that both articulates against a colonial relationship and promotes Native self-

determination. In this maimer, Indian academics are best able to "undercut structures 

imposed by power that continue to ... carry legacies of colonialism" (Hermes, p. 158). 

While it appears possible that a postcolonial take on the experience of Aboriginal 

women would be appropriate, closer examination shows significant weaknesses to the 

application of this theory. As "elite" discourse there is lacking an insider's view, which 

would illuminate an Indigenous ideology that might best frame this type of analysis. 

Smith (1999) identifies one of the leading suspicions about postcolonial theory as "the 

convenient invention of Eurocentric intellectuals which re-inscribes their power to define 

the world" (p. 14), and become a strategy for 

re-authorizing the privileges of non-Indigenous academics because the field of 
"post-colonial" discourse, has been defined in ways which can still leave out 
Indigenous peoples, our ways of knowing and our current concerns, (p. 24) 

Postcolonial theory raises many questions for Indigenous peoples. Adams' 

suggests that where Aboriginal people engage as "elites" in this type of discourse, they 

tend to do so less through postcolonial lenses but more through "neocolonial" lenses 

(Adams, 1995) whereby through assimilation they strive to elevate themselves from 

"involuntary to voluntary minorities" (Ogbu, 1987). Adams (1995) says that these elites 
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become the oppressors of their own people. Indigenous peoples often view postcolonial 

theory with distrust regardless of whether the scholar is Native or not (Smith, 1999). 

Post-colonial feminism (Emberley, 1993) is a counter-narrative to both 

postcolonial theorizing, and Western feminism. As a counter-masculinist revision to 

colonial discourse, it attempts to uncover sources of gender powerlessness that were 

implicit in colonial practices. Guim Allen (1998) speaks at length about the erasure of 

gynosophies and its replacement with patriarchy under colonization. A patriarchal view 

tells the story of colonization through the voices of men. This erasure re-writes the 

central place of women in traditional societies, their sexuality, and structures of 

community as defined by the colonial narrative. Postcolonial feminism serves to uncover 

the displaced stories of colonization as seen through women's eyes. This approach 

realigns the "subject-positions determined by the separate classifications of race, class, 

sexual identity, gender, colonialism realign in a multiplicity of ways" (Emberley, p. 15). 

Postcolonial feminism examines the network of interacting experiences of race, class, 

power, and gender. A feminist and Indigenous analysis of postcolonial theory must be 

implemented in order to uncover the postcolonial roots of Native women's oppression 

and how that informs our continued subjugation. 

Mohanty (1991) critiques Western feminism as an ethnocentric enterprise, which 

serves to create a monolithic "Third World Woman." She identifies three main 

assumptions of Western feminism: 

a) A "universality" of issues concerning women which assumes that all women 
have the same goals and problems 
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b) At the methodological level, the fallacy of uncritical "proof of universality" 
which is explained through the use of numerical data for analysis; a lack of 
specificity to cultural, social, and historical context; and gender is framed as a 
subordinate category for analysis 

c) Models of power and struggle" (p. 176) that are the same for all participants: 
both Western feminist scholars and "other" 

Based on these assumptions. Western feminism creates a homogenous "Third 

World woman" thus created, the next move is to establish the agenda from which "all 

women are expected to organize" (Mohanty, p. 173). This agenda is framed on the 

ideological construction of women as powerless, and calls for the assertion of equality. 

When applied to the Indigenous peoples through the construction of the "Fourth World 

woman" the tendency is again to use a universalizing brush to identifying the issues of 

Aboriginal women. The "Fourth World women" as used here, refers to "the original 

nations throughout the world" or more clearly the Indigenous peoples [and thus women] 

of the world (Manuel in Manuel & Poslums, 1974; Churchill, 1994; Smith, 1999). 

It should be understood that different theoretical positions pose different 

weaknesses for this study. An alternative approach centered on ethnocentrism would call 

for the culture of the scholar to dictate the method, presentation, and analysis of 

scholarship. This type of scholarship models the centrality of Indigenous epistemology, 

language, and style. 

Reflected in this type of work would be the use of Native language, oral tradition, 

traditional beliefs, and in literary works the centrality of trickster characters. This type of 

movement in scholarship requires an ethnocriticism (Krupat, 1987), which is currently 

being explored by Aboriginal scholars. Aboriginal writers and critics will define critical 
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language to explain Native literary discourse but framed from within their own 

languages. This new-Native tradition of literary discourse would be founded on 

specificity of tradition of the author and of the setting of the story. Centering any critique 

on the specific nation represented in the text will provide "symbolic significance and 

relevance that is an integral part of the deconstruction-construction of colonialism and the 

reconstruction of a new order of culturalism" (Armstrong, 1993, p. 8). 

This new order of culturalism will facilitate the safeguarding of a critical Native 

voice constructed through "ethnocriticism" (Krupat, 1987). Acoose (1993) writes 

"contemporary Indigenous writers who write from this ideological base thus challenge 

Canadian literary traditions by creating more knowledgeable and positive images that 

grow out of this ideology" (p. 38). It also serves to explain our continued dispossession, 

and facilitates not only a "Fourth Worlding" (Manuel, 1974) of Indigenous scholarship 

but the "Fourth Worlding" of Indigenous critique. The Fourth world in this case refers to 

Indigenous peoples (Manual, 1974; Smith, 1999). The challenge as a young scholar then 

is to center ones-self in the delicate place of at once acting on what one understands about 

their own ethnocentric position, and also dodging the inevitable critique of cultural bias 

that will come from a largely eurocentric audience. 

1.10 Relevance of these theories to mv studv 

My focus is on the experiences of Aboriginal women in the academy and their 

responses to the socially constructed role expectations imposed on them due to their 

gender, ethnicity, and positions as faculty in the academy. The academy serves as an 

important site for this study for it is the academy as a tool for colonialism that has 
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maintained through research agendas, scholarship, and structures that serve our continued 

objectification and subjugation, as Aboriginal women. Paradoxically, higher education 

also serves as a promised means to escape our oppression. 

Because of the multiplicity of issues surrounding the "Aboriginal woman", no one 

theory can fully explain their experiences. What is necessary is multiple approaches to 

the analysis. The strength of a multi-paradigm framework is that together they serve to 

illuminate the multilevel concerns of race, gender, and colonization. This braiding 

together would be characterized by the centrality of traditional, critical, and feminist 

ideologies to enhance our ability to effectively analyze the experiences of Aboriginal 

women. As such, it is essential to apply multiple layers as a means to leaven the 

inequities that each individual theory poses. 

1.11 A note on terminology 

Defining ourselves whether through the use of the words Indian, Native, First 

Nation, or Aboriginal poses many difficult decisions for me as well as the women on 

whom my research is based. These women decide not to leave the identification of a 

Native woman to others who apply the names haphazardly. Monture-Angus (1995), 

writes: 

When talking to non-Aboriginal people, I cannot be sure they will know that word 
for my people. 1 am forced to find another word. I can choose Indian, or Native, 
or Aboriginal. It does not matter that none of those words fit me right. It matters 
that I use a word that others can understand; I am forced fi-om my comfort zone 
through no choice of my own. .. .It tells of the totality of disenfi:anchisement that 
Aboriginal people have faced in this country: when you cannot even find a name 
for yourself! 
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Out of respect to you, the reader, for the remainder of this paper I will use the 

term "Aboriginal" to define both Canadian (First Nations, Metis, and Inuit) and American 

Indians. I do so to simplify the language used throughout the text, and secondly because 

the sample is made up primarily of Canadians I will use language that is typical of 

terminology used there. Out of respect to the women's identity, I will use their 

terminology within the text of their narratives. 

1.12 The role of researcher 

As an Aboriginal academic "wanna-be," I recognize and respect the inherent 

responsibility I carry to give back to my conununity while at the same time working to 

transform the organizations and institutions within which I work. This work is political 

in that it requires my continued negotiated responses to the academic world in which I 

have chosen to participate. It is political on two fronts. Firstly, as a form of resistance 

writing, my hope is that this research will serve to counter the dominant pattern of 

knowledge production. 

Secondly, as a decolonizing exercise, I hope that this work will rewrite the story 

of Indigenous women and their work, and the scholarship they produce. By this, I mean I 

am aware of the limitations imposed by traditional (mainstream) perceptions and 

constructions of scholarship, as it applies to the study of Aboriginal peoples. In response 

to these limitations, I have chosen to leaven these traditions with "decolonizing 

methodologies" (Smith, 1999). Within that framework, I resist the colonial tendency of 

dominant scholarship; and revision Indigenous knowledge, values and norms at the center 

for this work. As a decolonized study, the Aboriginal women emerge not as subjected 
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"others" whose experiences are described in relation to mainstream academic experience, 

but are represented through the privileging of their voices within this text. 

Smith (1999) says, "Representation of Indigenous peoples by Indigenous peoples 

is about countering the dominant society's image of Indigenous peoples" (p. 151). As a 

"wanna-be" academic of Aboriginal ancestry I am looking to these women for guidance, 

their wisdom serves to show other "wanna-be's" the trail markers they have left behind 

for us. In the process of conducting this research, I hope that I may contribute my own 

trail markers for those who have yet to choose an academic life. 
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CHAPTER 2 - KISKINAWACIHCIKANA: LEAVING TRAIL-MARKERS 

The purpose of the literature review is to "build a logical framework for the 

research that sets it within a tradition of inquiry and a context of related studies" 

(Marshall & Rossman, 1995, p. 28). The literature review is in effect a visible "paper 

trail" constructed from a number of disciplines. Literature, on the experiences of 

Aboriginal women faculty in higher education, is based on key resources of only a 

handful of scholars. 

Native American women in the academy have been grossly underrepresented; as a 

result, they are also underrepresented in scholarly work and in turn their voices are 

silenced in research (Cross, 1991; Miller & Chuchryk, 1996; Medicine, 1988; Warner, 

1995). Medicine (1988) wrote angrily, "it is counterproductive to dwell on the paucity of 

published works on Native American women. There is virtually no research in this area 

and no research agenda for the future." Among the few visible trail markers to guide us 

are the works of Monture-Angus (1995, 1999c); La Rocque (1996) Ferron (1989); and 

Cook-Lynn (1996). 

Because there is little research on Native American women in the academy, this 

study is also informed by literature grounded in the study of higher education, diversity, 

women and minority experience in higher education, as well as decolonizing literature. 

From these traditions we may come to understand how Aboriginal women communicate 

the context of, and the experiences of their work as faculty members. Changing 

demographics and the influence of social movements based on gender and racial equality 

have brought the study of faculty work under new forms of critical analysis. These lenses 
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will be examined in the sections entided; women in the academy and minority 

experiences. 

Aboriginal women's perspectives have been considered under the rubric of 

"minority" women in higher education research. Framed as minority discourse, this 

research base is insufficient to address the nexus of gender, culture, colonialism, and 

power issues experienced by Aboriginal women in the academy. Braided together, these 

perspectives serve to clarify understandings of Aboriginal women's experiences, and the 

complex negotiations they undertake when they work fi-om within the academy. 

I make three assumptions about the experiences of these women: a) I assume that, 

as women. Aboriginal faculty also experience a "chilly climate" (Sandler & Hall, 1986; 

Caplan, 1994) as expressed by women generally in the academy, b) these women may 

also experience multiple levels of intolerance to their differences, and c) colonization in 

the Americas remains mirrored in the present and that Aboriginal women scholars must 

participate in postcolonial discourse that serves as a means of resisting the colonizing 

effects that remain. As "Native" subjects working within a colonial institution (higher 

education), they are at once working to fit in and also working to transform or decolonize 

the very institutions that privilege them. 

Earlier, 1 outlined the multi-paradigm framework, including critical race, feminist, 

and postcolonial theories that guide this study. Combined, these explain the experiences 

of racism, oppression, and erasures as defining Aboriginal women in traditional 

scholarship; and in a postcolonial manner, they illuminate the continued resistance to 

these experiences that serve to produce the subjectivity of Aboriginal women. 
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Central to this discussion is the idea that the academy remains in a sense true to its 

colonial roots in that it serves an assimilative purpose. In the last chapter, I outlined how 

higher education is founded on colonial structures, and so I will not address that topic 

here. The literature review includes sections on the following topics: a) research on the 

experiences of women in higher education, b) minority faculty experiences, c) colonial 

and post-colonial scholarship and Aboriginal women, and d) Aboriginal women in the 

academy. 

2.1 Women in the academy 

Women have often been portrayed as objects in academic research. Studies in 

higher education tend to focus on the representation of women's experience, with an 

emphasis on increasing enrollment and employment of women in the academy. 

Bronstein & Famsworth (1998) conclude "that despite overall gains in representation and 

decreases in many forms of overt sexism, women are still underrepresented at most levels 

of the academic career ladder and become scarcer the further up one goes" (p. 557). 

Caplan (1995) and El-Khawas (1997) echo these concerns of the academic "funnel" that 

appears to exist for women. 

Low numbers of women in the academic "pipeline" is often used to explain low 

representation in the faculty ranks. However Glazer-Raymo (1999) refutes this claim as 

inaccurate, for she finds that the "pipeline" (graduate programs) is, in fact, attracting an 

increasing number of female graduate students (57.3%) since 1994. In spite of the 

increasing representation of women in the academy, gender differences exist in faculty 

experiences (Bronstein & Famsworth, 1998; Patitu Tack, 1998; Sandler & Hall, 1986). 
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Glazer-Raymo (1999) identifies the feminization pattern in employment patterns of 

women in the academy. She identifies women as primarily employed in part-time/ non

tenure track positions. The emphasis of this type of employment is primarily spent on 

teaching, which means that these women are spending much less time on research. 

Ultimately the combination of part-time employment, and teaching focus hurts women 

aspiring to tenure track positions. Female faculty members are more frequently denied 

tenure and they move frequently between institutions and/or departments. They also 

spend a longer time at each level of the career ladder (Caplan, 1993; Bronstein & 

Famsworth, 1998). 

Research on the experiences of women in the academy tends to focus on "climate 

studies" and specialization studies. Climate studies such as the work by Sandler & Hall 

(1986) show that women experience a "chilly climate" that may include harassment, 

exclusion, isolation, and under-representation as students, faculty and administrators 

(Eggins, 1997). Glazer-Raymo (1999) found that "women faculty... reported less equity 

for women and minority faculty and far less job satisfaction that their male colleagues" 

(p. 56). They experience pay inequities and gender stratification (Bellas, 1997), which 

affects hiring, promotion, allocation of internal monetary rewards. 

Specialization studies are those that focus on women in particular fields. Studies 

on women in educational administration (Shakeshaft, 1989; Dunlap & Schmuck, 1995) 

uncover layers of inequity in student participation, curriculum and faculty hiring practices 

within departments of educational administration. In the sciences critical research raises 
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important questions about the foundations of scientific research, participation in the 

sciences and the curriculum (Dagg & Thompson, 1988; Fox Keller, 1985). 

Women's increased participation in the academy also influenced our perceptions 

about the nature of the academy. As women began to enter the academy as scholars, they 

began to challenge the androcentric organizational culture that they worked within. They 

questioned the hierarchy, the knowledge production norms, and the necessity for 

competition. They also questioned the influence these norms had on instruction, 

scholarship, and perceptions of faculty roles (Bronstein & Famsworth, 1998; Caplan, 

1995; Sheinin, 1998). 

Women's scholarship also began to cast a feminine gaze upon knowledge 

production. The works of Belenkey et al. (1986) provided new insights into feminine 

ways of knowing, knowledge production, and research methodology. Their works were 

instrumental in informing the development of feminist pedagogy. Spurling (1997) said 

that this type of research 

provides a chink through which women's studies and feminist theory and critique 
could gain academic respectability, exert an institutional influence, and contribute 
to real professional and institutional integrity in the new higher education, (p. 42) 

From this foundation, women were able to influence developments in higher 

education. Initially, they worked to simply "give voice" to their own underrepresented 

voices in the academy. However, giving voice to women's experiences is but one 

function of feminist scholarship. This research developed further to ensure representation 

of not only a universalizing "women's experience in the academy" but also the 

multiplicity of experiences based on ethnicity, class, and sexual orientation (Monture-
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Angus, 1995; Williams, 1991; Overall, 1995). It also "questions the foundation of 

knowledge, learning and ways of knowing" (Mott, 1997). In turn, women's scholarship 

influenced our ideas about teaching, instruction, and scholarship. However, let me 

reiterate that the structures of the academy remain firmly rooted in their patriarchal 

models and that much work remains for women in the academy. 

2.2 Minoritv experience in the academv 

Women's experiences in the academy are compounded by ethnicity and research 

from an ethnic frame often borrows from the language established in the area of women 

in the academy. Most research on minority experience emphasizes the issue of under-

representation and the resulting experiences of fragmentation, isolation, invisibility, and 

alternatively, hyper-visibility, (Rains, 1995) and marginalization (Tack & Patitu, 1998). 

Under-representation in graduate programs is also usually blamed for under-

representation in the faculty "pipeline." However, Snyder (1997) shows that there has 

been a steady increase in minority participation and matriculation from graduate 

programs from 1977-1994. 

Even with increasing participation and completion rates, access to faculty 

employment by minority scholars may be wrought with accusations of 'token hiring' 

practices, which discredit the credibility of the minority faculty member (Vieres Turner, 

Myers Jr., & Cresswell, 1999). In her experience, hooks (1995) writes how Black 

women scholars are often perceived as double-advantaged for they meet two key areas of 

affirmative action: they are both Black and female. The key lesson is that they should 

have greater opportunity for employment. The sad truth is that "such assumptions, which 
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are usually rooted in the logic of affirmative action hiring, do not include recognition of 

the ways most universities do not strive to attain diversity of faculty and that often 

diversity means hiring one non-White person, one-black person" (hooks, p. 61). 

Affirmative action discourse does not explain the continued under-representation of 

minorities. 

Under-representation in the faculty ranks has implications for the minority 

graduate student who may observe a lack of role models, which unconsciously sends the 

message that they should not aspire to the role of faculty or administrator. For those who 

do attain a position in the academy, many will continue to face the challenges imposed by 

and androcentric and eurocentric workplace. Tack & Patitu (1997) confirm that 

minorities are concerned with the racial climate of their work places. For Solorzano 

(1998) racial climate can be characterized by multiple "micro-aggressions." These subtle 

examples of unconscious racism can include body language, averted gazes, code words, 

and phrases ("...you people" or "my neighbor who is black...") can result in minority 

faculty feeling "out of place" or made invisible. On invisibility, hooks (1989) states 

"often Black women are such an "invisible presence" on campuses that many students 

may not be aware that any black women teach at the universities they attend" (p. 60). 

Verdugo's (1995) study showed how both ideological and structural mechanisms 

play a role in the ethnic stratification of higher education. He points out that 

ideologically there are questions concerning the ability of Hispanic faculty to thrive in the 

academy, that their work is marginally relevant for study, and that they lack objectivity. 

These thoughts are echoed in hooks (1989), Monture-Angus (1995), and La Rocque 
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(1997). Research agendas of minority faculty are often cited as biased and unimportant 

scholarship. Lack of publication opportunities may affect tenure processes that 

ultimately lead to job security. Together ideology (inferiority) and structures work in 

tandem to disadvantage the person of color working in the academy. Structurally, hiring 

processes and promotional processes with an emphasis on publications, committee work, 

and teaching time limit opportunities for advancement for minority scholars working in 

higher education (Rains, 1995). 

While all of these experiences are typical for minority faculty, let us not end this 

discussion here. As in the wave of women before them, minority faculty are making 

substantial contributions in spite of the limitations imposed upon them by the academy. 

Their scholarship has influenced our perceptions of the academy (Hill Collins, 1990; 

Fanon, 1961; Williams, 1991). For example, Jaimes Guerrero (1999) questions the 

marginalization of ethnic studies programs as a form of "academic apartheid." She 

elaborates that the division of cultural studies and women's studies into separate areas of 

study in the university supports the structural exclusion of this knowledge. She explains 

that these divisions ensure "outsider" knowledge remains marginal, and therefore the core 

or canon can remain pure. Critical research such as this helps researchers to gain new 

insights into the power structures of the academy that maintain a gendered, raced, and 

classed core. 

Minority scholarship has informed us about the intersection of gender and 

ethnicity (hooks, 1989; Hill Collins, 1990; Williams, 1991), as well as informed research 

methodology (Smith, 1999; hooks, 1989). These research agendas challenge both 
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eurocentrism and androcentrism in the academy. The question remains then, given the 

contributions that women and minority faculty are making in higher education, in what 

manner are Aboriginal women faculty reconceptualizing scholarship and faculty work? 

The next sections will attempt to illuminate these questions further. 

2.3 Aboriginal women as obiects/subiects of post/colonial scholarship 

From a historical perspective, the treatment of Aboriginal women in scholarship is 

characterized by the erasure of women's power. Klein and Ackerman (1995) in their 

discussion of the connection between power and gender, used a descriptive approach to 

the comparison and analysis of eleven Indian nations and the status of women within 

each of these groups. They elaborate: 

Given the enormity of the colonial experience on all Native cultures and 
institutions, it is no surprise that this is a key issue in gender questions as well. 
That there was a conscious effort by Western administrators and missionaries to 
change gender roles in many societies was clear, and that the fact of colonialism 
regularly was a disturbing force on gender definition seems certain. (Klein & 
Ackerman, 1995, p. 13) 

This conscious effort to change gender roles was strongly influenced by "...Christian 

redefinitions of gender... gender hierarchy... ideas of sexual propriety" (Maltz & 

Archambault, p. 241). These changes ultimately decreased women's autonomy in Indian 

communities. 

Research conducted about Aboriginal women in colonial times de-emphasized the 

lives of Aboriginal women (Anderson, 1991). Aboriginal women were presented in 

derogatory terms, colored by ethnocentrisms (Anderson, 1991; Devens, 1992; Moss, 

1993). The creation of two key stereotypes, that of "squaws" and "princesses" (Klein & 

Ackerman, 1995; Francis, 1992; Carter, 1996; Acoose, 1995) or "whores" and 
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"princesses" ( King, 1987) emerged in colonial literature. The women's true 

contributions were eradicated and their voices were effectively silenced in colonial texts. 

Ultimately, these stereotypes remain as essential stories within American popular culture. 

In literary studies, these totalizing stereotypes are most destructive and reflect 

"xenophobia as racism and misogyny as sexism" (Jaimes Guerrero, 1999). Stereotypes 

serve as markers for the cultural production of Native women as evidenced in 

contemporary literature (Francis, 1992; Carter, 1996; Acoose, 1995). Literary oppression 

followed physical oppression (rape, for example), in that it also served the colonial 

project of eradicating the Indian problem and feeding the "vanishing Indian" mythology. 

Ideologies of oppression, founded on both racism and sexism, resulted in numerous 

structures. Ideology justified such political practices as exogamy, residential schooling, 

sterilization, and forced removal of children by the welfare agents to a growing Euro-

American/Canadian population. 

Post-colonial examinations by critical scholars challenge the stereotypes of 

gender in Native American communities. Various approaches have been undertaken 

including ethnography (Anderson, 1991; 1998; KJein & Ackerman, 1995; Devens, 1992) 

and auto/biography (Ahenakew & Wolfart, 1998; Boyd, 1996; Brant, 1995; Gunn Allen, 

1989; Maracle, 1996). Areas of inquiry include the standard commodities of resistance, 

oppression, representation, authenticity, talking back, and voice. Brayboy & Morgan's 

(1998) investigation examines the contemporary Indian women and the manner in which 

she navigates socialization processes while working to maintain their unique identities. 

Another approach as taken in Greenman's (1996) study focuses on the topic of "mother" 



as viewed by Indigenous women. Her study poses Indigenous language and values as 

central to our understanding the concept of mother. These literary contributions provide a 

foundation for communicating the lived experiences of Native American women, and 

have served to facilitate their voices being heard by larger audiences. However, it needs 

to be acknowledged that these contributions are limited to so-called marginal disciplines 

(ethnic studies or women's studies). 

A feminist analysis of postcolonial theories must be implemented in order to 

uncover the postcolonial roots of Native women's oppression and how that informs our 

continued subjugation. As objects in colonial scholarship Aboriginal women were 

systematically erased with the result that Aboriginal women's voices and the maintenance 

of stereotypes have created imagery of these women that is shrouded in racism, sexism, 

victimization, and body politics. These images are countered in resistance writing as 

Aboriginal women emerged as subjects within postcolonial literature. This shift served 

to give voice to these women's experiences. It also served to "indigenize" Aboriginal 

research (Jaimes Guerrero, 1999) and provided an impetus to processes that served a 

decolonizing agenda in academic research. Thus far, I have only discussed Aboriginal 

women as objects and subjects of scholarship. These key approaches to the involvement 

of Aboriginal women in scholarship generally inform constructions of Aboriginal women 

in their role as faculty. This will be further developed in the conclusion of the literature 

review. 
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2.4 Aboriginal women as participants within the academy 

The story of Aboriginal women faculty is an incomplete story. They are under-

represented and their voices have been silenced in academic research. Most research 

focuses on the experiences of Aboriginal women as students in the academy. When a 

focus is placed on Native American women as faculty, they are considered under the 

topic of experiences of women or minorities. This framework provides individual 

minority or women's feelings of marginalization, isolation, and fragmentation largely due 

to their low numbers. Women experience a chilly climate that is characterized by 

harassment, and sexist remarks, and again their under-representation is held up as a key 

explanation for these experiences. 

Faculty statistics provide the usual course of action for explaining this situation. 

However, Pavel et al. (1999) point out that collecting data on Native Americans in higher 

education is challenging due to their small population nationally. These challenges are 

compounded by ethnic fraud. The authors cit an increase in non-Native students claiming 

Native American ancestry in order to gain access to higher education for the perceived 

financial rewards they assume it will bring or for the exoticness that being Native may 

provide (Pavel, Sanchez & Machamer (1994). 

The participation rates of Native Americans at the graduate level are increasing. 

Pavel et al. (1999) found that "3% of Native Americans held graduate or professional 

degrees as compared to 7% of the total population" (p. 2). They also found an 89% 

increase in the number of degrees institutions of higher education awarded to Native 

Americans overall, with over half of all those degrees being awarded to women. Native 
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Americans who succeed in the "pipeline" and aspire to academic work are finding work 

in a wide range of institutional types including tribal run colleges and universities. They 

also assume work in a wide range of positions within these institutions. 

In each higher education occupational category, employment among Native 

Americans grew faster than among the overall population from 1983-1993. Full-time 

professional staff (support and service) increased by 78% among Native Americans 

(Pavel et al., 1999). The Chronicle of Higher Education Almanac identifies 1995 

statistics as reflecting a total of 894 American Indian women out of a total of 550,822 

professional staff nationwide. O'Brien (1998) found that the vast majority of 

professional staff were women. Alternatively, Bellas (1997) found that most women and 

minority persons were employed in "service" oriented positions in student affairs. Pavel 

et al. (1999) identify a 69% increase in employment in full-time executive, 

administrative, and managerial staff, yet the vast majority of those positions go to men. 

Aboriginal/Native American faculty comprised only 0.01% of faculty nationally 

in the US in 1989 (O'Brien, 1992). Pavel et al. (1999) found a 54% increase in full-time 

faculty positions among Native Americans over the ten-year period of 1983-1993. Pavel 

et al. (1999) also identify a 112% increase of employment at the full-time faculty ranks 

for Native American women. However, they emphasize that these positions were largely 

in two-year and public universities. At the rank of full professors, there were only 74 

American Indian women nationally in the US. A comparable study in Canada has not 

been undertaken. My best guess would be that only five Aboriginal women faculty have 

acquired tenure in Canada (based on informal discussions with Aboriginal faculty). 
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Pavel et al. (1999) noted salary differences between Native American faculty and 

their colleagues. Native Americans make 90% of the median salaries of full-time faculty 

overall. Pavel et al. (1999) and O'Brien (1992) note that tenure attainment among Native 

American faculty is substantially lower with only 38% of Native American faculty 

having attained tenure. Combined these experiences serve to maintain the marginal 

position of Native American/Aboriginal faculty, but more specifically serve to 

marginalize the Native American/Aboriginal woman faculty member. 

2.5 Talking back: Aboriginal women on scholarly work 

The main sources for insights into faculty work come from Monture-Angus 

(1995; 1999); La Rocque (1996) and Cook-Lynn (1996). Monture-Angus (1995) brings 

together an eclectic collection of papers and essays which focus on the multiplicity of her 

identity, as a Mohawk women, lawyer, and academic. She explores the structures of 

oppression in relation to education, politics, and justice. These works serve a 

"reconstructive" purpose (Mary Ellen Turpel, cited in forward, 1995). 

La Rocque (1996) provides a reflective piece on the colonization of the Native 

woman scholar. She writes that as a 

long-standing scholar in Native studies, [she] wish[es] to bring to this discussion 
some of [her] reflections about what confronts those of us who are not only 
Native and women but are also intellectuals and researchers caught within the 
confines of ideologically rooted. Western-based canons, standards and notions of 
objectivity and research, (p. 12) 

As an Aboriginal academic her reflections illuminate the many contradictions that she 

experiences, she states: 

we are in extraordinary circumstances: not only do we study and teach colonial 
history, but we also walk in its shadow on a daily basis ourselves. What do we do 



71 

with our knowledge as well as with the practices of power in our lives, even in 
places of higher learning, (p. 12) 

Cook-Lynn (1996) asks us to reflect on the role conflicts that arise when Native 

American women work in the academy. She asks us to consider the traditional roles of 

women as the "keepers of myth" in their communities, and how Native women must 

negotiate new demands imposed in an academy founded on patriarchy. She asks us to 

consider the production of knowledge within the academy, and how that structure may 

undermine Indigenous epistemology. She also asks the reader to consider how processes 

of relocation and enfranchisement have affected the women's ability to be "cultural 

brokers" for their communities and families. Ultimately, she is also asking how this all 

contributed to our assimilation within academe. Without serious considerations she 

asserts "the intellectual life of Native women will continue to encounter coercive 

limitation rather than becoming a legitimate option" (p. 109). 

While these documents are reflective, not analytical pieces, they are important in 

offering "Native" language that can serve to guide this review. Central to these 

documents is the overriding theme of decolonizing the academy. Secondary themes that 

emerged include contradictions, resistance, and going home. These themes will be 

expanded in the remainder of the literature review. 

The concept decolonizing the academy was introduced by Monture-Angus (1995), 

but was also discussed by La Rocque (1996). Monture-Angus explains that decolonizing 

the academy requires one to speak out against colonizing practices in the academy. 

Colonizing practices are framed on eurocentric and androcentic ideas about structtires 

and relationships within the academy (Monture-Angus, 1995). This means that 
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Aboriginal women faculty may be engaged in a perpetual negotiation with the goals of 

the academy, the constructions of faculty roles, responsibilities, and the curriculum. 

Traditionally, teaching, research, and service frame the role expectations of a scholar. 

Cook-Lynn (1996) suggests that Native American women "in the ivory tower" 

face role conflict. As "keepers of myth" or cultural brokers for their communities, they 

aspire and attain privilege positions within the academy, and by doing so they unwittingly 

send the message that they advocate mainstream knowledge attainment at the expense of 

traditional knowledge. For her, conflict arises when "many of them [American Indian 

academic women] contribute then to a situation of assimilation in academia" (p. 102). 

This left them, to question, "what is my role as an American Indian woman who has 

achieved advanced degrees in the White man's academic disciplines, and what is my 

responsibility to my community?" (p. 103) 

La Rocque (1996) names these conflicts "contradictions." Indigenous scholars 

find contradictions implicit to the colonizing influences of the academy. She identifies 

stereotypes, other academics challenging the objectivity of her research agenda, and her 

struggles to decolonize the academy as contradictions to be overcome. 

Both authors introduced the theme of "resistance". La Rocque (1996) uses the 

term resistance to articulate, "attempts to begin to balance the legacy of dehumanization 

and bias entrenched in Canadian studies about Native peoples" (p. 13). Within these 

documents, resistance occurs in a number of different ways. The women use "voice", 

"naming", and "leaving" as strategies on which to frame their responses to the socially-

constructed role expectations. They choose to speak out and name their experiences 



73 

through their scholarship, conference participation, and activism within their institutions. 

When they find a "deaf ear," they continue an agenda of resistance by leaving. 

Going home, as a theme emerging from Aboriginal scholarship on participation in 

higher education serves to explain how these women gather strength by returning to 

traditional teachings as a form of countering the societal influences of racism, sexism, 

and colonization that they experience. Going home as a metaphor refers to a movement 

by these women to reclaim/releam traditional ways. Repeatedly Monture-Angus (1995) 

and La Rocque (1996) allude to importance of grounding themselves in traditional 

knowledge. Historically, Indian women served as primary keepers of culture and 

linguistic preservation for their communities (Ahenakew & Wolfart, 1998; Anderson, 

1991 & 2000; Armstrong, 1996; Brant, 1995; Devens, 1992). Maracle (1996) states 

The burden we carry is a collective one. Unfortunately, it is in addition to the 
personal load that every human being carries. Some of us have managed to deal 
quite adequately with our personal lives and have fooled ourselves into thinking 
that seeing a light up above is enough (p, 12). 

Armstrong (1996) states "we find our strength and our power in our ability to be 

what our grandmothers were to us: keepers of the next generation in every sense of that 

word - physically, intellectually, and spiritually. We strive to retain our power and 

interpret it into all aspects of survival on this earth in the midst of chaos" (p. xi). For 

these scholars, "going home" is very much about resistance, survival, and self-

determination. In a sense, it closes the circle of the decolonizing process. I mean that for 

these women the burden of decolonizing initiatives requires a great deal of commitment, 

energy, and forethought. They expend energy in their resistance, they invest themselves 

emotionally and physically into their naming, and representative agendas - going home 
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provides them with the opportunity to invest in themselves to return to a sense of 

wholeness. 

La Rocque (1996) states that as "Native women, we are faced with very difficult 

and painful choices, but nonetheless, we are challenged to change, create, and embrace 

"traditions" consistent with contemporary and international human rights standards" (p. 

14). Monture-Angus (1999) advocates for a reaffirmation of traditional knowledge and 

worldviews. From that space, she predicts our nations would be able to reinstate the 

matriarchal balance that is essential for healing to begin. This balance would mean 

reexamining our existing governing, legal, and educational bodies for the purpose of 

decolonization. She encourages Aboriginal individuals to begin their personal quest for 

the sake of continued empowerment of our nations. The authors remind us though that 

traditional should not be stereotypical in a maimer that would maintain our subjugation. 

La Rocque (1996) argues that the colonial frameworks, language, and production 

of knowledge must be challenged. But these authors do not stop with a critique of higher 

education; their research agendas provide a model and a manner in which decolonizing 

methodologies (Smith, 1999) support emancipation and empowerment. They leave 

behind clear trail-markers through which others who come along may follow. 

These works are important as an introduction to the experiences of Aboriginal 

women in the academy. However, there are a number of limitations to this slim 

foundation. While rich in reflective perspective and providing a sense of insider 

language, these works only provide the stories of a small group of Aboriginal women. 1 

cannot assume that their experiences represent the experiences of other Aboriginal 
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women whose contexts differ from their own because of urban, reserve, traditional, and 

bicultural boundaries. Their experiences may differ based on institutional type, perhaps 

if I had found articles written by women from community colleges or tribal colleges the 

stories would reflect a different type of language and themes. These articles are based on 

the experiences of Aboriginal women within departments of Native Studies and in 

Education and Law colleges and do not include stories from other departments where 

Aboriginal faculty representation may be greater. 

2.6 Sense-making: Braiding together themes 

This literature review examined broadly the construction of education but more 

specifically higher education as a neo/colonial construct that continues to serve an 

assimilative agenda. As neo/colonial institutions, universities and colleges remain to a 

large extent eurocentric and androcentric in nature. As a result, the construction of 

faculty roles and responsibilities is also flavored in neo/colonial ideals. These ideals have 

served to marginalize both women and minority experience in the academy. However, 

increasingly diverse faculty groups are influencing our ideas about faculty work, 

scholarship, and the structures within the university. These new constructions become 

more complex when examined through different lenses, based on gender, ethnicity and 

post-coloniality 

More specifically, this literature review also attempted to clarify the social 

construction of the Aboriginal women, and the role that these constructions play on the 

experiences and negotiations of her as a member of a faculty. As the literature on the 

experiences of Aboriginal women faculty is limited in quantity, it is essential that a 
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research agenda that attempts to articulate the complexity of their experiences and 

negotiations be undertaken. As an "academic warma-be", an Aboriginal person, a woman, 

and member of a large community, I too embrace the challenge of leaving a few of my 

own trail-markers. 

The remainder of this study will include a research methods section, findings, and 

discussion. 
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CHAPTER 3 - COYOTE WALKING BACKWARDS: RESISTING NORMATIVE 
RESEARCH DESIGN AND METHODS 

I have struggled all along in the writing processes unsure of the nature of my 

discomfort. Was it because of the newness of writing in this manner? Was it because of 

the struggles of balancing teaching, family, and dissertation writing? I sensed that it was 

something more, but could not identify accurately what the cause was. This section will 

attempt to express the complex negotiations required by me, as I struggled to undertake 

decolonized scholarship. 

3.1 Double work: A trickster's narrative 

The necessity to undertake this "double work" (Monture-Angus, 1995) or work 

towards "double consciousness" (Henderson, 2000) is itself problematic, yet essential. 

As a graduate student, the organizational norms and values of my institution bind me. I 

must embrace them to a degree in order to gain acceptance both socially and 

academically. To articulate the limitations and bias of these norms is to risk the 

acceptance that I perceive that 1 have gained as a student in the academy. However, to do 

so unquestioningly results in the idea that I've accepted these norms. That perception 

may lead individuals from my home community to question my "authenticity." For 

example, they may discredit my mainstream training as a means of selling out or a means 

of eschewing my responsibilities within my community. It also may lead my colleagues 

at the university to believe that issues of oppression and marginalization are not "real" as 

I am held up as an example of one who has made it, thus reinforcing the meritocratic 

ideal. 
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By undertaking a double agenda, I am able to reclaim an "insider's" role in the 

knowledge construction process. As a member of the community of participants 

(Aboriginal women), I am acutely aware of the necessity to be "respectful, ethical, 

reflexive, critical and humble" (Smith, 1999, p. 139). To do so ensiu-es not only my own 

integrity, but also dignity for our shared relationships. In that way, I carry on a 

negotiated response to two separate agendas at once: firstly, the question of authenticity 

(Lincoln & Cuba, 1985); and secondly, the traditional Indigenous criteria for respect and 

honoring of traditional knowledge and practices. 

3.2 Resistance and revision: Learning to resolve the ambiguity 

This whole process has been a challenge. Elsewhere, I have discussed that this 

study has required my constant cultural negotiation and double work. In true trickster 

fashion, I do so as well here. I begin this section with an outline of Western knowledge 

and a critique of its methods and designs. 1 counter with the implications for decolonized 

methods as utilized here in this study. 

3.3 Western knowledge as hegemonic 

Some people assume that knowledge is gender and racially neutral, and represents 

the truth of all people (Howard, 1999). Yet, Western ideals about good scholarship are 

shaped by complex social structures including research communities, research 

institutions, communication networks and so on (Connell, 1993). These social structures 

shape the social construction of knowledge (Foucault, 1972; Connell, 1993; Banks, 1993; 

Corson, 1998). 
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Along those lines, Howard (1999) contends, "dominant groups tend to claim truth 

as their private domain" (p. 50). Western traditionalists claim the project of identifying 

"universal truth" (Smith, 1999; Howard, 2000). He refers to these claims as 

"assumptions of rightness." Justified as universal truths, the interests of Westerners are 

then enacted through policy, practice and processes of knowledge production, while at 

the same time claiming racial neutrality. All along, the production of knowledge is 

"raced" (eurocentric). Howard (1999) claims, 

for the most part, hegemonic groups do not consider their beliefs, attitudes, and 
actions to be determined by cultural conditioning or the influences of group 
membership. As whites, we usually don't even think of ourselves as having 
cultiu-e; we're simply "right." (p. 50) 

Combined, ideologies of dominance and structures built upon those beliefs ensure 

that Western interests remain dominant. Smith (1999) states "the globalization of 

knowledge and Western culture constantly reaffirms the West's view of itself as the 

center of legitimate knowledge, the arbiter of what counts as knowledge and the source of 

'civilized' knowledge (p. 63). Western knowledge, therefore, is hegemonic (Connell, 

1993; Banks, 1993). 

3.4 Implications for qualitative research 

Generalizability and validity are core goals of normative approaches (Boyatzis, 

1998, Silverman, 2000; Altrichter et al, 1993). These central principles include an 

emphasis on validity and reliability (Silverman, 2000: Shimahara, 1988). For qualitative 

researchers, generalizability raises the question about how reliable our observations are. 

Reliability refers to the degree of consistency (Silverman, 2000; Boyatzis 1998) 

observed. Validity means the "truth" or accurate interpretation of the observation. 
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Proponents of naturalistic inquiry (Lincoln & Cuba, 1985) suggest that different 

criteria forjudging the work need to be adopted. These should complement but not 

replace the more traditional concerns for validity and reliability. Lincoln and Cuba 

(1985) suggest addressing credibility, transferability, dependability, and confirmability. 

Scott (1996) states that a major critique of Lincoln & Cuba's language use is that 

it is founded on positivistic models. He continues by describing how Lincoln & Guba 

(1985) propose "authenticity" as the only true element of criteria m naturalistic research. 

Crowl (1996) dismisses this whole debate by noting that "many qualitative researchers 

are not interested in whether findings can be generalized to similar subject in similar 

settings" (p. 231). 

3.5 Normative research design and methods 

The hegemonic nature of dominant research dramatically influenced the manner 

in which the study of research is advocated. Traditionally, this chapter would be framed 

on mainstream norms for academic work. Marshall & Rossman (1995) state this section 

should include "the overall approach and rationale; site and sample selection; the 

researcher's role; data collection methods; data management; data analysis strategies; and 

management plan." Usually, a statement about the design and method would be simply 

put: "this study is framed as an ethnographic case study." This would be followed by 

definitions. Ethnographic or naturalistic inquiry has been described as a picture of a 

group of people (Woods, 1986). Ethnography is "based on observational work in 

particular settings" (Silverman, 2000, p. 37) and, because of the emphasis on observation, 

this study is also interpretative. Woods (1986) states that ethnography "is concerned with 



what people are, how they behave, how they interact... it aims to uncover their beliefs, 

values, perspectives, motivations..." (p. 4). Meaning making emphasizes the way the 

people make sense of their world (Silverman, 2000; Woods, 1986; Agar, 1996). For 

practical purposes, ethnography uncovers differences in social settings concerning the 

multiple identities (race, class and gender). The aim of ethnography here is to represent 

the multiplicity of these individual realities and their various layers of meaning as 

described and observed by Aboriginal women faculty. 

Ethnographic studies draw from a variety of data sources including observation, 

interview, and document examination. The benefit of ethnography is that it provides a 

means of "flinneling" large amount of data (Agar, 1996; Silverman, 2000) and moving 

towards a more specific or narrow understanding. This flinneling process is key to 

ethnographic analysis. 

Case studies provide a detailed study of an individual or group. The cases utilized 

here were selected based on their convenience, as I had already gained entree to the 

individuals through my roles as a graduate student, and later as a colleague working 

alongside three of the women in one university setting. 

Ethnographic case studies are an appropriate approach to take as they provide an 

insiders look at the role of women faculty. I had the opportunity to observe the women in 

a naturalistic setting. From this position I was privy to insider language, and could 

participate in their social networks. While this method is time and labor intensive, the 

depth of the data and thus the analysis should support generalizablility. 



82 

Traditional methods sections would then outline the specific data collection 

methods utilized by the researcher. In that regard, mainstream writers such as Marshall 

and Rossman (1995) outline four fimdamental methods that could be utilized in the data 

collection methods including a) participation; b) observation; c) in-depth interviewing; 

and d) document review (p. 78). Other authors (Boyatzis, 1998; Lincoln & Guba, 1985; 

Scott & Usher, 1996; Silverman, 2000) also reconmiend these methods. By doing so, 

these authors advocate for models that are then utilized, without debate, by scholars such 

as myself. However, until critical lenses are applied, the limitations that these methods 

impose are not acknowledged. 

3.6 A critique of eurocentric approaches 

Normative approaches with an emphasis on generalizability, reliability and 

validity are themselves gendered, raced and classed. Normative approaches are then: 

more than just research that is located in a positivist tradition. It is research which 
brings to bear, on any study of Indigenous peoples, a cultural orientation, a set of 
values, different set of conceptualizations of such things as time, space and 
subjectivity, different and competing theories of knowledge, highly specialized 
forms of language and structures of power. (Smith, p. 42) 

These traditions are contrary to other ways of knowing such as feminist or 

Indigenous knowledge (Smith, 1999; Howard, 1999). The methods assume the centrality 

of "outsider knowledge" or the application of the researchers perceptions and 

interpretations to the analysis of, in this case, Aboriginal experience. Dominant research 

traditions have created a narrative about Indigenous peoples that has been fi^amed on 

outsider perspectives of the subject. Alternatively, feminist and Indigenous traditions 

assert the authority of the insider's perspective as a more appropriate method of ensuring 
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a reliable and valid interpretation. A contradiction emerges when the Western scholar 

claims validity and reliability in the knowledge production process but then utilizes 

processes that unwittingly silence Indigenous (insider) voice and participation in the 

knowledge production process. 

For example, Western scholars code their work in such a way that makes it 

inaccessible to Indigenous peoples. Corson (1998) writes that education plays a key role 

in social and cultural reproduction. Discourse (research) becomes an important means of 

reproducing dominant norms. Access to the cultural capital of the dominant group is 

essential in order to understand the nature of the discourse. Access to this cultural capital 

has been systematically denied to Aboriginal peoples. Therefore, Western scholarship 

about Aboriginal peoples privileges those with the cultural capital and disadvantages that 

do not have access to it. 

Eurocentric scholarship also positions Aboriginal peoples as the object rather than 

the subject of the research. Mihesuah (1998) states 

Indians do not view themselves as objects of study, nor do they appreciate 
scholars who have made lucrative careers from studying their histories and 
cultures. Because many established scholars and graduate students continue to use 
the same timewom methodologies and sources without offering insightful 
answers to old questions (p. x 1) 

Without the participation of Indigenous peoples in the processes of knowledge 

production, how can a claim be made for either a valid and reliable confirmation of the 

data? 
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3.7 A critique of normative methods 

Western feminist scholars provided one of the initial avenues for critique of 

Western traditions. Usher (1996) identifies seven key characteristics found when 

applying a feminist gaze to research. These include identifying the marmer in which 

gender is a pervasive influence; the deconstruction of traditional commitments to truth, 

objectivity, and neutrality; the use of multiple research methods; the recognition of the 

inter-disciplinary nature of feminist research. This approach may also uncover the 

limitations posed by the hegemonic construction of knowledge by leavening traditional 

approaches with emerging methods. These might address the inclusion of multiple 

perspectives, or a re-centering of women's voices in the research. 

The critique of Western feminist research has been that, even with the inclusion of 

these other perspectives, they still represent dominant values, norms, and language. As a 

result, both Western and Western feminist research then serves to create the "othering" of 

Indigenous peoples, whereby we become the object of the investigation and not the 

subject of it. In doing so, the superior position of the Western academic is reaffirmed in 

the knowledge production process. 

To counteract these othering tendencies and to re-center Indigenous voice requires 

one to "renounce Eurocentric models and live with the ambiguity of thinking against 

themselves" (Henderson, 2000, p. 249). In the tradition of Spivak and Derrida, I have 

undertaken complex intersecting negotiations around how to write the dissertation, the 

parts within and the manner in which I present the data. By doing so, my intention as a 



postcolonial scholar is to embrace my own "dignity and integrity", a key element of my 

own self-determination. 

3.8 Approach 

I undertake double work. I will utilize Western research traditions where 

necessary. I will carefully attempt to illuminate the uses and limitations of these 

traditions. Based on these limitations, I will then add/replace decolonized methods, 

where possible. Decolonized methods include Indigenizing, representing, and 

negotiating the traditional research methods (Smith, 1999). Indigenizing refers to the 

centering of "politics of Indigenous identity and Indigenous cultural action... grounded 

on alternative world views and values" (Smith, 1999, p. 146). By critiquing Western 

research and countering with decolonized methods, I attempt to achieve Smiths' 

indigenizing agenda. This double work requires me to understand the mainstream 

approaches and then answer the questions "What feels natural to me?" "How might other 

Cree and/or Aboriginal people undertake this work?" and "If enacted orally as opposed to 

written down, how might this work look differently"? It is the reflections on these 

questions that guide this work. 

Given preliminary analysis of interview data, I have come to understand that the 

women's understandings of traditional worldviews and values is central to their 

experience and their responses in the academy. Representation as a project is about self-

determination and sovereignty. It is also about voice and expression of ideas about 

experience in their own terms. They use terminology like colonization, decolonizing, 

resistance, and other terms to describe their experiences. Negotiation, as applied here, is 
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a project related to self-determination. Negotiation plays out in the women's experiences 

within the academy and their complex negotiations in response to socially constructed 

role expectations. As decolonized methodologies, Indigenizing, representation, and 

negotiation are filters to the more traditional research methods. I will include 

commentary on these considerations where appropriate in the following sections. 

3.9 Site selection 

For the sake of this study, higher education will be limited to universities and not 

community or tribal colleges. While it is understood that including community college or 

tribal colleges as research sites may have resulted in dramatically different research 

findings, I have tapered this study towards faculty working in university settings. I work 

fi-om the assumption that university faculty are more likely than community college 

faculty to be bound by traditional constructions of their work. These roles include that of 

teacher, committee member, and researcher. As teachers, I recognize that they have high 

levels of control over the content and delivery of academic programs. As committee 

members within and external to the university, I recognize that they have power to inform 

policy, procedure, and research agenda. I understand that university faculty are rewarded 

through promotion and tenure processes for their participation in scholarly pursuits 

specifically undertaking research. It was partly this role as researcher that brought the 

focus of the study to that of the university as a site of the study. Universities, unlike 

community and tribal colleges, place a heavy emphasis on the research conducted by 

their faculty. I assumed that Aboriginal women's research would reflect an Indigenized 

agenda and might create a point of contradiction for them within the academy. I assumed 
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that Aboriginal women may work coimter to the normative expectations set out by the 

institutions, and associations. 

The selection of a site did not require me to utilize decolonized methods. The sites 

are selected primarily for their convenience as I had gained entree as a student and 

employee. However, perhaps it is the important that I worked from many assumptions in 

selecting these sites. I assumed that the universities would make faculty selection 

decisions in an interesting way, and I was curious to examine in what manner this was 

carried out. Future research in this are may include a tribal college perspective as a way 

of extending what was learned here. My assumption is that much decolonizing work may 

be presently underway in institutions like the Saskatchewan Indian Federated College. 

Canada does not have a national classification system like the Carnegie 

classification system in the United States for its institutions of higher education. As a 

result, I will rely on descriptive data in reference to the setting for the study. The study is 

limited to three mainstream institutions that serve large Aboriginal populations from 

Canada and the United States. 

The University of the Mainstream* (pseudonym) in Canada has a population of 

over 18,000 students and employs 53 Aboriginal people in a variety of positions. The 

Aboriginal employee group makes up 1.45% of the 3657 employees working there. Ten 

thousand thirty flill-time equivalent academic postings were identified on the university 

web-site. It did not identify the numbers of Aboriginal faculty. Through informal 

conversations with some of the faculty, only two Aboriginal faculty with tenure were 
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identified. The remainder of Aboriginal peoples work in tenure-track assistant 

professorships, administrative, and other employee groups. 

The University of the Mainstream is situated in a province with an increasing 

Aboriginal population. It has over 20 years of experience in the developing and 

delivering programs that aim to enhance the recruitment and retention of Aboriginal 

students in a variety of professional programs. To date, they offer programs in education, 

health careers, commerce, and law specifically targeting Aboriginal students. This 

university has also been responsive in addressing programming needs for Aboriginal 

communities. They offer language. Indigenous knowledge, and community development 

type programs annually. They have also been responsive to the international needs of 

Indigenous peoples through their participation and support for international conferences. 

The second Canadian institution, Everyman's University* (pseudonym) has been 

offering programming since 1899. It has a smaller student population than the University 

of the Mainstream. This university has 400 regular employees, 200 of those whom are 

academic staff. It does not gather data on equity hiring, or minority employment rates. 

Everyman's University has also offered programs that have been responsive to 

needs identified by Aboriginal peoples in its community. Transition programs, and the 

development of a professional program founded on Indigenous knowledge are essential 

components of the university program there. 

The third university. Western USA University, is situated in the American 

southwest. It is a Research I Institution (Camegie Classification). The total student 

population is around 35,000 with Native American enrollments at 755 (282 men, and 473 



89 

women). The Native American student body makes up only 2.2% of the total student 

population. Of the total employees of the university, only 2.3% are of American Indian 

ancestry (self-declared). The total number of American Indians employees is 233. 

Overall employment numbers at this university identify a total of 13,192 employees. 

Instructional and other faculty total 6271. The actual number of American Indian faculty 

is 15. This group includes 1 department head, 10 professors, I associate professor, and 3 

assistant professors. 

Western USA University has over a 25-year history offering American Indian 

Studies. This program is structured as an interdisciplinary doctoral program. Students 

enrolled in the American Indian Studies program there have opportunities to undertake 

graduate specialties in American Indian law, education and other professional fields. It 

has two strong student affairs programs that serve the needs of Native American 

undergraduate and graduate students. 

3.10 Sample selection 

Under the conventions of normative research there is an assumption that the larger 

the sample, the greater the generalizeability. However, this study does not purport to be 

driven by such concerns. This is a case study. The intention here was to simply identify 

the lived experiences of a small group of individuals, and to work towards an 

understanding of how they conceptualize the context in which they work. 1 assume that 

different sample choices would have likely resulted in very different findings. 

The decision to utilize snowball sampling was necessary, for issues of authenticity 

(Spivak, 1988; Mihesuah, 1998) and ethnic fraud (Pavel, Sanchez, and Machamer, 1994) 



have emerged in research conducted by and about Indian people. Communicating one's 

ethnicity is core to an agenda of self-determination (Smith, 1999). However, questions 

about one's authenticity are often raised (Anderson, 2000; hooks, 1989; Spivak, 1988; 

Smith, 1999). The whole point of decolonizing Western knowledge is to regain that 

which was lost-the right of individuals to represent themselves at the micro level. At the 

macro, the purpose of the communal representation project (by Aboriginal people on 

Aboriginal people) is to counteract the "dominant societies images of Indigenous 

peoples" (Smith, p. 151). By doing so, I (the Aboriginal researcher) must also ask the 

questions "Which Aboriginal studying which Aboriginal peoples?" "Who is Aboriginal" 

and "Does being Western educated make you less authentic?" I, a Cree woman, 

question my own involvement in this type of research. The fact that I need to invest my 

time responding to these questions reflects the depth of the "othering" of Indigenous 

peoples that we experience. I assume that Westem traditionalists have not felt compelled 

to question the nature of their own participation in studies that examine the lived 

experiences of other culmres. 

According to Pavel et al. (1994), "ethnic fraud occurs when individuals who have 

no substantial claim to being a member of an American Indian or Alaska Native 

community indicate they are members" (p. 47). Benefits for such practices may include 

access to university, multiple levels of support such as financial aid, mentorship 

opportunities, employment, and social contacts that should go to authentic members of 

the identified group. Pavel et al. found "most of the students (found to have committed 

this type of fraud) identified themselves primarily as White or Caucasian and came from 



a home with a median income of $80,000" (p. 48). Besides diverting supports away from 

designated groups, "ethnic fraud erodes the frmdamental political and sovereign 

relationship that exists between federal and state governments and American Indian and 

Alaska Native communities" (Pavel et al., p. 49). Individual researchers who write about 

topics associated with Indigenous themes benefit as well. In some cases, careers can be 

made, research grants can be awarded, and status can be gained. 

I used the snowball technique to counteract questions of authenticity and ethnic 

fi^ud. I asked Aboriginal women with whom I already had established relationships to 

identify other possible participants. They based their suggestions on the social networks 

that they had created. The Aboriginal faculty numbers were quite small at the university 

sites, as a result, identification of participants was not a difficult task. The participants in 

this study are Aboriginal women currently working in faculty positions. From Canada, 

the participants included those I will call Yvonne Blackstar, Claudia Delorme, Jeri 

Amiotte, and Loretta Kam. For the United States, Arlene Wolverine participated in the 

study. These women will be introduced more formally in the next chapter. 

The use of snowball selection was an appropriate method as it accommodated 

self-determination, which is responsive to a decolonized methodology (Montiu-e-Angus, 

2000). Self-determination was achieved when selection decisions take into account 

questions of authentic voice. By asking Aboriginal women to identify other Aboriginal 

women for the sample I was able to undercut normative position of the researcher as an 

outsider. I was able to re-center Aboriginal women in this discourse. 
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It is interesting to note that some of the people I approached opted out of being 

interviewed. In one case the potential participant declined because of health reasons. In 

another case, the candidate declined because, as a newly retired individual (after working 

on campus for twenty years), she found herself suddenly busier than formerly. She 

expressed that she was now taking on more community development projects related to 

women's welfare and programs for children as they relate in the city where she resides 

and back home on her reservation. A third potential participant declined because she said 

that her participation might be "dangerous" for her at that point in her career. She was 

an assistant professor position without tenure. She spoke briefly about her fears and 

blamed this unease directly on her work environment. A fourth candidate declined when 

her pregnancy was deemed fragile, and she chose to remain at home. 

3.11 Data collection methods 

Traditional data gathering methods to be utilized in this proposal include 

document examination, interviews, and observations. Documents were gathered from the 

participants at the time of the interviews. The women provided a variety of materials. 

These included personal papers, articles, and books. To organize the documents, 

individual pieces were given a code that included the initials and a number for each 

document. 

Yvonne Blackstar provided me with her unpublished personal papers. These 

pieces included a revised diary entry, a reflection piece, two unpublished presentations, 

and a conference outline. I also included in the analysis, one university newsletter 

written about her recent national award nomination. Her published works included one 
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book chapter and a journal article. I examined her department and university web sites 

for additional information. 

From Loretta Kam, I received one conference paper (later a journal article) and 

included in my document analysis three newsletters from three different universities that 

outlined her participation as featured lecturer. I also examined an outline from a press 

release for her participation in a visiting fellows program in international universities, as 

well as a book review and an aimouncement for book award winners. Key to this 

analysis was an examination of her two books and two book chapters. I also examined 

her university and department web sites for additional information. 

Claudia Delorme provided me with one unpublished paper and suggested that I 

examine her newest books and one that she co-edited. I also included in the analysis a 

journal article and a book chapter. Two conference advertisements outlining her role as 

program director for one national and one international conference were included in this 

analysis. Like the others, I also examined both department and university web sites to 

gain additional insights. 

I examined Jeri Amiotte's new book as well as two book reviews. I also had 

access to program mission and requirements for a new program that she is currently 

employed with. 

I had conducted my interview and observation with Arlene Wolverine very early 

in the data collection process. I also had an opportimity to visit her university as a part of 

my role of leading a Vice-Presidents tour to the United States as directed by our 

university president. During that visit we interviewed the department head of the 
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American Indian Studies department as well as several staff. We acquired a number of 

annual reports and self-study documents from the department head. These documents 

were included in this analysis. Information on her designation as Ambassador was 

acquired through a telephone interview conducted prior to the visit. Unfortunately 

during this visit, Arlene was unavailable as she was attending a National American Indian 

Education conference out of state. 

I examined the women's publications (journal articles, book chapters, books and 

the like). In total, I included six books, four book chapters, and two refereed articles. 

The strength of document examination included their ease of manipulation and analysis 

of the data. It became relatively easy to identify the nature of the women's research 

agendas (publications), and their personal negotiations (in both the personal papers and 

publications). These pieces also provided access to the formal language that they might 

not otherwise utilize in a relatively casual setting (interviews in their homes). The 

weakness of the document analysis is that it is easy to misinterpret the data. This 

weakness was countered with the braiding together of interview and observations. 

To better understand the context in which the women work, I also examined the 

university web-sites for mission, vision and goal statements; information on program type 

and availability, the human resources sites to identify hiring trends; and the standards for 

promotion and tenure (available from two sites). To understand their roles, I also 

examined any web-based faculty information. This included, in some cases, community 

of origin (tribal affiliation), courses taught, publications, and professional practice and 
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association membership. These sources were coded with the initials and a number as 

where other documents. 

Preliminary or trial interviews were conducted in two different locations. The 

first took place at Western USA University. The second test interview was conducted at 

the University of the Mainstream. These interviews were not tape-recorded; however, 

extensive field notes were taken concerning responsiveness to the questions, length of 

interview and language used by the participants. 

My first interview was conducted at Western USA University. This interview 

was conducted very early in the data collection process. As a class assignment in one of 

my higher education courses, I was required to identify initial interview questions and to 

conduct an interview. This preliminary interview with Arlene Wolverine was conducted 

in her office. Her small workspace was filled with current publications and reports in 

binders. She had filmed local artwork displayed on the little wall space the room 

offered. Family pictures were sitting on her desk among piles of papers to mark, and 

books to read. Arlene was my American Indian Studies professor for a class on 

American Indian women. She encouraged me to write on my preliminary findings and to 

share them orally with my classmates. Through her, I was able to create friendships with 

other Aboriginal women in the American Indian Studies department. She was 

instrumental in introducing me to the other faculty in her department. I did not tape-

record the interview, but kept field notes on our discussion. This interview lasted for just 

over an hour. Most of our conversation dealt with her role as teacher in the department 



96 

and the need for curricular change responsive to student need. I have included her 

comments made during this very preliminary interview in sections of this study. 

The second trial interview, the one conducted at the University of the Mainstream, 

while informative was disregarded for two reasons. Firstly, when I conducted the 

interview I was simply feeling out what the issues might be. Secondly, the informant, 

while classified as an assistant professor, was essentially the coordinator of a program 

that served the community at large. She organized but I came to understand that her 

teaching role was minimal. As a result I disregarded the data associated with this 

interview. In both of the initial test sites the participants had a long work history (10+ 

years) with the institutions. These trials provided a means of testing the interview 

schedule that were being developed. 

Interviews were conducted with an additional four women in two institutions. To 

guide initial interviews, and questions (Appendix A & B) were developed and tested 

during the trial stages. Loretta, Yvonne, and Claudia were interviewed at the University 

of the Mainstream. One interview was conducted with Jeri, from Everyman's University. 

Interviews were conducted in settings selected by the women. Yvonne and I met 

in her office. It was a cozy space with personal items and a newsletter article about her 

on the bulletin board. I saw that she had her award (received earlier in the year) 

prominently displayed on her desk, the sunlight was playing off of it and was sending 

rainbows all around us. Her office was fiill of books, and technical papers. A small 

plant sat by the window. She had a computer, and two desks. There were two chairs in 

the office. Her workspace was a dramatic departure from the intimidating hallways with 
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their barren walls. I had provided Yvonne with a copy of the interview questions before 

hand to settle her thinking around my topic. We began our conversation easily. She 

greeted me warmly, and thanked me for the opportimity to be included in my study. Due 

to the intimacy of this exchange, this process served a therapeutic role for Yvonne. She 

said as much during the interview, and again later, she sent me this message: 

I appreciated your listening yesterday. I was surprised at how much emotion 
came up. but then so few people have heard so much of this part of my story. 
During the worst times I felt so alone with my pain and so helpless. Only emotion 
can reveal that - words do not suffice. I guess that s why I cried. Not many want 
to hear about harassment because I guess they don't know what to do or how 
destructive it is to the victim! / myself denied its effects on me at the time and it 
seems I still do somewhat - a surprising amount of the hurt still lies buried deep in 
my heart and it was a great relief to have a respectful listener and know that my 
story will be used for a good purpose. 

In this case, the interview provided the participant with an opportunity to name her 

experiences out loud. The role of the researcher then became to respond respectfully 

within the exchange. By asking clarifying questions, and by probing the respondent for 

further clarification, the respondent was able to identify deeply with her experiences. I 

asked her to think about her early family life, and the interview was underway. 

The interview with Claudia took place on a Saturday morning in her home. Her 

children were still sleeping, and her husband was in the kitchen. He decided to run some 

errands, leaned into her and kissed her cheek. We shared coffee. The sunshine was 

coming in through the large patio doors. The water from her pool was sending light 

reflections onto Claudia's face, she shifted her chair and finding a more comfortable 

space, and then we began. 
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The interview with Loretta took place at the home of her friend, Belinda. It was 

late on a summer evening. We worked in the evening, because like myself the women 

had been busy that day with their own children. We met at this time because it was also 

cooler in the house. When I arrived, Belinda was busy cleaning the mud from her boots. 

The two of them were laughing because they had been at a powwow that weekend and it 

had been very muddy. Belinda poured tall glasses of water. Loretta was braiding her 

heavy hair into a long braid that she then placed over one shoulder, to lay on her back. I 

began by saying thank you to them both for inviting me into their home (Loretta stays 

there during the week, on days when she teaches, before returning to her husband's 

reserve). I am intimidated, and tell her so. She laughs. We had talked the day before on 

the phone, and the things she shared were powerfiil. I asked her to tell me a little bit 

more about herself She laughed some more, wondering where to begin. 

The interview with Jeri is also in her home. Because she is in the middle of 

moving, she is tired. It is very hot outside that day, so she locates her electric fan and 

places it close to both of us. She offers me water and sinks down into her comfy couch. 

She takes the time to gather her hair into a ponytail, sips her water and we begin. This is 

our first meeting. Colleagues on campus had recommended her to me. I ask her if she 

will share with me a little about where she grew up and her family. 

The strengths of interviewing include the direct person-to-person interaction with 

the women. Another strength is the ability to collect data on a wide range of topics. The 

data was collected in a natural setting chosen by the women for its comfort and 
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convenience. The interviews also provided me with an opportunity to examine the non

verbal cues of the participants that may have led to additional or different questions. 

One of the weaknesses of the interviews is that the honesty of the participants 

may have been influenced by the participant/researcher relationship. As a researcher, my 

role was to be responsive to the need to clarify, and confirm the responses of the 

participant, as well as being respectful of their narrative responses. Another 

unanticipated weakness was that the women tended not to the use "formal language" that 

was evident in their publications. When pressed, they tended to stick to simpler 

responses. In two cases, when the women actually used the term "decolonizing" posed in 

their scholarship, their body language served to minimize the importance of the term-one 

rolled her eyes slightly, the other waved her hand gently in the air, dismissing it. 

Observations were also conducted to provide clues to the types of negotiations 

that the women may undertake, as well as to the nature of the relationships they have as 

teachers, committee members, and researchers. At Western USA University, I observed 

a class (7 visits) to uncover the nature of the student-teacher relationship in regards to 

power and authority. I also made notes on the language used by the professor, and the 

communication patterns that emerged. 

At the University of the Mainstream, I gained access to many opportunities to 

collect data when I was hired to coordinate a research project, and later I was hired on a 

term position working alongside one of my participants. In these new roles, I attended 

faculty meetings, committee meetings, visited classes taught by some of the participants, 

and attended their conference presentations. 
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I also attended a series of meetings over the course of one year at the University 

of the Mainstream. These meetings were conducted by and for Aboriginal faculty and 

staff. Their mandate included advising the senior administration on initiatives to enhance 

the climate and structure of the organization. Faculty, student affairs personnel, as well 

as graduate and undergraduate student representatives attended. Information sharing was 

a key fimction of the meetings. A serious limitation of this group was that it appeared to 

have no representation by the very women whom I had interviewed. After attending 

these meetings for about a year, 1 found that few members of faculty actually attended. 

Low representation was the norm and that really less than a handful of individuals 

attended regularly. After asking other members why they did not attend, they claimed 

that the meetings were not directly relevant to their work. For example, many of those in 

attendance were professional staff in student affairs, as opposed to faculty. They also 

conmiented that they found some members of the group to be divisive and 

unprofessional. As a result, this group lacks the strength and support to adequately meet 

its mandate. Individuals preferred to focus their energy within their own units as opposed 

to university-wide initiatives. 

During the observations, I made notes on class/meeting structure; attendance; 

mannerisms of the participant; perceptions on interactions with others; and made notes on 

the content of the presentations. I noted the "insider language" that was used in the 

different settings. Observations will serve to clarify the critical moments that these 

women are undertaking negotiations. Observations will also help to clarify the types of 

social networks that these women participate in. 
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The weaknesses of observation, is that often, as a researcher, there are many 

things going on at once, and that some elements were forgotten. Also, my role of 

observer became blurred with my insider's role as participant when I was called on to 

contribute to the meetings/groups discussions. The strength of these observations is that 

it provides clues to insider language, and the complex social networks that these women 

work within. 

Braided together these three primary forms of gathering data work well. The 

application of these methods serves as triangulation for the purposes of reality checks and 

proving validity (Boyatzis, 1998). For example, while the women used language such as 

"decolonizing" and "representation" in their scholarship and more formal presentations, 

they tended not to use this language in informal settings. That says to me that they are 

involved in complex negotiations over language usage, and assumptions about their 

audience. 

This braiding together also provides a means of counteracting the limitations or 

weaknesses that the separate methods would have on their own. For example, a key 

weakness was the assumptions the participants made during interviews about my role and 

experience. Possibly, they dismissed the "formal language" because they assumed that I 

understood it. As a student in primarily male dominated fields (Educational 

Administration, and Higher Education Administration), my exposure to these forms of 

insider language was limited. I had however, had some marginal exposure from the 

courses 1 had taken in American Indian Studies, and Women's Studies. It was essential 

then for me to review their scholarship to fully understand the nature of the women's true 
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concerns, as well as ask for clarification during interviews on terms or references I did 

not understand. 

In considering how decolonized methodologies may inform these methods, I 

found they provided ample opportunity for the Indigenizing and representation agendas. 

In response to these agendas, participant voices will be central to the text through the 

inclusion of direct quotations, reference to their terminology, and reference to the 

centrality of traditional knowledge as they communicate it. Where evident, I will stay 

true to the women's means of identification (Metis, First Nation, Aboriginal and so on) as 

a way of respecting their preferences towards representation. 

3.12 Data analysis 

While the process of data collection was fun, the real work of the study was in the 

data analysis. Analysis began early on in the study, and has been on going and 

continuous. I struggled to find meaning in what I was observing; "one of the purposes of 

analysis is to find explanations which 'fit' our understandings... yet [at the same time] 

these can't be trusted as they are the product of prejudice, and wishful thinking..." 

(Altrichter et al, 1993, p. 121). Processes of analysis were often challenging. I often 

caught myself concluding that I was observing another marginalization due to gender 

narrative, but struggled to discover how colonial assumptions may also contribute to the 

women's experiences. Seeking a richer story required me to question my analysis at 

every stage. 
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3.12.1 Normative analysis 

Data analysis has been described as "... open-ended and inductive for the 

naturalist" (Lincoln and Cuba, 1985). While I agree partially with this statement, I did 

have a sense of the "road I was on" in that the literature review, document review, and 

initial interviews had suggested language that guided the analysis. 

Miles & Huberman (1984) suggest three key activities in data analysis: data 

reduction, display, and conclusion drawing/verification. In hindsight, I have realized that 

1 had viewed this part of the analysis as normative because it was an exercise in data 

reduction, unencumbered by my critical, feminist and Indigenous eye. Data reduction 

served to funnel through the wide range of data that were collected. To facilitate 

fiinneling, I established some baseline rules to work from. For example, the interview 

transcriptions were treated as documents in the process of analysis. Observation notes 

were then juxtaposed with transcription notes in the process of analysis. 

Data reduction was conducted continuously throughout the study. The initial sort 

was based on the two key themes: Experiences in the academy and Responses to socially 

constructed role expectations. For the sake of easy reference, I made notes in the 

margins of the documents and transcriptions to delineate the key themes. I simply wrote, 

"experiences" or "responses" in pencil on the margins. 

In the anticipatory data reduction stage (Miles & Huberman, p. 21), 1 noted 

terminology suggested throughout the literature view, these included, contradictions, 

resistance, going home, and decolonizing the academy. I also drew from language posed 

in the construction of the theoretical framework. Terms such as oppression, power. 
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racism, domination and the construction of "other" guided my initial thinking. Each new 

term posed by the participants was written in the margin as a means of identification. 

Following the initial analysis, I began to examine for examples of actions, and 

descriptions. By actions, I mean I was looking for the manner in which the women chose 

to represent themselves, the nature of their voice, and any resistance activities that they 

identify. The descriptions of events included perceived imbalances of power, 

experiences with racism, reflections on domination and oppression, and the "othering" 

they experienced. 

At that point in the data analysis, 1 was really only sorting the data into 

manageable chunks of information. 1 had not yet begun to read into the data from a 

decolonized standpoint. 

3.12.2 Decolonizing analysis 

Decolonizing analysis has been an exercise in countering normative tendencies. I 

struggled frequently with wanting to settle for the normative analysis, as stopping there 

would have been an easy choice. Each time I faced that struggle, I again felt that things 

were not quite right. The feeling that I was irresponsible unsettled me. At this stage, I 

returned to some of the postcolonial influences that had been developing in critical 

literary studies. The emphasis there was on representation, a theme that had been also 

addressed in feminist, and multiracial feminist work (hooks, 1989; Hill Collins, 1990). 

This discourse raised questions about the relationships between scholar and participant, 

which I felt were not as relevant when the participants and I shared similar backgrounds. 
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It also raised questions about standpoint, and the manner in which the participants 

identify their positioning (class, race, gender and the like). 

I also returned to the work of Battiste (2001) and Smith (1999). I was reminded 

that the first act of decolonization is the recognition of the right to self-determination. 

This right was outlined in the United Nations Universal Declaration of Human Rights 

(1948) as referenced by Battiste (2001) and through the Saskatoon Declaration of 

Indigenous Cultural Restoration (Battiste, 2000). Battiste (2000) asserts, "all Indigenous 

peoples have fundamental human responsibilities to have the dignity and diversity of 

their worldviews, languages, traditions, gender, and aspirations appropriately respected 

and reflected in all aspects of self-determination" (p. 286). However, as a right it 

privileges and speaks to an outsider audience. The right as it is phrased is a message to 

governing nations and not primarily aimed at Indigenous peoples. This is the major 

weakness of self-determination as defined by a normative approach. 

For the sake of this study, self-determination needs to also be understood as a 

term reclaimed by Indigenous peoples. This task is not one that is easily undertaken by 

any of us (Indians or Whites) as the meaning of this term is often confusing. This is a 

term that is often used interchangeably with other terms such as self-government and 

sovereignty (Monture-Angus, 1999). However, in its simplest forms, self-determination 

can be understood as one's responsibility to the land, community and self (Monture-

Angus, 1999). 

Presented in this way, self-determination as a unit of analysis can be used to 

ascertain the representation and remembering agendas (Smith, 1999; Monture-Angus, 
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1999) of the participants. I examined the transcriptions and documents to ascertain the 

methods that the women were utilizing to represent themselves. This part of the analysis 

was guided by tlie questions; How were the women communicating their identities? How 

are they communicating their "loyalties"? Who do they privilege when they 

speak/write? How are they communicating their own responsibilities to land, community 

and self? How are they communicating the influence that traditional knowledge plays in 

their lives? 

Under the topic, representation, I examined the language the women used to 

identify themselves in political, cultural, and legal terms (Indian woman, Cree woman 

and so on). This created a narrative that was responsive to specificity and articulated 

against universalizing tendencies. 

Guiding these new arrangements were considerations made to feminist, critical 

race theories, and post-colonial language and ideals. From a feminist perspective, I 

began to code for the manner in which the subjugation of women played out, the sexist 

language references, noting pages and paragraphs as necessary. I noted the manner in 

which they were actively opposing these constructions. 1 also examined the texts to see 

how they articulated their responsibilities as women working in these institutions. 

In the case of a critical race perspective, I noted incidents of racism and racial 

harassment, and recorded derogatory terms as well. To enhance this examination, 1 also 

explored the text for the women's articulation of the social/political/cultural boundaries 

based on their ethnicity. 1 looked for the manner in which they were resisting and 
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responding to these incidents. I noted the variety of methods in which they worked to 

transform their institutions, and the lessons learned from those struggles. 

Finally, in terms of a postcolonial framework, the interplay of articulations 

against a colonial relationship were identified. I examined the text for evidence of active 

resistance, and the maimer in which they named their experiences. These formed filters 

for which to sort data into manageable chunks under headings such as harassment, and 

finding voice. Once completed, I continued to look further into the data. At that point, I 

had not begim to work towards conclusion drawing or verification (Miles & Huberman, 

1984). 

At that stage, I had only isolated descriptive examples and narrative selections of 

text as examples of the Native language. These were enhanced with the addition of 

observation notes to paint a more precise picture of the samples experiences. As new 

language was posed in the data collection process, the list of terms evolved. The use of 

Native language and holotropes were applied to the sorting of these themes to further 

serve an indigenizing agenda. 

An examination of observation notes generated new questions that could be 

addressed. In some cases, follow-up activities included transcription verification, and 

phone calls or emails to ask for clarification. For example, my observation during an 

administrator/support staff meeting found that the room structure placed the speaker (who 

admitted that public speaking made her nervous) in an awkward position in that she was 

made the "center of attention." My understanding was that she was being placed in the 

position of "Indian Expert" and, thus, was placed in a marginal position. My observation 
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continued with notes about my perception that she was also a lone individual sharing her 

experiences. I noted that her stories were seen as counter to the "norm," some people 

were shaidng their heads, and some of the crowd responded that in their experience 

"these things don't happen in our department." Thus, the merits of her contributions 

were challenged. She left frustrated. My questions to her in the follow-up phone call 

included: "Did you feel set up by the structure? Did you feel marginalized by the form of 

the presentation? Did you feel that your contributions were not respected? How would 

you have structured the session differently?" 

Once initial themes were generated, the participants were given the opportunity to 

edit, delete, expand, and confirm the transcripts and we discussed the initial themes that 

emerged. Once completed, the participants were asked to sign a transcription release 

confirming their participation and acceptance of initial data. 

3.13 The ambiguity 

Double work is not easy. I have re-written this chapter numerous times. I am still 

unsure of whether it communicates effectively the namre of the negotiations I have 

undertaken. 1 feel 1 am a coyote walking backwards: In trying to provide an authentic 

presentation of the consideration for design and method, I have had to argue against 

Western scientific traditions and the implications for methodology. In order to 

Indigenize this work, I have engaged in active negotiation on a multiple of levels. I have 

struggled not to conform and I have chosen to live with this ambiguity. 
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CHAPTER 4 - THE STORY BEGINS... 

/always start the stories the same way... a long time ago. Before we begin, I 

must clarify that I am a player in the process of constructing the knowledge presented 

here. As other storytellers have taught me, I must inform you of my experience so that 

you may come to understand my role as the teller of the story here. 

4.1 Niva Kahmavkotavo 

Kahmaykotayo. Niya Kahmaykotayo. I lend my family name to this story. Niya 

means, "I am." Kahmaykotayo means, "to carry a heavy load" in the language of my 

people, the Cree. I am Kahmaykotayo, yet again, I am not. Let me begin with a story... 

Upon my back, I carry many things, some new and some very old. Some of these 
things are mine, while others are the burdens of both the colonizer and the 
colonized, the other Indian and 'Monias' (White) people who came before me. 
Today, I sit down for the first time, to unload the pack, to examine the load. 

I was a little girl in school when this story began. A classmate had asked me for 
my name. "Shauneen Pete " I said proud of the strength that saying my name 
made me feel. "Pete? " said he, " What kinda name is that? " That question 
rolled around in my head that long school day. 

Years later, as a university student I had the honor of meeting strong individuals 
with names like Thunderchild, Littlechild, Ahenakew, and Yahyahkeekoot. My 
mother's name was Agecoutay. "Why " I asked myself, "are we named Pete? " I 
asked my dad this question. He sighed, and shared with me the story of 
Kahmaykotayo. He told me the name meant, "to carry a heavy load". He told 
me of the people who still called themselves this, and of the others who could not. 

Kahmaykotayo lived at Little Pine. There he and his wife had children. One was 
named Pete Kahmaykotayo, taking his father's name as a surname, as was the 
custom of the Indian agent and priest. This boy Pete grew to be a man and he, 
too, had children. One of those was Anthony. Anthony was given his father's 
name as a surname, as was the custom of the Indian agent and priest. Anthony, 
became Anthony Pete, and in this process the erosion of traditional names 
continued. My dad shook his head at all that, and explained that the family name 
is a funny idea, as by naming the family unit, the individuals within lose their 
individuality, and become like property to the father. 
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My dad continued, Anthony had children as well, including Ernest, my dad's dad 
(my Mosom). Ernest was known as Ernest Pete, and my father as Jacob Pete and, 
in turn, I am known as Shauneen Pete. 

People questioned my choice to take my husband's name, but you see, either way 
the name was not my own, so what difference did it make? Today, I think of 
myself as Kahmaykotayo. I Carry a Heavy Load. 

I grew up in urban centers, attending schools in both Regina and Saskatoon, 

Saskatchewan. My mother grew up at Cowessess and attended a residential school. My 

father is from Little Pine. He also attended residential schools. Both my parents are 

employed, middle-class, and are well educated. I am aware of the privilege that my 

upbringing has provided. I carry with me the dominant language and an understanding of 

dominant worldviews. I have attended predominately White, middle-class schools. 

There I leamed to present myself in a manner that was at once from a subjugated position 

(silenced) and from an assertive position (outspoken) as well. From my early 

experiences, I leamed that most people knew very little about Aboriginal people, their 

history and contemporary contributions. I understood that many of my classmates, 

colleagues, and teachers had limited experience working with Aboriginal people and, 

therefore, they were generally culturally illiterate. I recognized that many of these people 

were also bound by their own eurocentrism or sense that their commonly held ideas were 

the right ideas (Howard, 1999), that they could not begin to appreciate the complex 

cultural capital that was framed in Indigenous knowledge. 

At the same time, I work to maintain an understanding of the worldview of the 

Cree. As a child, my parents ensured that we had close relationships with our 

grandparents. From them, I leamed traditional knowledge and history. I had an 
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opportunity to be taught in a manner responsive to these traditions, both through story 

and through observation. To this end, I am also a storyteller passing on knowledge by 

utilizing traditional methods. I was introduced to our languages, though 1 am not a Cree 

language speaker myself. 

Like my parents, I am well educated. I have a bachelor degree in Education, and 

a master's degree in Educational Administration, and I am near to completion on my 

doctorate degree. I have worked as a teacher, and educational consultant. I have research 

experience, working on projects to benefit Aboriginal university students, teachers in the 

provincial school systems and school-based administrators in our province. At present, I 

am completing a study on the retention and recruitment of Aboriginal students in 

undergraduate programs at my university. I was invited by our university president to 

assist in the coordination of a tour to Arizona for the sake of identifying university 

initiatives that support institutional change. I am working as a team member to 

implement both structural and ideological changes that will support an enhanced 

environment for Aboriginal students and faculty. 

The dual knowledge base within which I work provides me with a means to 

visioning the possibilities that decolonizing education poses. I blend what 1 understand 

about these two distinctly different worldviews on education. I utilize methodology that 

includes reclaiming, indigenizing, and visioning (decolonized methods) as well as the 

best of what is known about institutional change. Combined, these approaches provide a 

framework for re-imagining the potential for our universities. 
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I cany the responsibility to ensure that the education of our children is one that 

empowers them in a manner that we ourselves did not have access to. I want to ensure 

that educational opportunity for both mainstream and Indigenous peoples is of the highest 

quality and serves an emancipatory purpose. My commitment lies in decolonizing 

education. I am now working as an assistant professor in the Indian and Northern 

Education Program at the University of Saskatchewan. I plan to put my vision of 

education into action... Kahmaykotayo. Niya Kahmaykotayo. 

4.2 Presentation of data 

Considerations about the writing of the study have been weighing heavily on me. 

I've struggled along, of course, as many other graduate students do; however, I feel that 

these normal struggles are compounded by my commitment to meet my agenda. I desire 

to complete this process, which I have found to be neither feminist nor Indigenous. I also 

want to rail against colonial relationships in the academy and as such this work is 

primarily an example of resistance writing. Kaplan (1992) contends, "Resistance 

literature is created out of political conflicts between Western imperialism and non-

Western Indigenous resistance movements. [It] breaks many of elite literatures laws... it 

is overtly political." As a political move, I serve an agenda for Native self-determination. 

I was reassured of the importance of these decisions when I revisited Hermes (1998) who 

suggests an ethic for research that "would undercut imposed structures of power" (p. 

158). I have engaged in a cultural negotiation process whereby 1 make decisions about 

the level of decolonizing I can afford to undertake. 
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I have examined the typical (normative) dissertation formats of other graduate 

students in my field and have found that they do not fit. The language used in 

mainstream "guides" feels foreign, strange, and unwieldy. As a result of the strangeness 

of the presentation style of mainstream scholarship, I sought out studies by women and 

marginalized peoples hoping to find a source of inspiration for how to present my data. 

The influence of feminist theory in the academy has changed the face of what is 

seen as 'good scholarship.' Narrative forms as feminine expression within the data 

presentation are becoming widely acceptable in scholarship (Etter-Lewis & Foster, 1996). 

The influence of minority intellectuals on scholarship is also changing the way in which 

we approach narrative. Here, we have to be conscious of the insider/outsider roles as 

they impact on the telling of the story. Rains' (1995) study organized themes on the 

experiences of women of color based on the traditionally-defined roles of faculty namely, 

teaching, research, and membership on committees. Central to her study was the use of 

narrative. She placed her participants narratives firmly placed within the context of her 

thematic arrangements. While her thematic arrangement provides a fiamework for 

addressing the work of faculty of color, it does not begin to address the colonial 

definitions of these roles and the implications for Aboriginal women who work in that 

context. Decolonizing, then, plays an important role in the manner in which the narrative 

will be presented. It "provides firm scaffolding for understanding differences between 

women and between systems that oppress them" (Etter-Lewis & Foster, p. 7). Narrative 

forms fi-amed as feminist, minority, and decolonized scholarship give voice "thereby 
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deconstructing eurocentric and androcentric constructions of woman/womanhood" 

(Greenman, 1996). 

The challenge came in designing a presentation format that articulate against both 

the androcentric and eurocentric models that I had observed. Intuitively, I began to view 

this exercise itself as decolonizing my own scholarship. As part of this agenda, I intend 

to bring forth my own "Native language" as guide posts (chapter headings) and utilize the 

language posed by the participants as a guide. By doing so, I serve an indigenizing 

purpose. The decision to include Cree language in the form of section headings validates 

the place of Indigenous language in the core of my scholarship. As an individual who 

has some exposure to but not any competency in speaking and understanding Cree 

language this agenda posed significant challenges. I have had to consider my own 

appropriation of my family's language for the sake of this agenda. However, by 

conferring with Cree language instructors, elders, and my own extended family, I have 

resolved that the inclusion of Native language should be pursued, where possible, in a 

respectful manner. 

I also decided that it was essential to situate myself within the research (Hermes, 

1998; Monture-Angus, 1995; Graveline, 1998; La Rocque, 1995). To do so is to be 

responsive to my role in the knowledge construction process. All information gathered 

has been filtered through me and is responsive to my interpretation. It must be noted that 

this places me in a very stressful situation. How do I tell the story well without providing 

too many details that may jeopardize anonymity? As a result of that question, 

participants and I have agreed to change details (community names and tribal affiliation) 
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where necessary to ensure anonymity. Another source of stress came as a result of being 

a storyteller (in the traditional sense). 1 am aware of my responsibility to tell the story as 

accurately as possible without a lot of adaptations. 1 am also aware that the participants 

themselves are elite knowledge producers with far more publications, community service, 

and experiences than I have. My hope is that in a humble manner 1 may tell our story 

well. They have entrusted me with their stories. 

Each chapter includes in narrative form the experiences and negotiations that 

these women undertake. Quotations from the documents will be integrated as means of 

supporting and enhancing their text, thus "their worldviews will form the structural 

framework of the report" (Marshall & Rossman, p. 117). Quotations from the transcripts 

will be italicized to set them apart from quotations taken from the writings of the 

participants. The use of the holotrope of coyote is intended to code this work in such a 

fashion that is recognizable to other Aboriginal peoples. In this work. Coyote the trickster 

is understood to be "androgenous, a comic healer and liberator" (Vizenor, 1993). 

Vizenor continues, "the trickster is as aggressive as those who imagine the narrative, but 

the trickster bears no evil or malice in narrative voices" (p. 188). 

A chapter on my interpretations and conclusions will draw together the themes 

that emerged from all the participants. A type of auto-ethnography will be utilized based 

on field notes and personnel reflection. Marshall and Rossman describe this as an 

impressionistic approach whereby 

the separation of the researcher from the researched is blurred in this genre, and a 
tale is told through the chronology of fieldwork events, drawing attention to the 
culture under study but also to the fieldwork experiences that were integral to the 
cultural description and interpretation", (p. 118) 
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Combined die use of Native language, storytelling format, holotropes, and the centrality 

of my own voice as the narrator serve a decolonizing purpose. This approach will serve 

to synthesize and clarify the overall story about the experiences and negotiations of these 

women while at the same time challenging dominant models of what makes good 

scholarship. 

4.3 Sharing wisdom: The aunties are coming 

I invite (metaphorically) some Indian women into my home. They are the 

participants whose interview transcriptions I hold in my hands. They are here in spirit 

only, but their words speak for them on these printed pages. As I have reviewed the 

stories shared, I am overwhelmed by power of their voices. I am humbled by the 

connection of their voices to the words of Brayboy and Morgan (1998) who wrote, 

"power in the life experiences of women comes from understanding the meaning of their 

stories." I am touched to have been included in their circle. 

As I listen to their voices, I am asking myself many questions. If decolonizing is 

about resistance, naming, and speaking out, then in what manner is that reflected in their 

stories? What Native language are they offering? How are they articulating against 

colonial structures? 

Alternatively, I am also asking myself other (mainstream thinking) kinds of 

questions. What is it about their formal school experiences that provided them the 

cultural capital to assume faculty positions in university settings? What is it about their 

socialization into the faculty track that contributes to/or hinders their feelings of 

inclusion? What contradictions do the traditional structures of the faculty track pose for 
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them as professionals? Combined with the above questions these form a framework for 

the presentation to follow. It is these questions that have guided the analysis. 

I am intimidated by their wisdom, and humbled by their experience. Together in 

the process of knowledge production, I am reminded that there was no hierarchy within 

this group. While far more experienced than me, these women embraced me, and trusted 

me. We shared our laughter and tears. I was privy to their confidences. Yet, firmly, they 

have also taught me the way of things. I am reminded of how when I was a young single 

mother, my parent's sisters played this role of sharing stories with me about child rearing, 

relationships, and men. While I am engaged in a vastly different conversation in a 

completely different setting, the process is quiet familiar. 

In preparation for their (metaphoric) arrival, I have put coffee on, and made a 

bannock (traditional flat bread). I thank my husband and my children for their gift of 

time. They are going for lunch and a movie. That gives me a few hours to reflect. As 

they have so many times before, my family is also engaged in this work in their own way. 

For this, I am always grateful. The door closes, and I turn to the couch. Put my blanket 

about my knees, coffee at my side on the table. I embrace the women, like aunties to me, 

and thank them for their guidance. 

I imagine them here gathered in my living room, so beautiful and so strong. 

Yvonne Blackstar (^pseudonym) sits here in an armchair to my right. There is Jeri 

Amiotte*, legs curled around her, as she leans into the pillows on the couch. Claudia 

Delorme* chooses to sit on the floor, a coffee cup warms her hands. Loretta Kam* sits to 
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my left, legs planted firmly on the rug underneath her feet. She stretches a moment, and 

pulling her long braid from behind her she gently lays it here, on the left side of her chest. 

Like me, these women are also mothers. Combined, we mother eleven children. We 

speak of our kids briefly. I am nervous, and say so. They chuckle with me over that... 
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CHAPTER 5 - DETERMINING SELF/ SELF-DETERMINATION 

Self-determination: the right and the duty of Indigenous peoples to develop their 
own cultures and knowledge systems, andforms of social organizations (United 
Nations, 1994 as cited in Battiste, 2000/ 

By virtue of our existing human right ofself-determination. Indigenous peoples 
have fundamental human responsibilities to have the dignity and diversity of their 
worldviews, languages, traditions, gender, and aspirations appropriately 
respected and reflected in all aspects of their self-determination. (Battiste, 2000, 
p. 286) 

The dominant Western narrative concerning Aboriginal women is bound by 

colonial constructions (IGein &. Ackerman, 1995; Anderson, 1991; Carter, 1996; Francis, 

1992; Gunn Allen 1989; King, 1987; Moss, 1993; Jaimes Guerrero, 1999). It was my 

intention to bring forward the women's voices to the center of this narrative, thus serving 

to counteract or resist these colonial constructs. My theoretical framework that included 

critical race, feminist, and post-colonial theories guided this decision. 

There are two key sections within this chapter. The first, Niya/ 1 am, is a section 

that demonstrates a fairly common means of identifying oneself when in the company of 

other Aboriginal people. It is an essential part of providing a context for what will be 

shared by the participants. As a means of self-representation, it serves a self-

determination agenda but at the individual level. For example, I began this manuscript 

with "Niya Kahmaykotayo" and described for you, the reader, why I began in that 

manner. 

Once self-representation as a form of introduction is done, further questions are 

asked. Usually, upon meeting for the first time. Aboriginal people begin to ask fairly 

standard questions, for example, "where are you from, and who's your mom?" These 
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introductions serve to remind us of how we are all related. Monture-Angus (1999) states 

"self-determination is ... about our relationships" (p. 8). She also discusses how self-

determination at an individual level is about "looking at yourself and your family and 

deciding if and when you are living responsibly" (p. 8). Within the exchange, we find the 

overlapping elements of our shared experience that tie us together. This process 

reaffirms our sense of community and our sense of responsibility within that community. 

This first section highlights the women's family and early experiences. The 

second section, "sense-making", is responsive to the traditional means of meaning 

making as modeled in the oral tradition. The storyteller may share a story with you and 

your role is to find the meaning embedded within the story. This type of knowledge 

transmission relies heavily on interpretation and, as I say when finishing a story, 

"depending on what kind of mischief you've been up to lately, this story will mean 

different things." 

The section entitled "sense-making" refers to the conclusions that 1 am able to 

make based on the theoretical filters I've selected to apply. Critical race, feminist, and 

post-colonial theories guide the sense-making process. Each theory as they apply will be 

applied with the context of the text (stories) shared by the participants. I understand that 

other theories may illuminate different results, but I am prepared to show how that might 

appear given different theoretical foundations. 

5.1 The question 

I asked the women to share with me their stories and their thoughts on family and 

community experiences. This move was responsive to feminist and post-colonial 
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agendas to re-center women's voices within the core of the narrative presented. The 

women paused for a moment or two reflecting on the weight of the question. This is 

often an awkward question, one that requires the women to question how to self-identify, 

with which political or cultiu^l indicators. Determining self is an essential decolonizing 

step that encourages the women to use their voices to tell their own story in a way that 

has been denied them in the past. This honors their experience and their knowledge in a 

way that is not often central in traditional research. 

5.2 Niva/I am 

Jeri, a single mother, has worked in higher education for over fifteen years. She is 

tired and is in the middle of a move out of province to take an administrative position at 

another university. She expects her movers tomorrow. She's been packing and cleaning 

for over a week. It's a hot afternoon; she leans into the pillows a bit deeper, takes a deep 

breath and begins slowly: 

/ grew up in a small Metis community in Manitoba. I had a very sheltered 
childhood... We had a lot of people that supported us, and I grew up in a large 
family. So I always felt well loved. I had a lot offreedom. A lot ofpersonal 
freedom as a child. (Jeri interview, page I) 

In Jeri's new book she writes: 

As a Metis woman, I am located at the intersection of Aboriginal and Western 
cultures. I walk with a foot in both worlds. I draw upon my Traditional 
Aboriginal "knowing" to assist me in surviving the nightmares of contemporary 
society, (p. 7) 

I am taking an "oppositional" stance. I acknowledge my intention to oppose in 
the education system whatever I perceive is operating to oppress, repress or 
disenfianchise me, and the members of other communities, (p. 11) 
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Jeri has been described as a feminist, anti-racist activist, and scholar. She aligns 

herself in her opening statements (interview, and book) as an individual who is conscious 

of her standpoint, and her positioning in society. She also has voiced her commitment to 

political activism for the sake of her own well being, and the well being of others. 

I found her to be a thoughtful and candid woman who was uninhibited in sharing 

her experiences with me. She spoke about her mission school experiences as having been 

negative. She shared a story of being strapped the first week of school. She also spoke 

quietly about the racism and danger her larger community posed for her and other 

Aboriginal people. She shared the story about the rape and murder of a young Aboriginal 

woman in her community, and how common rape was,. .everybody was really raped 

regularly around that community [by the White men]... all the Metis and Native girls... 

and it was really an awful, awful place..." (Jeri transcript, p. 3). 

She spoke about the death of her father as being a terribly low point in her life, 

one that was compounded by her loss of faith. She begins, "I had been indoctrinated into 

Christianity, and had accepted it because it was there." She continued, "...when my 

father died and I was told that it was God's will, that really shattered my relationship with 

God... never did get back to Christianity" (Interview transcript, p. 4). She reflected, "I 

had a bad, bad year after my father died, 1 drank and drugged a lot. I had a really bad 

time. I loved my father immensely, and when he died it was a big shattering blow.. .so 

life went downhill a bit then." (Jeri interview, p. 2-4) 

Like Jeri, Yvonne's story begins somewhat hesitantly. At first, she looks down to 

her hands, as though unsure of where to begin, then very softly she says 
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fVe did a lot of moving around. My dad vva^ a cafe and restaurant owner... And 
then my mother, I suspect that she helped my dad a lot because she had a grade 
eight education so she could read and write in English and he couldn 't. But she 
was also a very frail lady... she had heart problems, and that was what killed her 
when she was only 36, [when] I was 10. So I never really knew my mom. She 
grew up...in a time when it was very difficult to be an Indian. Just before she died 
somehow she told my brother and [me] not to go back there [to her reserve] 
and never to tell anyone we were Indian. 

That left, of course, a big stone... a big hurt inside... (begins to weep) ... it's 
funny how it still... still affects. Still affects me to this day.... And it surprises me 
when it comes up... I thought I had pretty well... expressed this better.... I guess 
that it's because I'm talking.... But for me it was a source of... always for me, 
not knowing who I was. Was just terrible pain and hurt. It's only since I started 
to figure that out, that I wajr able to talk about it and to take what I saw as an 
incredible weakness and turn that into a strength. Once I started to sort out what 
it meant to be who lam, with respect to my mother's heritage and with respect to 
being a Cree woman. My strength came back And I started to pull myself back 
together again. And finding a new way to be. It's kind of (laughing) strange, 
but I guess that's my life story... (Yvonne interview, page 1) 

Claudia reaches out to Yvonne. I ask if I should turn off the recorder, and Yvonne says, 

"No, this is healing for me." The other women are nodding. Yvorme is offered a tissue, 

which she accepts. She smiles to Claudia and mouths "thank you" as she pats Claudia's 

hand. Yvonne is unique in this group not only because of her bi-cultural (Chinese and 

Cree) heritage but also because she is the only scientist in the group. Yvonne is a mother 

of an adult son. 

In her personal papers, Yvonne reflects: 

I am the person who by all odds should not be where I am [scholar], considering 
where I came from. My mother was a Cree woman who had a grade eight 
education - in a residential school. She died when I was ten years old. My father, 
was a Chinese immigrant who could not read or write English. He died when I 
was in grade twelve. 

The 1950's were a time when there was a hierarchy of racism, when being 
Chinese was difficult enough... For most of my life I pretended that I was only 
Chinese. My parents wanted to spare us the extra burden of being Indian. 



124 

Having been raised in White, mainstream culture [communities] left me with a 
sense of shame about being Indian. I was ashamed of my Indian heritage. [Her] 
mother didn't feel she could live in her culture [so Yvonne] didn't learn much 
about her Cree heritage until about 1981. 

I did not openly admit that I was Indian until 1981 - the year that I obtained my 
doctorate. When [I] became Dr. [I] felt strong enough to self-identify publicly as 
an Indian woman. 

As a young adult, I did not consciously plan on becoming a neurochemist. If 
anything, I expected to get married, have two kids and be a stay-at-home mom -
the 1950's concept of women's roles. However, I did like science, especially 
biology. I was a good student and I loved working in a lab. 

I have come along way despite my handicaps - being female, Indian/Chinese, 
from [a poor family]. Over the last six or seven years, I have been blessed with 
teachers who have helped me find the insight and inner courage to be myself 

Like Yvonne and Jeri, Loretta has dealt with the loss of parents. She begins her 

story, 

/ lost my...mom and dad when I was just little and not at the same time. [I lost 
mom when I was in] Grade 2? Maybe just grade 1. I lost my dad when I was in 
grade 5 (Loretta interview, p. 2). 

"I'm a Mohawk... from Ontario" and adds, "...I didn't actually grow up on the reserve. I 

grew up [with] my grandparents. I grew up in [in the city]" (Loretta interview, p. 2). 

She describes how she was often the only Indian, besides her brother, in the schools she 

attended. She is married and has six children. She also has three degrees, and has taught 

law and native studies for about ten years. Like Jeri, she is an author, and has published 

two books. She has been described as an "activist and a scholar, and a passionate 

advocate for her people." I found her to be funny, engaging and a powerful presence. 

She was lethal in her selection of words, and a passionate storyteller. When she speaks 

with you, she is unforgivingly honest. 
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Claudia, married and a mother of three, is an author of several books. She grew 

up in the United States where she was affected by processes of "centralization." She 

explains, 

Indian people [in Canada] were being movedfrom their home...to centralized 
reserves, where the federal government was going to give them various kinds of 
services, like health, education, and other centralized services. They wanted them 
all in these centralized locations regardless of their homeland and what they had, 
and how much they had been able to survive in their local areas. So my parents 
moved to the Indian community, but found it difficult living, three families to a 
house. That house was good because there were some places where some of the 
families lived in camps and in tents, or having the shells of houses built and 
moving into these place that didn 't have any insulation in it. So we had it good, 
but it wasn 7 all that good with three families living in this little house (Claudia 
interview, page I). 

Claudia continues, 

My father was working in the mills, but he could never afford ...to pay for 
everything that was needed, all the foods, and everything for the family that he 
had. And he had run up such a bill at the government store, that he decided that 
he had to go away [to the states] to work to pay up this bill. But my mother had 
heard that things were bad when men went off on their own, so she decided that 
she and the children would go along. So went... and we lived ... behind the 
potato houses in tarpaper shacks, and it waj there that I was born, during the 
time of potato picking. 

From that time, we remained in the United States until long after I graduated 
from high school. As my father kept trying to make ends meet, but with rampant 
discrimination, his lack of skills, in terms of education and things, they always 
lived on the edge. At that time as I was growing up, there on the border, there 
were many families that came from my home reserve to do their harvesting. The 
[schools] providedfor that time, a break, for all students to go out into the fields 
to help the fanners bring in their potato crops. So we had three or four weeks of 
time off in which we worked, and it the way in which we earned money to buy 
our clothes, our books, all the things that we needed in the fall (Claudia 
interview, page 1-2). 

Claudia is a professor in a college of education. She has been awarded three 

doctorate degrees: one earned and two honorary. She has worked in all areas of 



126 

schooling as a teacher, educational consultant, administrator, and director. She has been 

a long-standing advocate for the possibilities that Indigenous knowledge has for 

education broadly. She is known internationally, nationally and locally. She is a warm 

and engaging mentor 

The final participant, Arlene Wolverine is an associate professor at Western USA 

University. She identifies herself as Commanche/Cherokee. She has worked on campus 

for eight years in both administrative and faculty roles. She is currently the Associate to 

the President on Native Affairs and is the Ambassador of Indian Nations. 

These are unique and diverse women. Yet, they share humble beginnings, from 

tarpaper homes, small towns and cities. Their early lives were a contradiction of the 

security of home and the hostile environment of their communities. Three of the women 

experienced the loss of loved ones early in their young lives. 

It is a wonder that they continued in school and achieved the level of success that 

they have. Their stories also speak of their power to persist. Jeri reflected, "It was 

always sort of funny that after all these years later that I'm still in school... because 1 

always hated school." (Jeri interview) 

5.3 Sense-making 

Determining one's self is a key exercise in the process of self-determination at 

grander scales. While Aboriginal women were the broad defining indicator for the 

sample, I was much more interested in the manner in which the women defined 

themselves. These women refer to themselves as Mohawk, Metis, and Chinese/Cree, 

Mi'kmaq, and Commanche/Cherokee. The use of these terms is reflective of the 
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decolonizing agendas of naming and reclaiming (Smith, 1999). Reclaiming refers to the 

manner in which the women re-claim the names they would call themselves/ the names 

we call ourselves. The participants move away from the all-encompassing terms of 

Indian, Native, or Aboriginal as dictated under colonial relationships, to specify their 

particular ethnicity. This move is an essential part of decolonizing in that it challenges 

our normative view of objectifying the Native and tums to the subject within scholarly 

discourse (Chow, 1993; Spivak, 1988). This gaze cuts to the root of questions of 

authenticity (Chow, 1993; Spivak, 1988, Mohanty, 1991). These women claim 

specificity in their forms of identification, thus denying or resisting the colonial 

constructions of them as "other" or "Native." From a post-colonial perspective, this 

forms the post-colonial context within which the remainder of their stories can be placed. 

Naming, as a decolonizing strategy is an essential part of making something real 

(Freire, 1970). In the case of growing up poor or working class, naming plays a role in 

identifying the non-racial forms of oppression that were exercised upon the women. As 

women who grew up between the potato shacks or in small towns or cities to working 

class families, they come from simple labor and trapper peoples. Naming these 

positionings is essential to reclaiming the knowledge that these positions provide. 

Naming also plays out in a powerful manner to illustrate the magnitude of racial 

hatreds directed upon them. For almost all of these women, experiences of physical, 

sexual, and emotional abuses are almost commonplace during their growing up times. 

Yvonne's mother, who warned her children not to self-identify as Indian people, 

internalized racial hatred. For Loretta, being called "squaw" was common during her 
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early years. Jeri spoke of the commonality of rapes and the murder in her own 

community. These labels (squaw) imposed on Aboriginal women are steeped in the 

colonial traditions that have subjugated Aboriginal women. To name these experiences 

as abuse, and stereotypes moves the discourse away from labels imposed on individuals 

(behavior and character) to discourse about the ideology and structures of oppression 

(Anderson, 2000). 

Understanding the magnitude of the multiple levels of oppression and then 

naming them for what they are (sexism, racism, classism and so on) is an essential form 

of exerting power over their circumstances. By doing so, they move the narrative away 

from a relativist approach that trivializes the women's experiences by making them 

devoid of context, that is, explaining them as racism or sexism. When we uncover the 

depth of the context, we can in a meaningfiil manner speak against the status quo, which 

we know to be gendered, classed, and raced in spite of its claim of neutrality. 

Naming the experience as racism or sexism alone is helpful, however, it is not 

powerful enough to dismantle the status quo. Only by naming, reclaiming and re-

centering feminist/Aboriginal voice can the structures of oppression begin to be re-

articulated. These three moves assist us in understanding how the women have come to 

understand their own experience. 

From a feminist and critical race perspective, we observe that the women have 

lived primarily in urban/town settings, and, therefore, they are familiar with bi-cultural 

conflict and the negotiations these entail. Jeri and Claudia spoke of levels of poverty, 

racial discrimination, and hatred (the rapes, and the murder of a young Aboriginal woman 



129 

in her community) that they were aware in their youth. The women also spoke of the 

structural exclusions that existed in their communities. Claudia referred to the 

centralization processes, and "rampant discrimination" that kept her family within a 

marginal place in society. They were aware at a young age about the different levels of 

acceptance that came within their homes, home communities, and "out there" (the 

community at large). These early experiences exposed them to the contradictions that 

being an Aboriginal woman in dominant society poses, being stereotyped, silenced, or 

abused (raped, and murdered). 

From a critical race perspective, these initial stories serve to illustrate ideology 

and structures of racism as viewed by the women. Their stories identify violence against 

and the sexualization of Native women that can only be partly attributed to misogyny. 

Suleri (1995) also discussed this problem of partial explanation in her work on feminism 

and the postcolonial condition. She identifies stratification of gender and race under 

colonialism as the root of the problem. Only by applying critical race and feminist 

perspective can these experiences be fully understood. In the case of Claudia, the story 

of centralization is a part of the neocolonial processes aimed at the assimilation of Indian 

people during that time period. Centralization had devastating results for the community 

as a whole (over-crowded housing, seasonal labor creating problems for access to 

education for some, and so on). These results hurt women and children foremost, and lay 

the blame for their suffering at the feet of the women. 

To recapitulate, the dominant narrative paints Aboriginal women as dichotomous 

figures (squaws and princesses; good and bad); it sexualizes them figuratively and 
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actually; and oppresses them socially, morally, and spiritually. Through a decolonized 

analysis, one that utilizes responsibilities to land, community and self as units of analysis 

we can begin to examine the manner in which the women are self-determining. 

Jeri was very clear about standing in "two worlds" and that this standpoint 

required her to be critical of the limitations of dominant constructions and institutions. In 

a decolonizing maimer, she resisted these constructions by taking an oppositional stance 

and choosing political activism in her work within colonial institutions. She embraces 

her responsibilities here to speak openly about the racism and sexism in her community 

and workplaces. 

Like Jeri, Yvoime also stands in two worlds. For her the decolonizing work that 

she does is primarily in reclaiming the other half of her ethnicity (Cree). She addresses 

her responsibilities to this reclamation when she brings that voice into her latest 

scholarship. As a role model she brings this voice to other Aboriginal people through her 

presentations to school groups. 

Loretta is very forward about her positioning. Throughout her text, and her 

narrative she is specific about her positioning (Mohawk). She is an activist whose 

primary responsibilities are with her family, her community at her husband's reserve and 

in the prisons where she volunteers her time. 

Claudia, while somewhat removed from her own nation for the better part of her 

life, remains a strong advocate for the inclusion of Indigenous knowledge ways and the 

implications for education. Near the end of our interview, she was asked if she had 

anything else that she wanted to add. She responded. 
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I really want Aboriginal people to hold high standards for themselves. They are 
responsible for their people...but many don't see themselves as being responsible 
to the institutions... you cannot say that you are so involved with your people that 
you do not have time to change the institution... you are building the institution 
for the next generation [ofAboriginal peoples] (Claudia transcript, p. 31). 

In their own manner, each is contributing to changing the context in which they live and 

work. By re-framing Aboriginal women's experiences in this post-colonial manner, 1 

hope to re-center Indigenous perspectives, and feminist voice to provide a greater 

understanding of their strength and contributions that they are making in the face of these 

multiple layers of oppression. They are enacting their responsibilities to land, community 

and self in a variety of ways. 

It is my hope that the reader will reflect on the specificities that these women have 

shared, in order to understand from within this framework, their educational experiences 

and negotiations as expressed in the following chapters. 
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CHAPTER 6 - INTO THE SCHOOL HOUSE: REFLECTIONS ON EDUCATIONAL 
EXPERIENCES 

First and foremost we need to keep in mind that these women are in fact 

successful within the academy and beyond. In order to understand the context of the 

women's experiences in the academy it was essential for me to understand their early 

education. In my own reflective practice I found that early school experiences had 

provided me with building blocks for responding to new situations. As a means of 

introducing my research, I began each interview by asking the women for their 

reflections on their elementary and secondary experiences. I assumed that within these 

stories would uncover clues to why they were responding to situations in the academy in 

the manner that they were. 

The women revealed that school had posed many challenges for them. All of the 

women were educated in mainstream schools. Their experiences were characterized by 

stereotypes, streaming by ability (or perceptions of ability) and larger community racial 

tension. Yvonne learned that she was to hide her identity because being Indian was worse 

than being Chinese. Loretta was called squaw. Jeri was sexualized, and assaulted. Other 

people's perceptions limited the women's early school opportunities, their teachers and 

counselors did not have high expectations for them as students, and they denied the 

women access to information on career planning. 

In spite of all these experiences, the women were drawn to the "love of learning." 

They were compelled to seek out knowledge. They describe themselves as readers, life

long learners, and curious as children. Learning for them served as an escape as well as a 

means of momentarily entering into a fantasy. "I found safety in books" one said, an 
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escape from the loneliness that being an outsider in her community had left. It is a 

wonder that they ever entered the academic "pipeline" to begin with. The remainder of 

this section will examine their experiences as undergraduate and graduate students in the 

academy. 

6.1 Into the academy: Memories of undergraduate life 

We rearrange ourselves in the living room. 1 pour more tea. We spread jam on 

bannock. I ask casually, could you tell me a bit about your early university experiences? 

Again there is a silence as the women roll the question in their heads. Jeri is laughing as 

she begins her story; 

My first year in university is just a blur, an alcoholic stupor really... I lived in 
residence because I didn 't want to live in the city [alone] but I was so "bush " 
(rural, or naive) that I wa^ falling off the sidewalks and I'd be walking along and 
didn't know to step off the curb " (Jeri interview, p. 6). 

We laugh at that image and she shows us with her hands and face, her confusion at falling 

off the curb. She is very animated, which keeps our laughter rolling for a few moments 

more. She clears her throat and more serious now, she shares with us her story of 

applying to university as a means of escaping the violence (the rapes and murders of 

Native women in her community) and covering up for earlier abuse in her life. In 

university, Loretta finds a means of escaping the pain of childhood sexual abuse. She 

also realizes that the lack of information provided by her high school counselor hindered 

her entrance into university. She did not apply to university for four years following 

high school. She worked a variety of jobs. I asked her what motivated her to go to 

university. She stated 
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I really wanted to work with youth. I applied for a job at a group home and the 
woman wanted to hire me. [She said she couldn't hire me] the minimum 
qualifications are you have to a bachelor's degree. Please go and get a BA. You 
walk into this office with a BA in your hand and I'll make a job for you. That was 
kind of the motivation. Okay, I thought... I'll go to night school. (Loretta 
interview, p. 4) 

I asked Loretta if she had any support in applying to university. She replied. 

No, not at that point. I had a lot of friends that were into the bar scene. When I 
told them I was going back to university. I was really excited, really proud of 
myself... And kind of terrified... and I got such a verbal lickin 'from my buddies 
about why did I think I was better than they were, and it was just... it was awful! 
I couldn't understand why they wouldn 't be happy about it... I talked to [an older 
man at the bar they went to] and he put it right back on me and told me I could be 
what ever I wanted to be... that's the first time I recall anybody ojj'ering me that 
kind of encouragement. (Loretta interview, p. 5) 

She found that the academy served her needs. She said "I really loved university, 

I've always been so logical... so I feel like it was an environment that actually really fit" 

(p. 8). She continued. 

The flip side to that you know is that as far a personal development goes, I was 
trying to straighten up my life and use drugs and booze less. I'm a survivor of 
sexual abuse as a kid, plus a bunch of other not so fun stuff. Which of course 
related to the drugs and the booze... University wanted me to think and not feel. It 
was a very safe environment because I didn 't want to feel - because there was all 
this yuck, you know? So being in university H'a5 actually, really, in a sense, 
functional... it was better than a treatment center... I could substitute thinking for 
drinking (laughing) (Loretta interview, p. 8) 

We all join her in laughing at her audacity. Someone says something about not letting 

AA hear that line. We settle back to our conversation. Jeri is still laughing as she recalls 

"going to my first political studies lecture: There was like 500 people there... I never 

even lived with 500 people [in her home community], it was like a shock to the system" 

(Jeri interview, p. 8). 
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We all laughed again. She then had a sip of tea, and holding the pillow to her 

chest she continues; 

I realized in university when I started taking political studies and anthropology... 
that I knew nothing after all those years in mission school. [Faculty] were saying 
you must have taken this in grade 6 geography... I was like... I never took grade 6 
geography. We didn't take geography or history. I took the history of the Roman 
Empire. / knew how to speak Latin. What benefits were those things? I had to 
struggle in university. I learned by trial and error. I didn't know how to drop 
classes... or how to register properly. My GPA for my undergraduate degree is 
not very good. 

The only thing that saved me was I met another girl who was my age... she was 
painfully shy and we Just hung out together. She was really smart. Her parents 
were doctors and she had [3 siblings that] attended university before her. She 
would help me to figure out how to study... where to get your meal card punched 
at the residence dining hall (Jeri interview, p. 7) 

Claudia finishes chewing her bannock and jam, recalls her earlier university 

experiences, 

/ started going to college...[right out of high school]. I didn 't have any real 
money; my parents couldn 't give me any. I applied for all the grants, and possible 
loans...I was able to manage...And not that I was a great scholar, but I did have a 
great deal of interest and need, and they did realize that I was one of only a few 
Aboriginal people who were attempting to go to the university. 

This was in... mid-60's when all the civil rights movement, the Martin Luther 
King... all of those kinds of things were bubbling. [The] civil rights era was a new 
era for all peoples not just Black, but Indigenous peoples, and those quasi 
disadvantaged groups now had new opportunities. We were sort of like new on 
the frontiers of these social rights issues, and were leaders in the field. And I felt 
the impact of being at that place at that time, and the necessity for us to speak and 
understand what those issues were. And speak forcefully to them. It was during 
those years that I began to gather a strength in myself that was kind of an 
emergence of a new way of knowing, thinking, and being, a new self confidence, 
where at one point in time I was kind of shy, reserved, and quiet. But by the time I 
got to college. I had shed those trappings, and became loud and visible.... 
(laughing) (Claudia interview, p. 2) 
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The impact of social movements on Claudia was great and she got caught up in 

the language, politics, and energy of her time. She describes how in her second year she 

felt that she had enough and wanted to return to her community to baby-sit her sister's 

children, but how her sister would have no part of it. She reflects. 

So I stayed at university... and graduated, and I worked... did various things while 
I was going to school. So I survived on the monies that I made, and the 
scholarships that they gave. Until about the last year of my undergraduate, when 
the state by virtue of their renewed interest in civil rights movement, they decided 
that they would give all Aboriginal peoples free tuition. In any of the state 
universities, with that they also gave levels of support for books and other kinds of 
things. So that was in my last year, and I got that. (Claudia interview, p. 4) 

For these women, money was also an issue. Like Claudia, Yvonne and Jeri came 

to university straight out of high school, but Loretta entered under adult admissions. 

None of the women had financial assistance from agencies such as Indian Affairs. 

Without parents to guide them, Yvonne, Loretta, and Jeri had to rely on whatever means 

they could to finance their post-secondary education. Yvonne worked for most of her 

student years. She worked as a lab technician on campus. Jeri worked as a research 

assistant, "but it was just never enough." She also relied on student loans, and recalled 

that she was always running out of money. Loretta was aware of opportunities to work as 

a research assistantship, but never considered applying for those positions for she didn't 

realize that she could. 

Claudia found her university experiences to be mostly positive. She explains. 

This was the beginning part of the 60's when all the civil rights movement [was 
influencing universities] ... Martin Luther King... all those things were bubbling. 
The civil rights era was a new era for all peoples, not just Black, but Indigenous 
peoples too. There was new opportunity. There was this new awareness. I was 
sort of thrust into that. It was a grand, new, world. 
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My brother and I were the only ones who went onto college. We were sort of like 
new on the frontiers of those social rights issues. fVe were leaders in the field. I 
felt the impact of being at that place at that time... the necessity for us to 
understand those issues. And speak forcefully to them. It was during those years 
that / began to gather strength in myself, a new self-confidence. By the time I got 
to college... [I had] become loud and visible... (laughing) 

I think [universities andfaculty] seemed to be more open in the sense of allowing 
ones thinking out loud. Whereas, in high school they said, "don 7 think out loud, 
don't speak out loud, don't respond until you have the right answer "... but they 
allowed one to think out loud, and joke and talk and discuss. (Claudia interview, 
p. 4) 

Claudia also had to contend with financial difficulties during her undergraduate years. 

She remembered, "I survived off the monies that I made, and the little scholarship money 

[that a women's organization in her hometown] provided" (Claudia interview, p. 4). In 

her last year of her undergraduate program, her state decided to waive tuition costs for all 

Indian people to facilitate their enrollment in the universities. 

Claudia's experiences differed in other ways from those of the other women. For 

example, Yvonne described at length her disappointment, the silencing and harassment 

she experienced as a student in the sciences. She began with this story, 

[It was] mostly disappointing I guess. I've been too idealistic... I thought the 
classes would be really interesting, that the professors would be really good, and 
that I would be learning something... necessary for whatever it was that I was 
supposed to do. It didn 't seem that way. The classes were huge. Nobody cared 
whether I was there. Not that I expected to be treated like a special person... 
most of those classes were boring...they took a subject that Ifound really 
interesting and made it not very pleasurable. (Yvonne interview, p. 4) 

Yvonne continued by discussing how at that time you didn't change classes or switch 

departments, you just stuck with the program that you had registered for. She didn't hate 

her classes, but "it just wasn't always exciting as I thought it might be... (laughing) 

(Yvonne interview, p. 4). 
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She also reflects on her initial experiences in the science department, which she 

found be both hierarchical and androcentric. She describes one chemistry professor who 

clearly hated teaching and hated women . .and he said that right off the very first day of 

classes "I don't like women, and I don't like bio-chemists." Then he never spoke to us 

[my roommate and myself] for the rest of the year, and we both were studying 

biochemistry" (Yvonne interview, p. 4). She continues, 

As a student I never felt threatened by him, Ijust felt totally ignored, unimportant, 
invisible, you 're here but I'm not going to do a damn thing for you. And part of 
the teaching in that class, the labs are really important, and he would call people 
to the blackboard and explain what you were doing that day in terms of organic 
synthesis. We never got called to the board, never, for the whole year. That's the 
worst example. (Yvonne interview, p. 4) 

This form of neglect introduced Yvonne to a structure that she maintains has 

served to exclude women's participation in the sciences at that time. The science 

department clearly had rules that simply served to maintain hierarchy within the 

department. She states: 

At that time in the chemistry department, there was definitely status involved. 
First year students didn 7 have as much right as the second and third year 
students, and they let you know [it]. I mean they wouldn 't even let you sit down 
on a stool in the lab ifyou were a first year student. I guess I was bit of a rebel 
even then cause I'd take the stool down and sit on it, and the lab advisor would 
come by and take it away from me and put it back up, and I though this is so 
stupid what dijference does it make? (Yvonne interview, p. 5) 

Yvonne's reflections on her experiences in the science department are very common 

stories from women and minority students in male-dominated fields. Science and 

engineering are male disciplines that are characterized by ideology and structures that 

result in the experiences of hierarchy, harassment, and the necessity to separate thinking 

from feeling (Dagg & Thompson, 1988). 
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Alternatively, Jeri describes these experiences as part of the "eurocentric 

environment" of the academy (Jeri interview, p. 10). She felt compelled to adapt to the 

environment, but, adapting often meant being "creative" about her family history. In one 

class she was asked to talk with fellow-students (from more privileged backgrounds), 

about her father. In response to their stories, she told her class that her father was a 

banker. She continues, 

My father was a trapper, farmer, an electrician a carpenter, he did everything he 
was Just Mr. Everything. He witched wells, he healed animals... he was a 
wonderful man, but nothing that these people would understand. So I told them 
my father was a banker. My community never even had a bank. I never even 
went to a bank until university... / was so ashamed. (Jeri interview, p. 8) 

The hierarchy, harassment, and the necessity to "cover up" one's background are 

some of the general themes created by an institutional culture that ensures access to 

women as "tuition-paying customers seeking education and training" (Stalker & Prentice, 

1998) but serves to exclude and push out they as well as minorities and others based on 

their class (Dagg & Thompson, 1988; Caplan, 1995). Stalker and Prentice (1998) 

proclaim 

Today, Canadian colleges and universities are far from inclusive. Instead they are 
characterized by patterns of exclusion ranging from the most overt and 
institutional to the most subtle and interpersonal. Women and minorities have 
sometimes named this the "ton of feathers" syndrome. Taken individually, 
particular practices, procedures or policies may be almost negligible in their 
effects, but their collective impact is enormous, (p. 17) 

The authors continue by adding. 

Women's inclusion is token, simulated and definitely illusory. If women are 
included in only one way, as students, but are rarely seen in other positions, as ftill 
professors or administrators, the message is strong and clear. If women see other 
women working only in supportive roles in the academy, how can they be 
expected to envisage themselves in academic or professional careers? If women 
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are not sharing with men in the development and implementation of curricula, 
programs and policies, how can institutional practices support the entire student 
population? (pp. 29-30) 

Stalker and Prentice (1998) blame male bias as contributing to an environment of 

exclusion. This environment cultivates tradition-bound ideals about faculty work. When 

I asked the participants to describe what a professor was, there was much laughter. 

Loretta started "little short bald guys with spectacles and pipes hanging out of their 

mouths... Lawyers teach in pinstripe suits... history professors have tweed jackets with 

the leather on the sleeve." A few more stereotypical images are thrown around in fun. 

We settle back down and refocus on the question. Loretta continues, "I guess I thought 

they taught... I must have been conscious that they wrote books..." (Loretta interview, p. 

12). Jeri spoke up and offered, 

I didn 't know what they did. I thought actually for much of my first semester that 
they didn 't do a whole lot. They were never in their offices and they were never 
there when I tried to find them. And some of them I'd hear that they used the 
same old stuff year after year... and some of their references were so old... and 
they never knew anything about what I wanted to talk about so I didn 't think they 
knew a whole lot. (Jeri interview, p. 11) 

Jeri stops for a moment, and then speaks again, this time with a different tone in 

her voice. She says 

There was one fellow that I really admired, who is a big name writer today, he 
was one of my professors, and I took a number of courses with him. He was very 
political... you could talk to him about Native issues, feminism, you could talk to 
him... and this was like the 70^s. He was with it! He had an analysis! He was 
very bright. He was one of my best professors. We used to get into good 
discussions. 

Another professor failed my first paper... so I had to go talk to him. He taught me 
a lot about writing papers, he was ruthless with his grading scheme. In order to 
pass his class, I really had to do something. (Jeri interview, p. 11) 
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Besides these few stories the women found their own faculty members to be 

stand-offish, unavailable, and arrogant for the most part. Jeri describes her relationships 

with some faculty as troublesome. She felt that they held very traditional perceptions of 

her as a student. They assumed that she should follow some prescribed consistent path 

and called her inconsistent. She admits to dropping out four times, three for financial 

reasons. She also discussed having failed classes because she simply didn't turn in 

papers on time "because life would happen..." (Jeri interview, p. 12). Tradition-bound 

faculty held tradition- bound ideals about students that simply did not explain the 

experiences that Jeri brought to the university experience. 

Jeri transferred to another university and was accepted under affirmative action 

recruiting policies. The institution only admitted a few students under this policy and she 

describes feeling like the test case: 

/ think there waj a lot ofprejudice. It was sort of like I had to prove that it was ok 
for me to be there. So then when I wouldn 't get my work done... then it was like 
see! I'm just living up to what they expected. (Jeri interview, p. 14) 

She stated that as an undergraduate, she was not a very consistent student, and 

that her professors would often give her a lot of negative feedback on that. She explains, 

When I was on, I was really on. I was there. I had my work done. Then things 
would happen...life would happen...I'd have to go home. I wouldn't get my work 
done...I'd miss deadlines. I'd be down there drinking and drugging... 

I've simply had so much experience with failure and having to repeat [classes] 
and this means having to pay tuition again for these courses. Two or Three 
thousand bucks to do the thing over again, when it's really like - they don't want 
to take your work in late... what is that about? 

Or they 'd lose your paper in their office-and say you never turned it in. In those 
days you didn 't have copy machines, we didn 't do it on a computer. I used to 
hand write a lot of my papers. I had neat handwriting. I never had a typewriter. 
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You 'd turn in your papers in good faith, and they 'd tell you that you didn 't turn 
the thing in... here you'd written and re-written this thing and you could show 
them those drafts. You had to redo it, and resubmit it again. (Jeri interview, p. 
13) 

I asked her to talk about life getting in the way. We talked about, the funerals at our 

home reserves, or running out of money or hope, and how that explains away some of our 

school absences. She continued: 

The conditions of my personal life were just in a total shambles at that time 
anyway, so / just dropped out completely and went home. Didn't make it back to 
school for two years. I was so hurt by everything. So my early years of university 
was a very up and down experience for me. I was so relieved when I was 
finished. I thought I'm not going to do this to myself again. So then. I started 
working... different jobs in child welfare. (Jeri interview, p. 14) 

When asked to talk about her perceptions of faculty, she says 

/ always felt at war with my professors more than really connecting with them. / 
always found them inaccessible. And when I did go and talk to them they didn't 
talk to me, they talked behind me to the wall, or talked at me, their whole style of 
conversation was like non-personal and non-connected, like I never really 
thought I was a person to them. (Jeri interview, p. 12) 

In Jeri's experience, few of her professors took the time to try and connect with her. 

However at the same time when she sought out their assistance, they did not even try to 

make eye contact with her. However, when asked the same question about her 

perceptions and working relationships with faculty, Claudia shared this story: 

/ transferred to another university...in my third year, which [had] a stronger 
education faculty. In my third year, there was a new women who came in, an 
elderly women, and in the end she became my dearest friend, my mentor, someone 
who actually loved me like no one else, and gave me more than she could ever 
know she gave. (Claudia interview, p. 4-5) 

She describes how over time this relationship evolved, and how this woman and she 

shared an apartment. She states that she "was like a wonderful grandma that came to 
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visit every day." This woman played an important role as mentor to Claudia. She 

describes the evolution of their relationship, "because of her, [my roommate and I] 

became intimately attached and involved with all [her colleagues]." Claudia describes 

how this woman invited her to travel with her to a conference, and then chaperoned her 

on an inter-state tour. Claudia recalls "She was wonderful, and she was thereafter a true 

mentor of major proportions". 

Loretta spoke about one faculty member as well: "He took the time to talk to me 

(out of class of 80). He was really encouraging. He was the first person that mentioned 

to me about [Native Law in Saskatoon]." (Loretta interview, p. 9) 

6.2 Sense-making 

Again, let me reiterate, these women are successful. They have gained the status 

of faculty members within university settings. On the surface their stories are similar to 

those of other students: they too women had to contend with financial constraints 

associated with their working class and working-poor backgrounds. They needed to 

work and study during their early university years. However, money alone does not 

explain the women's experiences in the academy. 

Some unique differences emerged in their stories. As students, these women 

describe the academy as a colonial institution, characterized by both androcentrism and 

eurocentrism (Yvonne) as it plays out in constructions of faculty-student relationships; 

and the systematic exclusions of their gendered and ethnic voices as participants in the 

hierarchy of higher education. For Jeri, the lack of connection between the goals of the 

mission school and the university served to limit the opportunities to gain valuable 
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cultural capital that may have otherwise assisted her in her transition to higher learning. 

In this example, a high priority was placed on "Western learning", in this case Latin and 

the history of the Roman Empire, at the expense of learning about the more broad history 

of Canada. Anyon (1994) would explain this as the hidden curriculum of work. Jeri 

received an education that was intended for purposes of indoctrination, and was never 

intended to privilege her in higher education. Jeri was placed at a distinct disadvantage in 

comparison to her classmates. Her professors worked from the assumption that all 

students had equal access to similar kinds of early learning opportunities and then framed 

their coursework on those assumptions. Professors may have also been carrying similar 

assumptions about who their students were, and the kinds of cultural capital that they 

came to school with. For example, students like Jeri, carry the double burden of having 

to learn what they missed in the first place, while simultaneously learning the new 

required materials. Throughout, she was actively taught: her knowledge base had no 

place in contemporary education. Her professors also may not have understood the kinds 

of baggage that she came to school with, the women shared stories of trying to escape 

from memories of sexual abuse, alcoholism and drug abuse. They may not have 

considered that these women were basically without the traditional supports (financial 

and familial). 

The women were also subject to various forms of cultural and sexual harassment 

from faculty and classmates (Jeri, and Yvonne). Feminist critique of the structures of 

higher education might explain the "chilly climate" for women as being attributed to 
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patriarchy. From a postcolonial and critical race perspective one could suggest that 

perhaps that it was more than just patriarchy. 

Aboriginal women in society are disregarded, as they are further away on the axis 

of oppression (Connell, 1993; Anderson, 1991; Carter, 1996). From this standpoint they 

have little power. They are often stereotyped, and harassed both sexually and racially 

(Carter, 1996; Klein and Ackerman, 1995). We heard the women's own experiences with 

harassment in the stories of Jeri and Yvonne. Very clearly the message being sent to 

Yvonne, Jeri and Loretta was that "you can have access, but that doesn't mean you can 

have acceptance." 

In the case of Claudia, the impact of the rising civil rights movement in the United 

States and the mentorship of the caring women in her stories shows clearly that the 

women's experiences also need to be understood in a greater context. The civil rights 

movement, and increasing need to address a more diverse student population led the 

universities in Claudia's state to begin to address issues of access and financial aid. 

Claudia benefited from the time period by gaining access to study and employment 

opportunities. She also gained financial support in her final year of her program. As 

well, she was able to gain insider assistance ft-om her mentor who paved the way for her 

to gain the cultural capital to progress through the system. 

For Loretta and Jeri, classmates and professors have played that role to varying 

degrees. In their undergraduate study, both women received support with writing, and 

encouragement fi-om some professors. It was those relationships that countered the 

generally negative experiences that the women had in working with faculty. 



146 

The bottom line however, was that assimilation is still an underlying requirement 

to student success. It is evident in the women's discussions about gaining cultural 

capital. Knowledge about how to write papers and get to classes (Jeri and Loretta). Or 

how to gain access to social networks in the academy (Claudia). Assimilation, as the 

cornerstone of neocolonial practices in education, is still at work in contemporary 

university experiences. It is evident in the cultural capital norms that are foundations for 

courses, in expectations about student ability and performance, and in the types of 

relationships that exist between faculty and students. Understanding the cultural capital 

norms of the institution may have been key to women moving through the academic 

"pipeline." We can only assume that they gained these understandings, because their 

faculty were tapping into them, as resources for new programs (Claudia) and inviting 

them to work as research and lab assistants (Jeri and Yvonne). 

6.3 Into the academy: Graduate work and bevond 

As undergraduate and graduate students, none of these women purposefully set 

out to be involved in faculty work. But as Caplan (1994) writes, 

visions of the academic life draw us women toward it, picturing an intellectual 
community whose members search with passion and integrity for truth and 
knowledge. We imagine that in academia we shall find freedom from bias, 
freedom from worldly struggles for power and wealth, freedom to choose what to 
study and what to say, and an envirormient characterized by tolerance and 
openness, where everybody's energy is focused on the open exploration of ideas, 
(p. 3) 

The women refer to their journey into the academic "pipeline" (graduate studies 

and beyond) as both "accidental" and "a fluke." I would beg to differ, because they were 

also subject to the changing societal norms (civil rights movements and affirmative 
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action) and they were also gaining the cultural capital of the dominant group and were 

seen as successful. Claudia began our conversation on the movement into the faculty 

"pipeline." She stated that when she had completed her undergraduate degree she was 

invited to become a faculty member at the university, in a program for 
disadvantaged youth. I was asked to be an English teacher. I was to teach these 
people coming in. who weren't ready for university yet... sort of a transition or 
access program. I was to teach them English skills, another woman was to teach 
them math skills. So this program began and I was asked to join it. It was a 
wonderful learning tool for me... I learned English for the first time... I mean I 
could write enough to do what I had to do... but I didn 't know it! So it took me 
studying English and reading all the books... it gave me a sense of the structure of 
[the language]... I then tried to teach it the same way, which was a disaster! 
(she's laughing here) It took a while for me to figure out how to teach. 

It was a really wonderful way for me to enter into the university and become part 
of the faculty, after just having left college. It was a really good time for me to 
really have the full mentorship and really have the understanding of the university 
like there never was before. (Claudia interview, p. 6) 

Claudia explains how, following conversations with a family friend, she was encouraged 

to apply for graduate programs at an American Ivy League university. She applied and 

was accepted but did not go that first year due to lack of available financial aid. The next 

year, she applied again and was provided with the necessary financial support to attend. 

1 asked Claudia how old she was at that time. She began laughing and responded, 

"A very young person. A wide-eyed and bushy-tailed person of about 22 or 23 or 

something" (Claudia interview, p. 7). She continued: 

I had done some work with bilingual education with my states Indian Education 
council... worked in Head Start Programming. I was the Head Start Director. It 
was a new program...so I did [programs] in the off-reserve communities in the 
north. I went to develop these programs ...with parents of small children. To 
bring them together, to share toys, talk about nutrition, help them with child 
development issues. It was a wonderful time to get me into a new area that was 
outside of the English teacher kind of mode. 
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All of these things became the core of my work in [graduate school]. I looked at 
program planning, administration, social policy issues, and supervision 
issues...community learning centers and just a whole bunch of things. (Claudia 
interview, p. 7) 

I asked her if she felt that the experiences of Aboriginal peoples were represented 

in the courses that she took. In response, she described one course; 

[There was] only one course, "Contemporary American Indian Education " or 
something like that... with a guest lecturer. He waj a big name in Indian 
education at that time. So they would bring in these guests for a year...so that 
was it. But I brought in my experience anything that I had for experience and 
knowledge was welcome on the table. Ifelt that at that level, they welcomed it 
[her input]. I felt that I had too little experience. Here I was sitting beside people 
who were Directors of Education in [places like] Tanzania. You know... major 
players. Here I am sitting beside them saying "Oh yeah, I'm a Director of Head 
Start Programs. " I also felt totally overwhelmed by the high verbal abilities of 
other people from different cultures... who could talk up a storm and not say 
anything, or could talk up a storm and I didn 7 know what they said. Whatever it 
was, it was intimidating. I went through months of nail-biting and other kinds of 
insecurities. (Claudia interview, p. 8) 

Claudia met her husband during time she was in her master's program. Her 

husband went to teach on the west coast. She decided to follow him there. She worked a 

job in research, recalling, "I did research all over the country, flying into various reserve 

communities, spending a week talking to everyone about everything to do with bilingual 

education. It was exciting. Wonderful stuff!" At the end of that first year the project 

ended and she found work in an American Indian Studies department. On that 

experience she reflected: 

It was there that I learned what a junior person I was. You weren 't allowed to be 
on committees, or make decisions of merit... they didn't expect you do certain 
types of research or even writing because you were junior and you wouldn't be 
around for long anyway. (Claudia interview, p. 9) 
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She decided during that opportunity that, if she was going to stay in higher education, she 

was going to need a doctorate. The decision to start doctoral studies followed. She 

remembers: 

/ applied, and lookedfor scholarships. They offered me a first year fellowship 
scholarship with books included. I was working full-time [in one institute] and 
taking full-time classes at [another]. It was a rough time. I remember being 
nothing but preoccupied with reading, writing and just being totally absorbed 
with being whatever I had to be. The second year. I decided that this was a bit 
too much! / needed to seek other sources of funding to just go to school. It was 
my third year of my doctoral program when Indian Affairs (Canada) came up 
with some money to help me. That was the first year I had any money. So then I 
just worked on my dissertation. (Claudia interview, p. 9) 

Around that time she and her husband decided to raise a family; a decision that took them 

back to her home reserve. She continued her story: "I went back to [the west-coast] to 

finish off [my research] after I had my son" (Claudia interview, p. 10). By that time, she 

was pregnant with baby number two and had decided that she needed to just take her time 

writing her dissertation. She reflected: 

It took me seemingly a short time. I was trying to write this, and I wrote all 
summer long. I had wanted to make it to fall convocation and it didn't happen. 
So I said, "If it's going to take until June then what am I killing myself for? " So 
then, I took about three months and enjoyed my kids. Sitting by the sandbox with 
them; going to the ice-cream store; walking around; had coffee more leisurely; 
and then finished in the following year. 

For many of my colleagues and friends that I shared offices with, they would say, 
" You come in everyday and get straight to work, work all day and then go home. " 
But I said, "I have babies at home. I can't be fiddling. This is work time. " That 
worked out pretty well. (Claudia interview, p. 13) 

Upon completion of her doctoral work she and her family eventually made their way 

back to her home reserve. She concluded: 

After that, we went home. I went to work as Principal and Education Director in 
my home community. I then moved onto developing curriculum and [language] 
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programs. I began working with language teachers... For years I [asked myselfj, 
"How can I creatively build a [community-based] worldview and curriculum? " 
This meant that I had to do research in the community. I had to get teachers 
involved. It was a wonderful adventure that is still going on, with a Center of 
Excellence there. (Claudia interview, p. 15) 

They stayed in her home community for about thirteen years. Later, she and her family 

moved to another province. She returned to faculty work in another university. 

Like Claudia, Yvonne made the transition easily into a research position on 

campus. She had worked as a research assistant during her undergraduate studies. After 

she completed her degree, she worked as a research technician. This job opened her eyes 

to fiirther inequities within her department. She realized that without graduate work she 

was going to continue to do the same work as her colleagues and get paid far less. She 

went onto graduate work and completed a Ph.D. She writes how 

At first, I decided against getting a doctorate because I dreaded making oral 
presentations and I knew that they were an integral part of science...plus I was 
getting married and wanted to follow my husband to another university. Seven 
years later, I did go back into grad studies to get my doctorate. I wanted the 
better salary and the status that accompanied a Ph.D. 

She continued by reflecting on how she expected her professional status to change once 

she had the doctorate. Naively, she had believed the myth that "getting a good education 

was the key to equal opportunity," she reflected: 

/ expected to be listened to and heard at meetings, to receive credit for my ideas, 
to have a reasonable fair share of internal resources for my work Instead, most 
of the time I had to askfor what my male colleagues seemed to receive 
automatically funds to travel to conferences, resources to run a lab, recognition 
of their role in collaborative projects. 
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Loretta nods in recognition to the story told by Yvonne. She begins to tell her 

own story. She completed an honors degree in sociology, had a baby, and decided to go 

into law. Her undergraduate marks at that time were exceptional as she describes. 

It was like, "Can I get an A ? " Then once I had a few (A's) I was just compulsive 
about it. It's probably another story about the amount of affirmation that I'd 
needed, given the crap that I'd been in my earlier life. " (Loretta interview, p. 10) 

We can all relate, so there is much head nodding and Loretta continues with her story. 

She begins about telling us her reasons for not attending the Native Law summer program 

in Saskatoon: 

I nuked the LSAT and got the 92"'' or 93'^'' percentile...and I had just had a baby in 
March and the summer program starts the long weekend in May... The thought of 
dragging this brand new baby that Ididn 't know what to do with... and as a 
single mom all the way to Saskatoon to go the summer program was just 
unthinkable. And part of it was, I've got almost straight A undergraduate record 
and [with my LSAT scores]... and they tell me to go and do something else... I 
don't think so! So I thought you 're not making this another hoop for me to jump 
through. I mean I'm stubborn and pretty political so I didn't go to the summer 
program. I had regrets about that afterwards because all the Indians who went 
through that summer program they were like a little family, and I was excluded 
f r o m  t h a t .  ( L o r e t t a  i n t e r v i e w ,  p .  I I )  

As a graduate student in law, she was asked by her department head to teach 

courses. At first, "I actually kind of barked at him, 'No! Why would you even ask me?'" 

She called him back afterwards to apologize. She applied, and was offered the position. 

Of her new job, she said, "I really had no clue what it was that I was going to do; we 

didn't know anything" (Loretta interview, p. 14). We are all laughing at this, because we, 

too, knew little about our new vocations when we started. While at that institution she 

began her master's work in law though she did not finish her thesis right away. She 

writes in her journal article about her reflections on not finishing: 
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I did not finish this degree and I did not have a lot of will to finish it. At the time 
I made that decision, I knew I was jeopardizing my continued life at the 
university. My experience then of the university was, at times, a contest between 
surviving the moment and surviving the months and years to come. 

The reasons I did not finish my LL.M. thesis are important to share. What I 
learned through the process of my education in law is that I did not want to be 
icnown as a lawyer. I have a total repulsion for Canadian law. It is oppressive. It 
is colonial. For my people (and I believe for other Aboriginal peoples), it is not a 
solution. It is, in fact, the problem. As an individual, legal education just asked 
too much of me. My leaving was a matter of survival. [She went on to complete 
her degree in the late I990's] 

In her article, she also addresses the conditions under which she may return to graduate 

study: 

1 would likely go back to graduate school in a minute under two conditions. The 
first is if I could find a program where I could be all I dream to be. This would be 
a place where I could learn from a position of cultural respect. It would be a place 
where I could look at knowledge, including how I understand knowledge from my 
Mohawk women's place; a place where people would not look at me as if I was 
crazy when I based my scholarly work on what grandmother told me (that is one 
example of Aboriginal epistemology). 

The second condition is even more onerous. I have responsibility to six children. 
It is a difficult task as an "Indian" parent to consider disrupting [their lives]. 1 
would only consider assessing further post-secondary education if it did not 
significantly disrupt the children's well being. Residency is not a matter of 
comfort, it is a matter of safety. That is; ensuring that my children are raised in an 
environment as free of racial hatred as 1 can find - where they have access to 
culture, language, and ceremony. 

If universities are ever going to practice equity beyond the level of literacy (that is 
writing down good things about equity), then my expectation is that they will be 
able to make space for my life as an "Indian" woman. This means that the 
university must come to terms with the conditions of my life as an "Indian" 
woman. It still means I am more than likely got a late start at university...have 
greater family obligations... a single parent...insufficient disposable money... 
Attending university also has the unfortunate consequence of isolating me from 
my family if they live on a reserve...equally important is the consideration of 
whether or not the educational experience equips an Aboriginal person in any 
meaningfril way for their life after the post-secondary institution. 
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Loretta would like to have an educational experience that honors the knowledge 

that she was raised with and that is reflective of the values and ideals of her community. 

In the meantime, she chooses not to consider Ph.D. studies. She channels her energy into 

her teaching and her family. 

Following her undergraduate work, Jeri worked in child welfare for a period of 

time. She had been experiencing a high degree of stress in her job. At that time, her 

organization had been uncovering evidence of the widespread, forcible removal of 

thousands of Aboriginal children during what had come to be called "the sixties scoop." 

The magnitude of the evidence was disturbing to her and this knowledge coupled with the 

pressures of working with a racist supervisor and the recent death of her mother caused 

her to search for an escape. Graduate school seemed a logical choice. However, finding 

few fellow Native graduate students, she decided to move into feminist therapy where she 

could pursue a more holistic theory of counseling. Overall, she said 

Not all my professors were great. I had to study with some basic White guys that 
were boring and, you know, into their own thing. But everybody at that point let 
me write what I wanted to write. And that a real revelation to me; to pick the 
topics I wanted to and write [about] them. (Jeri interview, p. 18) 

She reflected on her overall educational experiences, "I always feel like I am fleeing from 

my life... for years, my life was like that, going here to get away from [there]" (Jeri, 

interview, p. 16). 1 asked her about her master's program. She smiled and stated 

[studied with some feminists, as there were no Native people to study with. I had 
decided that I needed to get out of child welfare. I had a first taste offeminism 
when I was doing my undergraduate degree. So I decided to study feminist 
therapy. 

I had been working with a Jungian feminist. IVe were doing dream work together, 
and it was beautiful. I just wanted to be a feminist therapist. Jung waj actually a 
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believer in holism, and the medicine wheel even though he didn 't call it that. I 
thought, "Yeah, this mind/bodv/spirit thing appeals to me. " 

I had gotten involved in ceremony and tradition. I was a weekend traditionalist. 
I volunteered at the rape crisis center, and then that's were I first started doing 
my [own healing]. They were the nicest and the greatest women that I had 
known. They helped me to heal from my early years of abuse. They started 
making me feel good as a woman...this brings back tears (she wipes her eyes)... 
that's [when I decided to work with women]. 

So I studied women for my thesis. I did some great course work; a course on 
feminist therapy, psychodrama, family therapy. I really enjoyed my master's. 
Got straight A 's. Did it over tnree years because I had to work. (Jeri interview, 
p. 18) 

I asked Jeri, "What did you write on for your thesis?" She answered. 

Group work with rural women and the topics of isolation and invisibility of 
women. How support and action groups help us to embrace our power as women 
and work for social change. It was about activism in the community. I met a lot 
of great women doing it, because / went around and helped organize rural women 
into support and action groups. Then I studied them after they were organized. I 
got them to talk about their group. It was a great time in my life. (Jeri interview, 
p. 20) 

Before Jeri graduated with her master's degree, she was offered a teaching 

position in an Aboriginal program close to her home community. She explained, "I got 

into teaching cause I was getting out of child welfare... plus I was an "A" student in my 

master's, and they [her professors] thought I was smart, and that I'd make a good 

academic, so I went and taught there" (p. 20). On that first experience she said, 

I spent five years teaching Native students in a Native program and Ijust loved it. 
It was my best teaching ever. I haven't reproduced it anywhere. I haven't had as 
much fun, haven't learned as much. We used to laugh so hard in my class that the 
secretaries used to go to sit in the library [next door] because they used to enjoy 
the level of laughter [they could hear]. I was teaching courses in law and social 
policy, and research... That was breaking into teaching, and that's what made me 
love teaching. 
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In the five years that I taught there I never published a thing. No. I published one 
thing: I published an article fi'om my thesis. My thesis advisor made me. Other 
than that / never wrote because I was too busy. (Jeri interview, p. 19) 

Jeri looks less tired as she is recollecting this time. We smile with her as she shares with 

us a few more memories. Her smile changes when I ask her about her working 

relationship with her colleagues during that first experience. She shifts her position, 

clears her throat and begins: 

My first colleagues were really rocky. I was the only Native person in the 
program and the rest of them were White. So the students all just loved me, and 
they used to come and talk about anything, and they didn 't like any of my other 
colleagues. I was constantly put in the middle. That was very difficult, because I 
didn 7 want to be in the middle. 

I didn't want to leave the students just hanging out there. I knew that some of my 
colleagues were really doing foolish things. I really felt that I should tell [my 
colleagues] "that's not a good example to use " or [I'd be] the translator when 
you did this. This is what it meant to that student. 

It was kind of tough. In many ways I played a strong role in the program. I loved 
that job. I would have stayed there for the rest of my life. I loved that job. I 
loved the students. I still love my students. When I run into them [they say], "Oh! 
I'm so glad to see you!" they say. (Jeri interview, p. 21) 

Jeri talks about working for this institute for a while, then working elsewhere. 

When asked about her doctoral studies she responds bitterly: "I'm still in recovery" (Jeri 

interview, p. 25). I ask her to go on; to explain her recovery. She tells us about how she 

worked as a lecturer in courses on race relations for the seven years she was in her 

doctoral program. She states 

/ worked the whole time I was there...and had a very bad experience. Again, no 
Native people to study with. It was very political, much to my demise. At that 
point, the whole combination of the work I was writing and studying and my 
experience I was having -1 could just not shut up! 1 was totally vocal all the time. 
It was totally consuming. 
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Contributing to her heavy load during her doctoral studies was also the need to undertake 

double-work within her studies. Jeri explains: 

I was trying to write about tradition and my committee was trying to make me 
study colonization. So I was studying colonization with misgivings, but it was 
making me very angry. They wanted me to study all these White people on 
colonization. I was trying to argue that I should at least study Native people on 
colonization. So they wanted me to study anthropologists and historians and all 
these Jesuit journals and all these German guys. So I was reading them and 
critiquing them and reading all the Natives on the side. It was just an incredible 
amount of work. 

Then I was teaching full-time in my first two years of my Ph.D. They wouldn 't let 
me work full-time, but they gave me 5 courses to teach on a part-time basis... and 
only paid me sessional [wages]. 

So I'm a single parent right; I have my daughter and I'm trying to feed her and I 
live way across town cause I couldn 't afford to live closer to the university, 
driving an old car... I still say I'm in recovery. (Jeri interview, p. 23-25) 

As one of the few Aboriginal peoples, her colleagues also kept expecting her to 

counsel increasing numbers of Aboriginal students, while shirking the responsibility 

themselves. They also asked her to sit on an increasing number of committees on equity. 

She recalls that "it started out a bit rocky because they kept trying to get me to sit on 

these committees and do all this stuff because 1 was their Native. I kept resisting it and 

arguing with them about it" (Jeri interview, p. 25). She reminded her colleagues that as a 

sessional lecturer she was not obligated under contract to take on that additional 

responsibility, nor was she being paid to fulfill that role in her department. She recalls 

telling her colleagues: 

I've been a full-time facidty member and this is what you do: you get paid $50-60 
thousand a year, and you are available to the university [and it's students] ...I get 
paid sessional. I'm here to teach my courses and that's it. (Jeri interview, p. 25) 
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The responsibiUties of being a student, parent, full-time employee, and their 

Native compounded Jeri's experiences as a doctoral student. While she felt a 

responsibility to provide mentorship and friendship to other Aboriginal students, she 

didn't want this to be a requirement imposed by her colleagues so that they wouldn't 

have to. She recognized that this was work that was not remunerated or recognized work. 

She also felt the extra burden of reading the required readings of her coursework while, at 

the same time, reading Indigenous authors too. In spite of all these double requirements, 

she eventually took up a full-time appointment at that institution. 

While not a purposeful journey into the academy, these women assumed their 

responsibilities readily, though somewhat naively. These women believed that access into 

the academy would bring acceptance in ways that they did not observe as students. 

6.4 Sense-making 

For the women in this sample, entree into graduate studies occurred in a variety of 

ways. Claudia assumed work as a faculty member in an access program before she had 

completed her undergraduate work. She was encouraged to undertake graduate studies 

by a family friend. She began her master's work in an Ivy League university. Then 

undertook a research position, followed by a faculty position on the west coast. While 

there, she started both a doctorate program and a family. 

Jeri entered graduate school as a means of escaping child welfare work. She 

started off in feminist therapy. She also worked as a faculty member in a Native program 

before beginning work on her doctorate. Throughout her graduate programs she worked 

full-time as a sessional lecturer. 
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Yvonne had worked as a research assistant while completing her undergraduate 

degree. That experience paved her way into work as a research technician. From there, 

she went onto master's and doctoral studies. 

Loretta had completed a sociology degree when she decided to move into law. As 

a graduate student, she was offered, and accepted a position teaching in the college of 

Law. She taught for a time, and began her master's. She took her time on her thesis as 

she struggled to resolve the issues of the oppression of the law. 

During their term as graduate students they shared some similar experiences. For 

example, they all worked during their graduate work. They did not have access to funding 

from parents or under Indian Affairs post-secondary monies (except Claudia who 

received some money from Indian Affairs in her fmal year of her doctoral program). 

Also, all of them were mothers during this time period. As mothers, they carried a 

multitude of responsibilities that made their graduate school experiences dramatically 

different from those of their classmates. Claudia shared the story about her colleagues 

who asked about why she came into her office and just worked-her response was "I have 

kids at home." They were balancing the responsibilities of home, study and work all at 

the same time. 

The women also spoke about their the limitations imposed on them. Claudia 

reflected on her status as a sessional. She described herself as a junior person who could 

not be on some committees or participate in higher levels of decision-making in her 

department. For Jeri, however, her status as a sessional did not keep her colleagues from 

shirking their responsibilities, for committee work, and student support, onto her. Loretta 
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commented about what she perceived were additional hoops that were placed in front of 

her [which she side-stepped], and how that even with her A average, she was still not 

perceived as fully capable of moving on into law. Yvonne was denied access to 

information about perks that her male colleagues received automatically. For the women, 

the faculty ranking system reinforced gender hierarchies that privileged the men that they 

worked with. In Yvonne's case, she had to fight for rewards that were handed out to 

senior, male colleagues. Jeri had to submit to doing double work in her doctoral studies, 

because her committee required her to focus on topics defined by them. 

One interesting note was that gender played out strongly in their stories, as 

opposed to ethnicity. For these women, rarely did they have the opportunity to study 

under people of color (except Claudia who was taught by a Native American educator). 

They also did not have many other Indigenous peoples to study with (except Loretta who 

studies with one other Aboriginal woman in law). 

The woman spoke more frequently about their experiences with women. Jeri's 

experiences in her female dominated master's program (feminist therapy) were described 

as positive and safe. Claudia described several female advisors [one story shared here] 

who also made her graduate experience a positive memory. For Loretta and Yvonne who 

were in male-dominated fields, their stories reflected on the hierarchy and intimidation 

within their departments. In both cases they also spoke about levels of harassment and 

intimidation. 

Tradition-bound perceptions of the "traditional undergraduate student" and 

"graduate student" failed to take into consideration the multiple levels of difference that 
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these women brought with them into the academy. We must keep in mind that these 

women come from poor and working class families, were parents, and were from 

different ethnic backgrounds from their classmates and faculty. Jeri, a poor, rural. Metis 

woman, who had been abused on a multiple of levels throughout her adolescence, 

survived by changing programs or returning home. "Life would get in the way" often 

meant Jeri was "fleeing" from the magnitude of her experiences as a women and as an 

Aboriginal person. Expectations then, to have work in on time, for example, did not take 

into consideration her need to deal with their personal emotional, financial, and spiritual 

challenges, let alone considered their need to work. Claudia decided that because she 

was raising a young family, she would just re-negotiate her study plans to include taking 

more time to write, writing from home, and the like. 

6.5 Braiding together educational experiences 

This section serves to draw together the mainstream, feminist, critical race, and 

post-colonial interpretations of the chapter. This analysis is affected at the outset by a 

lack of research on the experiences of Native American/Aboriginal faculty (Cross, 1991; 

1988). There is a lack of specificity within what research exists, as the experiences of 

Aboriginal faculty have been lumped together with other visible minorities (Geok-Lim & 

Herrera-Sobek, 2000). The emphasis within works on minority faculty has traditionally 

examined African American experience to the exclusion of Hispanic and Native 

American perspectives. There is also a lack of statistics which "confirms that Indians 

remain an unknown quantity in the American professoriate (Cross, 1991, p. 14). 
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From an Indigenizing perspective, it should be no surprise that Aboriginal women 

are drawn to the academy. As keepers of wisdom (Cook-Lynn, 1996), the vocation of 

academic would appear to be a natural drawing card. For Indian women, traditional roles 

as keepers of stories and transmuters of knowledge within our communities draw us 

naturally to the teaching profession (Cook-Lynn, 1996). As a result. Aboriginal women 

make up a larger portion of the total Aboriginal student body both at the undergraduate 

and graduate levels (Pavel et al., 1999). Yet little is known about their specific 

experiences in the academy. 

Mainstream analysis usually explains the under-representation of Aboriginal 

peoples in the academy as a "pipeline" problem. Cross (1991) explains that "the number 

of Indian faculty in the professoriate is directly related to the success Indians have 

throughout the educational pipeline" (p. 15). As presented in this narrative, the 

"pipeline" story would be that the women have experienced multiple levels of barriers to 

their full inclusion. 

In their early school years, dominant stereotypes and expectations for their roles 

influenced the social construction of these women. They were subject to multiple levels 

of racial and sexual oppression. First, dominant society propagated certain assumptions 

about these women's ability and thus the educational opportunities that were offered 

them. Program streaming and the lack of access to information were outcrops of these 

assumptions. Dominant culture prescribed gender and racial role expectations that led to 

the denial of access to appropriate coursework. Inaccurate or an omission of information 

concerning Aboriginal peoples characterized their early school years. They were 
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awarded for their obedience and punished for their lack of conformity within the system. 

Second, they were made voiceless within their schools, in comparison to the voice they 

had in their homes and communities. Third, they were subjected to stereotyping. Finally, 

they were subject to sexual harassment by teachers and faculty. 

Normative analysis of these experiences suggests that the women were engaging 

in assimilative strategies (Bhabha, 1994 calls this "mimicry") or that they were actively 

seeking "cultural capital" throughout their early schooling experiences. Corson (1998) 

explains that cultural capital "describes the advantages that people acquire as a part of 

their life experiences, their peer group contacts, and their family backgrounds" (p. 9). 

Cultural capital has been defined by dominant societal norms that are themselves raced, 

classed and gendered. During their early schooling and undergraduate experiences these 

women learned that seeking this "cultural capital" and "mimicry" would facilitate their 

success in the academy; they were socialized to conformity. While Jeri recounted her 

inebriated memories from those days jokingly, a closer examination shows that, for the 

most part, she struggled as much as her mainstream classmates to balance attending 

classes and completing her coursework while working at the same time to finance her 

studies. When Jeri described her struggles she did not refer to her standpoint as an 

intellectual position reflected in her work. Claudia, while inspired by the civil rights 

movements around her, did not reflect on any specific examples of her own political 

involvement. Yvonne's position as a woman in a male dominated area of study played a 

more significant role in her experiences. This should not be a surprise as she had not yet 

come to embrace her Aboriginality. Loretta, arriving in university at a later stage in life 
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than her colleagues, had different relationships with her faculty than the other women 

reflected on. She also was more aware of her positioning earlier in her academic career. 

Of the women in the sample, Loretta was the one who articulated against an assimilative 

or conformist agenda as an undergraduate. 

It was not until their graduate stories that we get a fuller picture of the other 

women's resistance to the academy. While they speak against, and actively resist 

assimilation even as young people (Jeri telling her colleagues what they get paid for; 

Loretta questioning the discovery story; Yvonne story about putting the chairs back 

down). Conformity at particular levels (Claudia and Yvonne win academic awards in 

high school) does not explain their active resistance in other areas. 

Additional features of the "pipeline" are identified by Cross (1991). He states that 

a rising undergraduate enrollment in two-year versus four-year institutions may 

contribute to the "pipeline problem," as does the preference (3-1) for professional degrees 

versus doctoral degrees. He suggests that this may be due to the perceptions of greater 

financial gain that could come from a professional degree. 

While Cross has been instrumental in assisting me in coming to terms with the 

women's under-representation, his work only partially explains the phenomenon I've 

observed. Since these women chose elite universities (research institutions) for their 

undergraduate and graduate work. Cross' assumption that there are greater participation 

rates in two-year institutions does not work here. A major weakness of Cross' analysis is 

that it utilizes mainstream values (money) as a determiner of educational choice between 

professional and doctoral enrollments. Yet in the data provided earlier, money was not 
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an indicator for the women's participation in graduate study. In fact the women had little 

money going into their graduate programs and no clear long-term career goals. 

Mainstream discourse, as examined through the "pipeline" or through "cultural 

capital" as lenses of analysis, does not uncover the central themes as expressed by the 

women. Experiences of racism in their educational institutions are exemplified by 

incidents of stereotyping, alienation, contradictions, isolation, and voicelessness in all of 

their stories. They speak of how they were sexualized both as children and as young 

women and their stories of open hatred directed towards them smacks of misogyny. 

They speak of sexism in their stories of unequal treatment and access to educational 

assistance. For example, the way Yvonne describes having been, as a female 

undergraduate student, systematically excluded from studying the natural sciences. 

These exclusions silenced and marginalized her and her female colleagues. 

They also address classism and its results. Jeri's story of telling her classmates 

that her father was a banker is but one example. Classism played out in their need to seek 

out employment to fund their studies. In the case of Yvonne, streaming by class (as 

identified in her narrative, "grew up on the wrong side of the tracks") as opposed to 

academic ability served to maintain her working-poor positioning throughout her 

elementary and secondary school experiences. 

They also speak of the unequal positions of power between faculty and students 

and the maintenance of hierarchy through the practices of the classroom. These elements 

served to magnify the cultural and gender divide between faculty and students. Faculty 

understood little about the social, emotional, and psychological baggage that the women 
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were bringing to the academy. The women found few supports as students. In turn, these 

structures limited the women's access to the cultural capital necessary for easier 

transition through the "pipeline." 

To counter the dominant narrative, I will also take on a feminist analysis of the 

data. A feminist analysis would begin to uncover a counter narrative to the traditional 

"pipeline" story (Glazer-Raymo, 1999). It would suggest gender-based differences in 

faculty experiences (Caplan, 1995; Sandler & Hall, 1986; Patitu & Tack, 1998) primarily 

due to the nature of their non-tenure track employment. Within this narrative we can 

identify that the women employed in sessional, lab assistant, research assistant positions 

were structurally excluded from gaining the cultural capital necessary for future work as 

faculty. They gained teaching experience but were not given the time and resources to 

undertake their own research agendas and they were pressured to conform to dominant 

patterns of research. These pressures compounded their decision-making during the 

thesis-writing process. In Jeri's case, her desire to examine "Native people on 

colonization" was hindered by her committee's desire that she examine the topic from an 

anthropological perspective (dominant). In order to pursue her true research agenda, she 

was required to undertake "double work." 

Another feminist perspective that could explain the women's experiences is in the 

"chilly climate" studies as posed by several leading women researchers (Sandler & Hall, 

1986; Eggins, 1997; Bellas, 1997; Glazer-Raymo, 1999). This would begin to explain 

the women's experiences with marginahzation, isolation, harassment, and active hostility. 

However, the weakness of these two units of analysis (gender-based inequity, and the 
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chilly climate) is that they still fail to address the intersections of race and neocolonialism 

that play out for the women. 

A braided analysis would draw together the multiple of themes presented here: 

normative. Indigenous, and feminist interpretations. In terms of race and a decolonizing 

agenda, both ideology and structures served to enhance the women's marginality within 

the academy. Ideology framed as androcentrism and eurocentrism explains some of the 

assumptions that colleagues have had about their position and status within the academy. 

For example, in Yvonne's case androcentrism may explain the paternalistic attitudes, 

harassment, and exclusions that she experienced within her department; especially since 

we know that she was, at that time, a preferred minority - an Asian student in the 

sciences. It was likely that the nature of the neglect directed towards her and her 

roommate was largely due to their gender and not ethnicity. 

Ideology framed on eurocentric superiority may explain the assumption that 

Loretta would require an orientation program to law in spite of her strong academic 

record. It may also serve to explain the claims of racism aimed at Jeri by her colleague, 

who failed to see her own role in the incident. Eurocentrism might also explain the 

insistence of Jeri's graduate committee that she frame her study from a colonizer's 

perspective on colonial processes rather than fi-om a Native perspective. This move 

privileged dominant knowledge on her topic over an Indigenous perspective. It may also 

explain the lack of support received by the women in terms of safe mentoring 

relationships during their schooling experiences. These examples of androcentric and 
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eurocentric attitudes serve an ideology that maintains the subjugation of Aboriginal 

women in the academy. 

Access to the academy for these women proved to be laden with contradiction. 

As gendered and racialized individuals, their narratives label the institution of higher 

education as colonial. They named both androcentric and eurocentric values as core to 

their experiences of contradiction. Contradiction was found to be both ideological and 

structural. While they described education as being inequitable, at the same time it 

provided them with an illusion of safety; its structures and norms allowed them to dismiss 

the immediacy of their personal experiences. They "could think and not feel." For 

Loretta and Jeri, education became the means of their survival and the primary source of 

their contradiction. 

These women are also conscious of the contrary responsibilities of both "fitting 

in" and "speaking out." Their lack of conformity was usually met with punishment 

(exclusion, isolation or failure). As undergraduate women, they would respond to the 

contradictions that they experienced by changing programs, quitting, or seeking out 

mentors. These responses serve to articulate against the androcentric and eurocentric 

construction of higher education that they had begun to identify. 

As graduate students, they would pace themselves, often taking longer to 

complete their programs. They redefined their roles as graduate students by re-centering 

their family responsibilities. They began to re-center themselves culturally in a private 

fashion by participating in traditional ceremonies and celebrations. These responses are 
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reflective of feminist and decolonizing theory in that they explain the women's active 

resistance to the dominant expectations of them as undergraduate and graduate students. 

As a part of a decolonizing analysis, it was also important to ascertain how the 

women communicated their responsibilities to land, community, and self The women 

spoke frequently about issues of family life, their own relationships, and parenting 

responsibilities. They also spoke about going home to fulfill their obligations there. 

Claudia referred to her work as a Head Start program director and as an educator at her 

home community; these are examples of her commitment to give back to her community. 

Loretta told about her parenting responsibilities and her need to balance her own interests 

with those of her husband. Jeri, also a parent, spoke about her growing interest in 

tradition; she describes herself as a weekend traditionalist. Her work with elders and 

with rural women provides empowering examples of her responsibilities to community. 

She also spoke passionately about the community of learners that she was a part of in her 

first teaching experience. Unlike the other women, Yvonne was not a part of an 

Aboriginal community. As a result, her perceptions of her responsibilities were mostly 

dictated by her need to survive in a male-dominated field. 

The next chapter will outline some of the more specific experiences that these 

women have had as faculty members. 
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CHAPTER 7 - COYOTE MUST LIVE HERE: ABORIGINAL WOMEN IN THE 
IVORY TOWER 

In this section I examine specific contradictions that have emerged, including 

harassment, collegiality, questions about academic freedom, the separation of public and 

private lives, and the fantasy of the status position of faculty. The contradictions in this 

chapter are expressions as coyote teachings. These teachings are those that are often 

contrary and humorous as expressed in the series of stories shared here. 

7.1 The illusion of inclusion: "Access doesn't resolve squat!" 

After the long struggle of getting through the faculty "pipeline," the women found 

that access did not necessarily grant acceptance into the academy. Loretta reflects: 

Naively, I believed that once I could write enough letters behind my name that 
White people would accept me as equal. I no longer [sub]scribe to the theory of 
equality because it does not significantly embrace my difference or that I choose 
to continue to remain different. 

As I climbed that ladder of success, / never understood that I could not climb to a 
safer place. I now understand that the ladder I was climbing was not my ladder 
and it cannot ever take me to a safe place. The ladder, the higher I climbed, led 
to the source of my oppression. 

From a feminist perspective. Stalker and Prentice (1998) refer to this fantasy of 

status as the "illusion of inclusion." They write that, in higher education, women's 

inclusion is real in only one role: that of "tuition-paying customers" (p. 29). The authors 

point to distinct inequities within the academic structure of Canadian higher education. 

For example, they cite statistics showing under-representation in science and technology-

based fields and gender stratification in employment groups. The authors argue that "the 

illusion of inclusion is vigorously maintained by the institutions and even the public at 

large, but few actions, policies or practices support the hollow premise of equity" (p. 29). 



170 

For participants in this research, the illusion of inclusion or the fantasy of status 

plays out in very specific ways. Yvonne wrote "when I became Dr. Blackstar, 1 expected 

to be accepted, treated, and valued as an equal by my peers" (Yvonne personal document, 

p. 1). She continued, "Unconsciously I figured that, since I was Dr. Indian, I should be 

equal to Mr. White" (Yvonne personal document, p. 6). 

Around the room the women were nodding and agreeing. Jeri said, "If 1 had my 

Ph.D., then they would finally accept me... yeah, that was one of my fantasies" (Jeri 

interview, p. 30). 1 agreed and explained that I, too, had bought into the premise that if I 

attained equal credentials to my professors, then the lack of "qualified Aboriginal people" 

could not be used as an excuse for a lack of Aboriginal faculty. 

Claudia shaking her head, turns to us, and says, 

/ guess I would say that the initial struggles that I had with academia were built 
in assumptions that I had had that to me were not necessarily their perceptions. I 
held very narrow assumptions... It was a difficult time trying to match 
perceptions; both theirs and mine. But you never know... you never really have 
any ideas without real colleagues that are mentors. (Claudia interview, p. 30) 

In response, Yvonne offers, "When I think back on it now I think, 'What I could 

have done is find more support"' (Yvonne interview, p. 17). Jeri smoothes her hair, 

furrows her brows together thoughtfully, and responds haltingly. She explains that the 

prevalent attitude that she has been subjected to could be summed up as, "You should be 

grateful to be here" (Jeri interview, p. 42). She expresses that colleagues appeared to be 

annoyed that she wouldn't conform or take the place they wanted for her. There was a 

clear expectation that she be assimilated "because they simply don't know what they are 

doing.... They hire you... but once they have you there, they want you [to assimilate and 
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adopt] their way of teaching and follow Roberts Rules of Order [in committees]" (Jeri 

interview, p. 42). We nod at this. Yvonne responds, "It's almost like we are sacrificial 

lambs" (Yvonne interview, p. 17). The discussion continues about how assumptions of 

conformity are not responsive to either our femininity or Aboriginal ways of knowing 

and being. 

The women use terms like "crazy-making" or the need to seek "recovery" from 

their university experiences that were based on value structures not of their making. 

Loretta (unpublished paper 1998) describes for us her experience: 

The longer I stayed in law school, the more I began to feel like a "misfit." I use 
this concept because I did not believe I (that is individually) was being willfully 
marginalized, isolated, or alienated by the institution or my colleagues. It was not 
a feeling about me but about the place. This at least allowed for me some 
"comfort" in the sense that I knew the problem was not me. It is knowing the 
problem is systemic and located outside of self Although, I understood (or 
thought) this, it is not what I Ml- What I felt, over the much longer term was 
more insidious. What I felt was both individualized and personal. I was 
eventually left feeling "crazy" or "misfitted." 

Yvonne chimes in, "Well, this place is very dysfunctional... in Ann Wilson 

ShaefTs book, she describes the addictive organization, and I was thinking that 'Is this 

place?' and it made me understand what I was dealing with" (Yvonne interview, p. 17). 

I shared with them my own struggles with "this place" in relation to the writing of the 

dissertation. 

Yvonne elaborates, "It also has to do with the academy [being] so totally 

unbalanced, so focused on the intellectual. It's very much self-serving; there's no sense 

of higher purpose" (Yvonne interview, p. 11). We agree that, as Aboriginal women, we 

strive to bring a sense of balance to the organizations in which we work by challenging 
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our colleagues to embrace a higher purpose, a purpose that is defined less by personal 

status and more by a common good. Yvonne adds passionately, "I have become an 

alchemist - transmuting the toxins in my envirorunent into fuel feeding my internal 

spiritual strength." She is taking the lessons she has learned from her environment and 

personalizing them to enhance her belief system. It is fitting that Yvorme's metaphors 

should reflect her role as a medical research scientist and her growing interest in 

traditional knowledge. Unwittingly, she may be communicating a very rudimentary 

connection between Indigenous knowledge and connections to place that are spoken 

about in the works of Churchill (1993) and Henderson (2000). 

The women also reflect on the need for institutions to address increased hiring of 

minorities; in particular. Indigenous faculty and campus staff. Loretta asserts, "My 

survival depends on these [Indigenous] people getting tenure and these other people 

having access, because that means Tm not alone. I have a vested interest in making sure 

that [I help the others to enter the academy]" (Loretta interview, p. 48). "Access to 

critical mass is one of the keys... if you are isolated and alienated you can't dream, you 

can't vision quest, you can't build..." (p. 43). Within this statement Loretta hints at the 

need to create a critical mass of Aboriginal scholars in order to explore Indigenous 

knowledge in a decolonized marmer. 

As opposed to Western tradition, knowledge production in Indigenous 

communities has traditionally been undertaken in a collaborative fashion (Battiste, 2000; 

Henderson, 2000). Without a critical mass of individuals, a contradiction emerges for the 

women, who find themselves assuming the individualistic role of the mainstream scholar 
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(Gubitosi, 1996). Gubitosi identifies individualism, rank-based hierarchical reward 

systems, and middle-class values as key social interaction norms within higher education. 

These values explain the isolation typically experienced by minority faculty. They also 

help to explain the double-burden that these women feel. In response to our 

conversation, I speak about the significance that their stories have had for me personally. 

Loretta nods, and her shoulders drop a little as she speaks of the pressures of being a role 

model: 

Don't say that to me! All the pressure! It's not even the pressure... part of it is 
bitterness... I've never had that [a mentor/role model]. How can I do something 
that I never got? That's another one of those really awkward contradictions. 
(Loretta interview, p. 6) 

They are "lifting as they climb" to use a metaphor fi"om the Afiican American 

community, and in Loretta's case she expressed how unfair it was to have to carry that 

load, when there was no one alongside helping her along. There is much head nodding at 

this. 

7.2 To relate or not relate: Relationships with students 

We take a short break to stretch. We move to the dining room and resettle. I ask 

the women to think about the roles that they play in the academy. "Roles?" says Claudia, 

"Hmmm... what do you mean?" 

"Well, for example, are you expected to be the building nurturer - are you the 

mom to everyone around here?" 

Yvonne responds, "Absolutely no way... 1 made that very clear when I started. 

No one ever asked me to organize socials or parties" (Yvonne interview, p. 9). 

"Or make the coffee!" we all chime in, laughing loudly. 
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But we do play that role in a variety of other ways. Yvonne responds that she is a 

bit of a "bulldog," fiercely defending her students from ill treatment from professors and 

other colleagues in her department. She recalled that, as a woman in the male-dominated 

environment of the lab, she was very aware of the contradictions that existed for herself 

and her students. She views her role as somewhat of a protector for her marginalized 

students. She shares this story with us: 

There is this one graduate student... She has much more of an sense of herself... 
She's a very spiritual person... It seems that few people who go into science have 
any kind of spiritual motivation or a philosophical or moral foundation... She 
feels that she does not fit... I've felt that way. (Yvonne transcript, p. 12) 

Yvonne tells us of reaching out to such students who need her support. She reflects that 

the cultural norms of her department include a lot of "heckling, pestering, or picking 

on... harassing" and the like. She finds that the department has traditionally encouraged 

a certain amount of competition amongst its students and she feels that this has created a 

climate whereby some students feel threatened or excluded. She sees it as her 

responsibility to break up these divisive practices. She states: 

When students give seminars and others are being harassing, I'll interrupt or try 
to point out better ways to interrupt. Where public speaking and presentations 
are often important to graduate studies in all disciplines... it can be done in a 
more constructive way: there is no need to pick on people and be destructive. I 
went through that in my doctorate. There were people who would ask the most 
ridiculous questions and not listen to your answers, and it was very frustrating as 
a student. Most of that... undermines who you are as a person. 

I view my role as a protector. They (the students) can feel defenseless. They get 
into quandaries where they don't have allies, so I will say to them "I don't know 
what your situations is, but a lot of decisions are made around here that are made 
on personality instead of objective things. " I'll say to them, if they need an ally, I 
am there. If it comes down to a crunch, I am right there with them. (Yvonne 
transcript, p. 14) 
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However, it is important to keep in mind that the nature of Yvonne's position means that 

she is not always in contact with students; she only teaches them as part of a team, and 

only for a short period of time during the year. As a result, her relationships with 

students are limited. 

Jeri describes her first position in a Native program. She was the only Native 

faculty member in the program. She says that she felt caught in the middle when her 

students (all Native) would come to her "and talk about anything" (p. 21) and that they 

did not like her colleagues at all. She explains that this "was difficult because I didn't 

want to be put into the middle. I didn't want to leave the students just hanging out 

there... they had a lot of respect for me" (Jeri transcript, p. 21). 

Her relationships with students also meant that she was placed in somewhat of a 

position of an authority, as she could provide her colleagues with insights into more 

appropriate instructional strategies and materials based on student's conversations. But, 

at the same time, it placed her in the precarious position of being an informant. Her high 

degree of approachability was often met with suspicion from her colleagues who were 

threatened by her "personal relationships with students." She explains, 

I would have students in my ojfice and we'd have tea, or students, the few Native 
students that we had, would congregate in my ojfice and chat. I'm just talking 
with the students. Of course, I'm going to have a relationship with the Native 
students. I think that's a big contradiction. I had relationships with a lot of 
Native students, black students, and a lot of Native and black colleagues, any ones 
that I could jind. fVe had a network We had the Native circle, just to talk (Jeri 
interview, p. 29) 

However, her colleagues and administrators viewed the relationships she had with 

her students with suspicion and were suspicious of her additional contributions to student 
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support structures. She would bend the norms of the institution to more adequately meet 

the needs of minority students. The contradiction for her lies in the fact that she was 

being responsive to student need and really that was what they hired her to provide. In 

de-colonizing fashion, she was challenging traditionally held ideas about faculty-student 

relationships but was not receiving support for these structural changes. 

Alternatively, Jeri also described a situation when she was working with a 

graduate student that was characteristic of some of her other relationships with colleagues 

and students. She begins: 

I had a graduate student who was a very angry woman. She went and complained 
to the director, who then wrote a really awful evaluation about me. [The 
backlash] is that even if you have only one unhappy student or even two unhappy 
students,...when administration gets angry with me all of a sudden I would have 
"student complaints. " Now on a 5-point scale I was operating at a 4.6 with my 
students [generally]. [But that one complaint] would lead the director to sit down 
with me... It turned into a trashing session...!started to refuse to meet with the 
director. It turned into a big thing... I ended up not having my contract renewed 
over it. (Jeri interview, p. 28) 

Jeri had been doing the work she was hired to do (support Native students) but this work 

was going unnoticed. In turn, a single complaint from a graduate student resulted in what 

was, in her opinion, an over-blown response on the part of her director. She said she felt 

"frustrated and angry at that time" adding, "I got very sick, I got high blood pressure, 

physically my body was really deteriorating, I lost weight" (Jeri interview, p. 29). Jeri's 

students and the minority faculty that she worked with rallied around her to provide 

support. However, she felt that if she divulged the nature of her dismissal to those 

concerned individuals, she might have exacerbated hsr situation. She elaborates, 

I know the difference between telling a personal story, cathartically as a way to 
heal and telling the story as a political [move]. For example, when they [the 
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dean and director] were abusing me I did not go to my class and say the dean and 
director are coming down on me... I didn 't talk to anybody. I was angry about it, 
but I talked about that with my elders and the other spiritual people that I was 
working with... I didn't talk about that with my students. I did talk about it in the 
end with the Native Circle (an on-campus group) because I felt that I needed to 
let them know why I was leaving. I played a vital role in that organization. 
People were worried about me, I was dropping weight. Hooked awful... I was 
withdrawing from the politics I in, and people didn't understand that. I 
thought if I pulled out of all that political stuff [the director and dean] would just 
leave me alone. But they never did leave me alone; it was too late. (Jeri 
transcript, p. 31) 

For Loretta, her work with students can often be contradictory. In the college of 

Law she was often teaching a class of mostly White males. One of her articles reflects on 

the contradictions that her relationships with these students posed for her: 

When I stand in front of a class, many of the individuals have more privilege and 
power than I can ever imagine having. This power is carried as a result of their 
skin privilege, or their gender, or their social status or family income. The law 
school however, ftinctions shaped solely on the view that I am the powerfiil one. 
Students are protected against my "alleged" bias by grade-appeal processes. 
However, I am not any professor. I am not male. White and my family is not 
economically advantaged. I am heterosexual, able-bodied and a mother of five. I 
am Mohawk and follow my ways. There is no protection available to me in any 
policy if the situation arises where I experience a student who discriminates 
against me based on my gender, culture or race. 

In the classroom, I am powerftil, the professor. There is no room in this equation 
for the discrimination that exists. My race, culture, and gender are pushed behind 
that title, professor, into obscurity. 

In every class I have taught over the last five years, there are at least half a dozen 
students who challenge my authority. The easiest way to alleviate the conflict my 
presence creates (that is, as a Mohawk woman) is to de-legitimize me. [For 
example] a teaching evaluation ... suggested I wore "too many beads and feathers 
to class." I can never remember wearing feathers to class. 

[The other comments included] the students' disgust because I had made them 
feel guilty. I cannot accept that it is my responsibility to carry the guilt of the 
oppressor (or silence myself for the sole purpose that the oppressor will not feel 
badly). No one has ever offered to carry the pain and anger of being oppressed 
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for me! Trying to force me to be responsible (at fault) is a powerful tool intended 
to silence. 

Alternatively, during our interview she reflected on how the culture of her Native 

Studies department was such that she (who has written on feminism and Aboriginal 

women) had been denied the opportunity to meet a student who was writing her thesis on 

Indian women and feminism. She asked, "How can you have this in a department of five 

[faculty members]? How come you have hidden this graduate student from me for 5 

years? Why have I never even spoken to her?" (Loretta transcript, p. 24). The graduate 

college was working to discontinue the woman from the program and Loretta rallied 

against that decision. 

Loretta struggles to maintain a balance of Aboriginal and mainstream perspectives 

in her curriculum so that her Aboriginal students feel that their ways of knowing are 

honored while her non-Aboriginal students are not so discomforted that they respond by 

starting a dispute with her and her Aboriginal students over the validity of the Aboriginal 

perspective. 

Clearly, Loretta feels a responsibility to her Aboriginal students first and 

foremost. She attends to their emotional, spiritual, and monetary needs, providing round-

the-clock accessibility. She has attended to suicidal students, abused women, and has 

spared "a twenty" for groceries. Reflecting on her relationships with her students she 

jokes, 

/ can't work in my office... The phone rings like mad... There's people at the 
door: my students have threatened to put [one of those take a number machines] 
in the hall. I've had students hanging around the hallway waiting for me... and 
they are kinda spilling over in all directions... That causes a bit of an edge [for 
my colleagues]. (Loretta transcript, p. 38) 
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lam pretty nurturing. I sometimes wonder if I'm really a professor or if I'm not a 
mother to about 1400 students; not necessarily all of them Indian. I think 
teaching should be nurturing. If people don't feel safe in the classroom, they ain 't 
gonna leam squat 'cause they 're too busy feeling unsafe! (Loretta transcript, p. 
52) 

While these relationships are important to the women, they are often complicated 

by the perceptions that their colleagues have about their own roles. 

7.3 Collegiality 

Collegiality forms another layer to the contradictions that these women 

experience. Collegiality among faculty assumes a certain level of conformity that exists 

between the members within the group. It does not work here, as the women are actively 

articulating against "forced" conformity (as in the story of Loretta and her colleague who 

insisted on being her mentor) and colonial practices. Rains (1995) identifies three forms 

of resistance to collegial norms: speaking out, silence, and double-work. In our shared 

narrative, Yvonne provides the following example of speaking out: 

At one meeting, I was given a gag order and told not to tell anyone from outside 
what going on... Shortly afterwards, I was called into the office and told 
that... at any subsequent meetings with people from outside, I could express the 
consensual view of the group but not my own personal viewpoint. 

Over time, Yvorme was able to share her concerns with university support 

services. She also began to write about these experiences and named them to her 

supervisor. In this fashion she was able to counter her negative experiences with 

collegiality and to reclaim her power over the situation. She reflects on this experience: 

/ think the wisest things I did were to report the problems with harassment and 
the threats, and to continue to do so as necessary, ...to get insight and group 
support, ...to get help from counseling services, ...to get a better understanding of 
who I am by seeking out Elders, ...and to develop self-confidence, belief in myself 
and my core beliefs. 
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In time, she has also begun to present her experiences at conferences. In so doing, 

she exercises power over the silence that she was formerly subjected to by the authority 

figure in her department. For Yvonne, conformity for the sake of collegiality was not an 

option. 

The other women nod in recognition of these experiences. Loretta laments over 

the way in which their individual isolation as "the only Indian in the department" 

undercuts their collegial relationships. She states, "I'm the only Indian woman; the only 

tenured Indian woman in the College" (Loretta interview, p. 40), "I feel kind of lonely. 

There's not a lot of Indian women faculty in Canada, period. Holy! You are depressing 

me!" She also discusses the strained relationships between herself and her colleagues 

within her department. Referring to the men as the "founding fathers" and at a multiple 

of levels (politically, socially, historically), she argues that there exists uncommon 

ground that complicates their collegiality. The end result is that she is painted as a 

troublemaker within the department. 

Claudia makes the case that this vicious cycle of under-representation feeds back 

into silencing, speaking out, and double work. She says, "Having so few Aboriginal 

workers or faculty, either they are not represented or they are represented but that one 

voice cannot be representative of us all" (interview transcript, p. 29). She points out that 

the majority of Aboriginal people on this campus are women, so they get invited to sit in 

both the women's and the Aboriginal equity chairs in committee meetings. Since she is 

expected to do this double-duty, she finds that this adds another layer to already arduous 

burden of responsibilities that she carries, but which other (mainstream) faculty do not 
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seem to have. The women's visibility serves to illuminate their differences, and their 

responsibilities to carry the equity load are counter to an agenda of conformity. 

7.4 Harassment from colleagues and students 

Yvonne, who has been employed in her research unit since she was an 

undergraduate, was often viewed as "the daughter" in the department. She was young, 

with no parents, and she recalled that "my supervisor saw me as a daughter, he was very 

fatherly to me" (Yvonne interview, p. 7). However, as in many paternal relationships, 

she "grew up," and as she "became more independent, especially after I got my doctorate, 

that relationship shifted, and there was a lot of conflict" (Yvonne interview, p. 7). 

Interestingly enough, this conflict coincided with two key events: First, she tiuned 36, the 

same age that her mother was when she passed away and, second, she visited an elder and 

became more interested in her Aboriginal roots. 

Yvonne describes how her working relationship with her supervisor deteriorated 

following a series of altercations with him. First, she was asked to tum a blind eye to 

student plagiarism. When she refused, she received "nine sessions of overpowering 

verbal barrage" (Yvonne interview, p.9) which she describes in a conference paper: 

I was accused of having ...characteristics that I did not possess,... [of] being rigid, 
dictatorial, bureaucratic,...unbending, dogmatic, inflexible, too emotional, too 
close to students to be impartial, [and] manipulative. 

Her supervisor then threatened her verbally, saying something to the effect that, "I 

haven't done to you what I could have done. You now have space that you can't 

justify... It's too bad that this had to end on such a sour note, otherwise you could have 

done a good job of teaching," and "I'm going to fire you. I'm going to terminate you. 
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I'm going to take away this and take away that." Yet when she reflects on this situation 

in which her supervisor verbally threatened her, she adds "almost everyone who 

witnessed or knew about the abusive situation was silent, or abandoned me. They either 

told me not to make waves, or told me to be submissive, or that it wasn't a big deal, or 

not important" (Yvorme document, p. 11). As a final humiliation, the burden of proof of 

this harassment was all her own and " resolution ...was unattainable within the university 

system"(Yvonne interview, p. 12). 

Jeri shares with us her own experiences with harassment. In Jeri's second 

institution, work was awkward at times partly because she was younger than most of her 

colleagues and possibly because of societal stereotypes. She was accused of stealing 

from a colleague at one point and later was accused of harassing the same colleague. Jeri 

reflects that this colleague also claimed that she, an Aboriginal woman, was being racist 

against her White colleague. Yet when she complained about the racial intolerance that 

she was experiencing in her workplace, her claims were also labeled as racist acts by her 

predominately White colleagues. 

Loretta was also very young (30 years old) when she became a faculty member. 

She recognizes that a combination of factors led her students to have a "distant and 

confused" look upon their faces. She said 

/ know part of it because I was young... that part of it was because I was a 
woman, and sure part of it was because / am an Indian, but I'm sure another 
piece of that was being all of those thines positively... I wasn 't what people 
expected a law professor to look like at all...I mean, I think they pictured...little 
short balding guys with spectacles and pipes hanging from their mouths... 
pinstriped suits you know. (Loretta interview, p. 17) 
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She wasn't what her students expected of an Indian woman either. She jokes about how 

she and another Indian woman were often mistaken for each other: "We don't even look 

alike, I mean she's about three or four inches short than I am... much fairer... She has 

red hair for heaven's sake! (laughter)" (Loretta interview, p. 18). 

Similar incidents also played out with her colleagues. She had a confrontation 

with one colleague who insisted on taking a mentoring role to her. She explains: 

He came into my office and [was] angry with me because I wasn't allowing him 
to mentor me... fVe 're not in the same discipline; our disciplines don't really have 
a lot in common... He's way colonial! I told him three times, "I don't want to 
have this conversation... " but he kept insisting and pushing. " (Loretta interview, 
p. 19) 

Aboriginal women's hypervisibility (Rains, 1995) leaves them more susceptible 

to critique from colleagues and to negative evaluations from their students. As 

subjugated women in a society bound by traditional stereotypes, the role of female 

Aboriginal faculty members is tenuous at best. Monture-Angus (1995) writes, 

As a professor, I wield a certain amount of power. It is true. I decide whether a 
student passes or fails. However, when 1 stand in front of the class, many of the 
individuals have more privilege and power than I can ever imagine having. This 
power is carried as a result of their skin privilege, or their gender, or their social 
status, or family income, (p. 66) 

Jeri interrupts that it is quite common for her to experience backlash from 

students. She tells of one student who "was a very angry woman, and she went and 

complained to the director, and wrote a really awful evaluation of me" (Jeri interview, p. 

28). As we discussed this experience, we wondered aloud how it is possible that so often 

a single evaluation is used to support a very serious question of a female Aboriginal 

faculty member's teaching competency. Claudia agrees, and she describes how working 
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with primarily mainstream [White] students was a new thing for her in her current 

position. She states, 

The colonial, racist ideas that would come out, the dialogue with White students 
about Whiteness has been difficult. I've had a hard time with that... cross-
cultural education... is always brought with a lot of resistance. (Claudia 
interview, p. 27) 

"Resistance... open hostility" are words Loretta uses to reflect on her stint as a 

law school professor. 

I was told 1 was not objective, and that the course was about political opinions and 
propaganda, not law... in every other course in law school, only Euro-Canadian 
perspective is taught. It is never discussed as a perspective but as rational and 
reasoned truth. The uni-cultural truth (White/Canadian) truth is never described as 
cultiual or racially biased. 

She adds 

It was not so much the [teaching] evaluations in of themselves [even when 
students wrote "She wears too many beads and feathers to class"]. It was 
knowing that some of students thought racist things about me as I stood at the 
front of the classroom on a daily basis. 

In some cases, complaints from White students have resulted in the women 

having to justify their teaching styles and content to department heads. The women see 

this as a major contradiction. Jeri reflects, "I always found it really contradictory that 

they [department heads and colleagues] wanted me to teach critical theory, race relations, 

Aboriginal issues, feminist theory, etc., and yet when I did it and did it well... they hated 

it" (Jeri interview, p. 31). Loretta indicates that "student's comments have included 

disgust because 1 had made them feel guilty." 

Thus, for female Aboriginal faculty the very curriculum itself becomes a source 

of harassment. For these Aboriginal women the treatment of Aboriginal issues in the 
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curriculum, even in their own departments, has been fractured at best. "It's so colonial," 

Loretta states, "we're either artifacts or issues" (Loretta interview, p. 22), or "their 

research subjects" (p. 26). In Native Studies, the majority of classes are from a historical 

foundation. "There's history about Indians since contact... and it's founded on 

geography... Indians of Eastern Canada... Indians in Western Canada... like how do 

these lines make sense in how Indians constitute where they are?" (Loretta interview 

transcript, p. 23). In response, Loretta has worked diligently to try to re-center 

Indigenous knowledge within her department. However, she is often the sole opponent 

against a department of White, male, tenured, gate-keepers who utilize their majority vote 

make decisions. Jaimes Guerrero (1999) refers to these challenges and the rnr r/'^al 

positions in which Aboriginal people and knowledge are placed within the curriculum as 

"academic apartheid." This forms the most serious of all forms of harassment in the 

academy. 

Yet, there is some hope that things are changing. Loretta observes that, with 

increasing numbers of Aboriginal people in higher education, these "experts" in 

Aboriginal studies are becoming uncomfortable. "They are feeling very threatened... 

because 1 have that identity [Indian] and... a legitimacy that they do not" (p. 25). 

7.5 Academic freedom 

One of the sacred keystones of the academy has always been academic freedom. 

The United States Supreme Court (1957) proclaimed that "teachers and students must 

always remain free to inquire, to study and to evaluate, to gain new maturity and 

understanding; otherwise our civilization will stagnate and die" (Tiemey, 1991). As 
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defined, this means that faculty should feel free to study what they want without threat or 

reprisal. However, keeping in mind that the structures of higher education are classed, 

gendered, and raced, it is no surprise that academic freedom is a source of contradiction 

for the women. 

Jeri stated that she had "struggled with the issue of academic freedom for years. 

I've been in arguments about [it] and the legal language [concerning it]" (Jeri interview, 

p. 41). She tells the story about one institution where she was working where she placed 

Aboriginal pedagogy at the core of her instructional strategies. Due to the nature of her 

courses, she would "bum smudge in my classroom... At one point in time, a big lobby 

went on in the whole faculty to have a scent free environment, including smudge. I found 

this to be an infringement on my spiritual and religious freedom" (Jeri interview, p. 26). 

Loretta adds, "They [mainstream faculty] think they can say and do anything they choose 

- that's how they define academic freedom" (p. 26). When it comes to those practices 

that they see as essential for the sake of their Aboriginal students, then academic freedom 

does not appear to be enough to protect them from reprisal. These types of infringements 

send the message that academic freedom supports the freedom of only some in the 

academy. 

Loretta, too, had some thoughts on academic freedom in relation to research. She 

understands and respects that her Aboriginal standpoint dictates what is appropriate for 

her to research saying, "There is research that I would never try to do." Yet she 

expresses concern that many of her colleagues use academic freedom as a justification to 

cross lines of appropriate involvement. She complains, "They think they can do 
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whatever they want... They still see Indian people as their research subjects... They have 

the expectation that those [colonial] relationships of inferiority are still going to be 

perpetuated" (Loretta transcript, p. 26). She explains that her colleagues explain away 

this colonial relationship by asserting their rights to academic freedom. Loretta adds that 

academic fi-eedom not only privileges faculty but provides weight for administration as 

well. She reflects on how at her institution discussion were taking place about creating a 

center of Aboriginal leadership, but that these discussions did not include the Aboriginal 

peoples who work and study within the institution. She describes how, in this scenario, 

"White people decide that Indian people need this and that... and away they go," and 

contends in fhistration, "I'm not going to play that game anymore" (Loretta transcript, p. 

27). Academic freedom provides non-Aboriginal researchers with the opportunity and 

the impetus to seek out new knowledge, but from within a colonial relationship. This 

same academic freedom has not yet been used to privilege projects that re-center an equal 

relationship between self-determining Aboriginal peoples and the university (Smith, 

1999). 

7.6 Separation of public and private lives 

The women have learned through their formal education that it is essential for 

them to separate their public and private lives. (Their public lives, as explored here, refer 

to their role as faculty; their private lives, to their identity as women and Indigenous 

people.) Levels of aloofness and individualism have traditionally characterized faculty, 

as in the examples the women portrayed in their stories from their undergraduate and 

graduate experiences. Jeri describes her professors as impersonal, inaccessible, and rigid. 
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From them, she learned that it was important for her to separate her identity from her 

career. 

Jeri describes herself [as a graduate student and new faculty] as a "weekend 

traditionalist" who attended powwows and visited elders but had not begun to merge her 

feminism and nativism in her scholarship. She reflects. 

At the time, if I wanted to talk about Native stuff I went to Aboriginal peoples; I 
had already learned in my undergraduate degree that these people [faculty] knew 
nothing... They knew nothing so, what's the point? I don't even need to talk to 
these people. I mean who are they? " (Jeri interview, p. 18) 

She continues. 

Now I didn 't write anything really Native at that time. I would sometimes put a 
bit of that perspective into it, by looking at holistic models and that kind of thing, 
but I never really declared anything at that time, mostly because there was 
nobody to study with and I didn't feel attached to it; like I felt that my life as a 
Native person was over here and my studying life as a feminist was over there 
(Jeri interview, p. 17). 

The necessity to separate both her feminism and her Aboriginality were essential 

survival skills for Jeri. She learned that this separation was necessary because 

At that time, being political as a feminist was not really accepted in the 
Aboriginal community. So that's part of the reason that they were two separate 
things. 'Cause it was O.K. to be Native and getting tradition over here, and it 
was O.K. to be feminist and getting into feminism over [tjhere, but these two 
things didn't fit into the same place, and it wasn 't until years later when I found 
other feminist Native women. (Jeri interview, p. 19) 

From those experiences with feminist Native women and her relationships with 

traditional peoples, Jeri was able to begin to counter the imbalances between her ethnicity 

and her job. For her, the contradictions of her job required her to seek out increasing 

access to ceremony away from the university setting. She explains: 
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That was my [primary] survival thing... I would take off and go to the reserve 
where she [the medicine woman] was working and stay there... We would sweat 
and we would talk... I would chop woodfor her, ...pick herbs, ...and work the 
land. (Jeri interview, p. 33) 

Yvonne, on the other hand, had a mother who reinforced these separations by 

telling Yvonne not to tell anyone that she was an Indian. Later on in life, these messages 

were reinforced again during her "coming out as an Indian" when her employer began 

actively harassing her. 

On another level, Yvonne has also separated her professional life. She refers to 

herself as speaking three languages, "the language of the scientist, the feminist, and the 

Aboriginal" (published document, 1998). These separations meant that she had difficulty 

in crafting her published work. It poses difficulties in how she proceeds with her 

research, she writes, because "mainstream North American culture maintains 

stereotypical images about what a scientist looks like" and thus what their research 

should look like. When she works within this mainstream fiwiework as a "neutral" 

player, she is fine. She says, "A large percentage of my papers are written by me alone. 

Normally this is seen as a sign of independent research and the person is seen as worthy 

of [rewards]." However, when she comes out more vocally and visibly as a feminist and 

Aboriginal woman both within the workplace and in her scholarship, she becomes subject 

to multiple levels of harassment (sexual jokes, racial jokes, and the like) and criticism 

over bias in her work. 

For Loretta, these separations are also about geography and sense of home. She 

writes: 
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For Indian people committing to post-secondary education either as a teacher or 
as student most often means living off the reserve. This commitment means 
yearning for your people and your place. It means accepting that the constant 
spirit screams will be the steady and constant backdrop to your education 
experiences. 

She is responsive to these screams by relocating to her husband's reserve within a few 

hours drive to the university so that she and her family may be "near the good Indian 

stuff (culture, language, and ceremony). I'm not willing to be on campus ftill-time... 

these are sustaining things." For Loretta, this provides her with an opportunity to 

"survive by leaving" if even for just a few days each week. She commutes weekly into 

the city to teach and meet with her students, then returns to the reserve to be with her 

family and write. 

1.1 Sense-making 

The contradictions of the illusion of inclusion, relationship building with students, 

collegiality, harassment, academic freedom, and the separation of public and private lives 

as expressed in this chapter can be explained in a number of ways. As in past chapters, I 

will follow a mainstream or dominant analysis with a feminist/critical and post-colonial 

analysis. 

From a mainstream perspective, we can view the university as a raced, classed, 

and gendered structure (Gubitosi, 1996; Gay & Fox, 1995; Tiemey, 1998) characterized 

by particular social interaction norms (individualism, middle-class values, and 

collegiality) and reward structures (rewards for increased participation in revenue 

generating research, promotion, and tenure) (Gubitosi, 1996). Gay & Fox (1995) state 

that these norms form the cultural ethos of the academy. They argue that hierarchy. 
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social passivism, scientism, and ideals of meritocracy form the foundation for this ethos. 

They also suggest that these "attitudes and behaviors are examples of the deeply 

entrenched hierarchical caste structure that exists in the academy, which continues to 

privilege those individuals, ideas and practices already in positions of power and 

influence" (p. 245). 

The contradictions are predictable. Collegiality and status caimot be attained 

when the multiple layers of difference (racial misinformation, stereotypes, and 

exclusions) exist in society, and the multiple layers of sameness as advocated for within 

the institution. Nor can it be forced or sanctioned as in the story of Loretta, whose 

colleague insisted that she let him mentor her. 

From feminist and critical theory perspective, we can identify active resistance to 

these norms, and the women have worked to articulate or name their experiences. They 

exercise resistance by naming the patriarchy and colonial structures that they work 

within, as well as the experiences they have had, such as harassment. They also resist 

conformity by reasserting themselves in spite of grave dangers including accusations and 

threats. 

From a postcolonial perspective, the women name their experience and the 

dysfunction of the institution. Hsu (2000) states, "for women and racial minorities to 

gain entrance into the academy is merely the first step in decolonizing the institution. 

What is then required is a continual critique of the place" (p. 185). On a multiple of 

levels, the women do just that. Rather than being idle observers in their environment, 
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they actively involve themselves in naming, resisting, and re-articulating their 

assumptions about the possibilities that the academy can hold for them. 

As part of a decolonizing analysis of these experiences, I again turn to the units of 

analysis: responsibilities to land, community, and self These Aboriginal women reassert 

a self-determination agenda when they assume double-work. They work to critique the 

very institutions that have privileged them with access, while standing firmly on their 

personal understandings of their Aboriginal worldviews. From this standpoint they can 

best inform institutional change. 

The women enact their responsibilities to the land (in this case the institution as 

the context in which they work) when they name the limitations of the colonial 

construction of the university. From that construction they begin to challenge their 

colleagues to work for a higher purpose; one that is not framed on the traditional 

boundaries between faculty and students. They work to create a safe space for students 

along the margins by creating circles of difference (Jeri worked with a Native Circle). 

They use their positions of authority to create space to nurture students by being available 

to them. They advocate for a safe work environment for they and their students (Yvonne 

setting expectations for appropriate discourse during student presentations). 

They are enacting their responsibilities to create a sense of community when they 

advocate for increased hiring of Aboriginal people into the institution. They understand 

that the creation of Indigenous knowledge requires a critical mass of participants in the 

community. They model appropriate relationships with a diverse student body and they 

protect their students from harassment and exclusions. 
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They enact their responsibilities to themselves by separating their public and 

private lives. They live on reserve land, visit elders, and partake in ceremony as a means 

of dealing holistically with the dysfunctional institutions which they find themselves a 

part of They are reflective practitioners who use insights gained in their experience to 

reaffirm their commitment and their responsibilities. They are constantly negotiating 

their place in the academy. For more on that topic, let us move forward to identify how 

they experience and articulate tenure and promotion, and the roles of faculty. 
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CHAPTER 8 - POSTCOLONIAL HOOP DANCING: NEGOTIATING THE 
ACADEMY 

In this chapter, the women redefine their faculty roles through feminist. 

Indigenous, and critical frameworks. While the university from its colonial perspective is 

unable to adapt to "the labels that I've put [my definitions of the roles I play]" (Loretta, p. 

31), these three women take innovative approaches to redefine their roles from within the 

academy. 

8.1 Colonial construction of faculty roles 

The university is very clear about the role of its faculty. At Mainstream 

University, the standards for promotion and tenure state: 

Awarding of tenure represents a long-term commitment of the University to a 
faculty member. It is a status granted as a result of judgment, by one's 
colleagues, on both the performance of academic duties and the expectation of 
fiiture accomplishments. Promotion of colleagues involves an assessment of their 
success in performing their academic duties and an evaluation of the likelihood of 
future accomplishments. Tenure will be awarded on the basis of three primary 
categories: academic credentials; effectiveness in teaching; achievements in 
research, scholarly or artistic work; OR, practice of professional skills 
(professional practice and scholarly work). (University of the Mainstream 
Standards, 2000) 

When scholars reflect these standards, their mimicry results in the awarding of tenure. 

They are rewarded for their conformity. 

It is interesting to note that this document named the needs of Aboriginal people 

as a high priority, stating, "We must ensure that the standards we adopt encourage the 

recruitment of Aboriginal peoples into academic positions and their successful career 

development." (p. 1) 
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Western USA University makes it clear that faculty rewards are based on three 

key roles of faculty: The standards for this university state: "The university must insist on 

rigorous standards for promotion and tenure. The obvious ideal is a high level of 

professionalism in the categories of scholarship as reflected in teaching, research or 

creative activity, and service." Later, the document concludes, "The granting of tenure or 

promotion is not a decision to be made lightly, but with all due attention to the quality of 

performance in each of the three categories." 

In Everyman's University's collective bargaining agreement, the section on 

promotion and tenure that states, "For promotion... excellence in one of teaching, 

scholarship/research or service to the university and community" is central to decision 

making. For tenure processes, the agreement states, "recommendations and decisions 

must take into account the applicant's entire academic career and carefully examine the 

candidate's performance on all criteria in accordance with accepted norms of scholarly 

and creative activity and in accepted norms of teaching adequacy." As in promotion 

proceedings, "documented excellence in teaching attainment or in scholarship may 

compensate for achievements short of [expectations in other areas]." 

The remainder of this chapter will examine the way in which the women are 

negotiating these tradition bound faculty roles and rewards as outlined under promotion 

and tenure. 

8.2 The role of teacher 

Mainstream University's standards for promotion and tenure state: "Good 

teaching is expected of all faculty and evaluation of teaching will form an essential 
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component of tenure and promotion considerations" (p. 5). Peer and student evaluations 

are core pieces to the evaluation process. Western USA University's goal for quality 

teaching is "to prepare students to become successful lifelong learners using instructional 

systems that respond to various student learning styles, that incorporate modem 

technologies, and that integrate research with instruction." The criteria for evaluation for 

promotion and tenure at that institution include: 

Candidates must present evidence of successful teaching appropriate to the unit's 
mission, including lower division, upper division, and graduate courses for units 
involved at those levels; 

Candidates should be engaged in educating individual students at the highest level 
of their discipline and should be directing master's and doctoral work (where 
appropriate). (Western USA University, 2000) 

In both cases, the universities advocate for internal and external reviewers for the sake of 

promotion and tenure. They utilize student and peer-evaluations to ascertain instructional 

effectiveness. 

As teachers, faculty control the types of courses offered. They also have the 

power to choose the content, the nature of class work, and the methods of instruction and 

evaluation. At this point I would like to introduce Arlene (Westem USA University), an 

American Indian Studies professor. 

Arlene's role in data collection was very different from the other women. I 

conducted an informal interview (not tape-recorded) with Arlene early in the data 

collection process and I observed her class. Arlene has taught a significant number of her 

department's American Indian Education courses including those in higher education. 
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She also teachers courses in teaching methods and she has worked as graduate advisor 

with nine students. 

During our interview, she spoke about the lack of women's voices in the 

curriculum content of the American Indian studies department in which she worked. She 

also told me that, in her observation, the majority of students were women. In response 

to those demographics, she created both undergraduate and graduate courses that focused 

on issues of Native American women. 

Unfortunately, there remained some inequity in other classes in the department. 

By examining the syllabi of two other classes, I found that there were few readings by or 

about women. Specifically, in one course on the dynamics of Indian societies only nine 

out of thirty-seven required readings were from feminist perspectives. In a policy class, it 

was difficult to ascertain the nature of the references since the professor had only used 

last names as identified through court cases. A limitation of this initial document 

comparison was that I had little access to more syllabi and, therefore, could only compare 

three different course outlines. 

Arlene indicated that the development of courses on Native American women was 

very much responsive to student driven needs. However, upon examination of the course 

outlines and readings, I found that the integration of feminist perspectives was 

undertaken in an additive fashion. Banks (1999) describes additive approaches as a very 

low level of content integration processes. 

Arlene utilized a number of different instructional strategies (student-led 

discussion, lectures, guest speakers, and videos). The students in this course were fi-om a 
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wide range of disciplines (medicine, higher education, fine arts, and women's studies). 

The use of student-led discussion was responsive to individual student learning interests. 

It can also be said to be responsive to a feminist and Indigenous pedagogy. The students 

identified a wide range of concerns of Native American women in their presentations 

including topics on women and cancer, reproduction, media, women faculty, and women 

and violence. Her course was structured to bridge the gap between historical and 

contemporary experiences about and by Indigenous women. One weakness of the course 

readings was that there were few "research" articles in comparison to poetry, newspaper 

articles, book chapters, and so on. 

Loretta's reflections on her teaching were somewhat different. She spoke about 

trying to bridge Indigenous knowledge and institutional knowledge, and she was also 

conscious of the problems that could emerge if she did so. For example, one area that she 

continues to consider are the lessons she has learned and continues to learn from elders, 

and "breaking down how the Elders taught and [asking] 'How do I replicate that structure 

in the classroom?'" (interview, p. 7). She also asks, "You know a classroom isn't a 

ceremony or a classroom isn't a teaching [in a traditional sense], so how do we work with 

that?" 

Locating the boundaries between public and private knowledge concerning the 

sacred requires Aboriginal teachers to engage in complex cultural negotiations. They 

identify the need to undertake an investigation into these topics, not from within the 

university but at the community level. Western USA University may have some of the 

answers to how that may be achieved. They run an extensive community development 
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program out of their American Indian Studies department that creates relationships 

between the university and the community. The community can then access resources to 

assist in the process of determining their own research agenda. 

Another aspect of teaching that Loretta reflected on was around leveling the 

playing field amongst her students (Aboriginal and non-Aboriginal). She seeks a balance 

by structuring her assignments in such as way that they allow for the inclusion of 

personal experience. For example, through journals and interviews she creates an 

environment responsive to the exploration of Indigenous knowledge. She explains how 

one colleague shared an idea with her that she really liked. The assigrmient was to write 

about your relationship to the land. She states, "Well, that's way easy for any Indian! 

But how many White people have thought about that and can do that" (interview 

transcript, p, 7). 

Her experience in law and native studies means that she brings very different 

perspectives to the discussion on the role of teacher. She suggests that many of her 

experiences have been flavored by territorial/colonial behaviors of her department 

colleagues. She gives an example: "In the first five years that I spent in law school, the 

Aboriginal and treaty rights courses were all taught by senior White guys...they always 

hung onto those courses" (Loretta interview, p. 15). Meanwhile, she and her female 

Aboriginal colleagues were teaching the property courses, "Oh, that was ugly having to 

say the Crown owns all the land" (p. 15). She and her colleague (another Aboriginal 

woman law professor) ended up changing the course to be more inclusive. 
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In her second law school faculty position, the Dean of the college asked her to 

teach a course on Aboriginal title. After much negotiation it was decided that she would 

teach property law, but "the first four months were all about Aboriginal title," a decision 

that was not without its costs. This was the first time that Aboriginal title made up a 

significant portion of a property law course, the first time that the course would be taught 

to all the Law students, and the first time that it would be taught by an Aboriginal 

professor. Loretta worked within this course to reassert the self-determination right of 

Aboriginal peoples in Canada. By reaffirming Aboriginal title into Canadian property 

law, she was perceived as "not objective and that the course was about political opinions 

and propaganda, not law." 

Furthermore, she recalls, "the exam papers were unlike any I had ever seen 

before. Some were openly hostile.. .not so much in overt racism... but in ... the air of 

European superiority." She internalized much of this hostility as waves of nausea 

enveloped her. She wrote elsewhere: 

Problems with curriculum have not disappeared now that I am the teacher and not 
the student. When I do try to make the materials more inclusive of the Aboriginal 
perspective, it is not necessarily an advantage to the Aboriginal students...non-
Aboriginal students place their immediate anger at the feet of the Aboriginal 
students in my class. 

If she chose to include materials that would bring about equity, she often opened up her 

Aboriginal students as the new targets of racial hatred. She expressed her responsibility 

to prepare and protect her students: 

/ am always saying to my students: know your professor. Know what you can get 
away with. You can do things here that you can't do elsewhere. Look out; be 
careful. What you do for me and what happens in my classroom is not necessarily 
what happens in Native studies in this university. (Loretta interview, p. 28) 
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She could protect her Aboriginal students to a degree within her classroom, but 

she also felt the responsibility to ensure that they "didn't get blown up" outside of the 

classroom. The role of teacher in Law was one that was frequently contradictory. 

Her experiences in native studies were different from law but not by much when it 

came to curriculum content. She often found herself out-voted by her White colleagues 

who desired to maintain the traditional foundation of the courses offered in the 

department at the loss of postcolonial, feminist, or critical perspectives. She could 

include these perspectives only within the walls of her own classrooms. 

Loretta's reflections on teaching were of particular interest to me because they 

provide a clear example of the contradiction that the normative construction of teaching 

poses for her. She explains: 

As a professor, 1 wield a certain amount of power. It is true. I decide whether a 
student passes or fails. However, when I stand in front of a class, many of the 
individuals have more privilege and power than I can ever imagine having. This 
power is carried as a result of their skin privilege, or their gender, or their social 
status, or family income (p. 66). 

She asserts that there are few forms of protection for the professor in this 

situation: "Within the law school, the only construct of professor is as the individual who 

holds the power." However, this contradiction does not protect the professor from 

student bias based on their privilege. Loretta's experience is interesting in that it is not 

reflected in the literature on minority faculty experiences. Such literature tends to 

examine the interfaculty relationships while ignoring imbalances between faculty and 

student. Loretta's experiences as expressed in this work were very unique and open up 

new avenues for future research. 



202 

As the only tenured, female. Aboriginal faculty member in education in Canada, 

Claudia has been instrumental in developing courses within her department. These 

courses are framed in feminist, critical, and postcolonial theory. She has developed 

courses on decolonizing education and teaches courses on First Nations and cross-

cultural education. 

She has been very surprised to find that the majority of her undergraduate 

students are non-Aboriginal. Prior to her appointment, she had the perception that there 

were large numbers of Aboriginal people on campus. She said, "I looked forward to 

teaching Aboriginal students...and I went to my first class and there were all non-

Aboriginal people" (Claudia interview, p. 25). Her job then was to 

help them (her non-Aboriginal students) understand how their colonial attitudes 
... affect others. I've developed a stronger anti-racist teaching approach... 
difference is the issue...how we treat difference, and how we grow into those 
perspectives based upon the climate, the history, the privileges that have been 
given out. 

It's also the education of blacks, women, education of disability... it's how these 
things interact, the multiple layers of oppression. It's also met with a lot of 
resistance. It's up to me to nurture them into a new way of thinking...to try to 
lead them in unobtrusive ways to these realizations which often times don't come 
until the end. (Claudia interview, p. 26-27) 

Claudia utilizes articles in these courses that focus on the construction of race, class, and 

gender. Her students examine their own Whiteness and the privileges that skin color can 

provide or take away. They are required to be reflective and to utilize autobiography as a 

means of expressing the effects that transformative curriculum has upon their 

conceptualizations of the broader themes: race, class, gender, privilege, and others. Her 

students begin to examine the social constructions of schools and education and the 
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implications for their own work as future teachers. This course is frequently subject to 

student backlash. Claudia told of student complaints about the focus on Native issues. 

Some students claim that Aboriginal faculty have racist attitudes towards White students. 

Claudia also teaches a small number of Aboriginal graduate students. Her 

department has been designed to raise questions about cross-cultural educational 

pedagogy and the implications for this study on research, as well as the implications for 

decolonizing education. She enjoys her graduate classes, saying that they are "probably 

the best part of my teaching" (p. 27). She utilizes a multiple of theoretical foundations to 

assist her students in understanding their own positionality and socio-cultural contexts. 

Her course entitled "Decolonizing Aboriginal education" is 

intended to address colonization and imperialism among Aboriginal peoples, 
focusing specifically on the role education has played in achieving cognitive 
imperialism, critique the tenets of cognitive imperialism in English language and 
educational policy, politics, and practice, and evaluate intemational options for 
restoring Aboriginal communities. (Mainstream university graduate catalogue, p. 
39) 

Claudia also teaches a course entitled "Cross-cultural research methodology." Of these 

courses and her graduate students she boasts, "They do wonderful work, and I'm grateful 

that I have these people to talk with." (p. 28) 

Jeri nods at all of this. She begins by sharing with us the way in which she was 

unaware, at first, of her power to change the curriculum. Yet she intuitively redefined her 

relationships to her students in a number of ways: of her early teaching experiences [in a 

program for Aboriginal students] she said. 

The dijference in my classroom at that time was that I was myself. I was always 
really personal, tell them my stones in my class, chat them up... encouraged them 
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to tell their own stories. To do art in the classroom... use poetry [anything to 
facilitate them communicating their experience]. (Jeri interview, p. 23) 

She concludes, "So what I learned in my first years of teaching was how much fun it 

could be, and it hasn't been much fun since" (Jeri interview, p. 23). 

In a second institution where she was teaching race relations she often utilized her 

personal narrative as key examples of the experience of racism. She continues, "When I 

do it (critical theory, race relations, etc.), [her colleagues] just hate it" (Jeri interview, p. 

31). While she helps her students (in this case, mostly Aboriginal people) "get thinking, 

working, and analyzing themselves and the school and [society]," her colleagues find this 

problematic because the students begin to challenge them and their coursework. Jeri was 

intuitively utilizing feminist and Indigenous ways of teaching in her classroom, yet she 

did not refer to those practices as such in the interview. 

Jeri's present work is in a program that has embraced "Aboriginal holistic 

approaches to counseling, healing, and community." The four-year program is 

structured to help students gain an understanding of their own positionality in relation to 

counseling. Students may be admitted to this program when they have two years of study 

in another department or university program. The department welcomes students from a 

variety of disciplines and backgrounds. 

The program utilizes cross-cultural and Indigenous perspectives in the center of 

its core curriculum. In the first-year program, six of eight courses are framed on 

Aboriginal knowledge and ways of knowing. Courses include traditional spiritual 

teachings of Indigenous peoples and Indigenous counseling. In these courses. Indigenous 

knowledge is central to the content. The course outline of a traditional spiritual teachings 



205 

course reads: "This course of study... [has a] focus on Indigenous concepts of well being. 

This course presents the traditional belief system of selected Indigenous peoples." Native 

Studies is also a required first-year course. This course is "designed to acquaint the 

student with the area of Native Studies. [It] covers the relationship between Aboriginal 

peoples and the Canadian Government, including Treaties, the Indian Act." The other 

two courses are introductions to counseling from a mainstream perspective. 

Second-year courses include an introduction to psychology and topics in 

Aboriginal identities. Third-year courses examine Native education. Native human 

services, and the Indigenous community and social challenges. Course work in year two 

and three begins to focus student's attention on acts of resistance to colonial structures. 

In its place, traditional religious practices (ceremony and oral narrative) are examined for 

their implications for practice within the discipline. Some of these senior courses require 

fieldwork or working directly with Elders. Alongside these required courses are more 

Western-structured courses that include a practicum, a class on professional portfolio, 

and presentations. 

Yvonne's primary role as a research scientist means that she spends much less 

time in the classroom in the role of teacher. She told me during the interview: "I do a 

little bit of teaching. Graduate teaching...and we only do a couple of weeks. We share 

the teaching" (Yvonne transcript). She described her teaching as including instruction 

based on modules. Therefore, she and her colleagues only meet with the students for a 

few classes. 
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8.3 Service and committee membership 

Traditional (mainstream) ideas about service have a lot to do with membership on 

university and academic associations and committees. At Mainstream University (2000), 

these standards are clearly stated: "This category describes the candidate's commitment 

to the collegium and reflects "service" within and outside of the University community." 

Similarly, Western USA University guidelines (2000) state, "candidates must contribute 

to academic planning at the unit level...college and university levels... [they] should 

participate in local, regional and national meetings, be active in professional societies, 

and participate in peer review processes." 

These women sit on university-based committees and local and national boards. 

Arlene has retained a number of positions within her university; she travels frequently to 

fulfill her most recent appointment as the Ambassador to Indian Nations for her 

university. She has worked on national boards concerning the recruitment and retention 

of Indigenous university students and also for national education associations. She is also 

on the advisory committee on Indian education policy and she is the assistant head of her 

department. Arlene has given over 20 years of local and national community service. 

Claudia included an outline of service on her department website. She has been 

the graduate studies strand coordinator for her department and has worked on a number 

of committees within the university including the Education Equity committee, the 

Employment Equity committee, the Undergraduate program review committee, as well as 

a committee of Aboriginal faculty, staff, and students. External to the university, she is 

on the Board of Governors of an International research center and she is a Board member 
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of two international committees that work towards Indigenous linguistic and cultural 

preservation. She is a member of the Canadian Association of Studies in Education, a 

member of an American research association, and she has coordinated several national 

and international symposiums on Indigenous knowledge and Education. 

In her wide range of experiences with university work Jeri, too, has served on 

equity committees and Aboriginal committees. Her experience in these organizations has 

been that universities do not really listen at these forums but use them as a means of 

excusing their inactivity. 

Yvonne has been an active member of her local neuroscience research group and 

she has been a member of her universities committees on Equity and Aboriginal issues. 

She also commits some of her attention to a scholarship foundation named in the honor of 

her uncle. Additionally, she is a board member for a local women's shelter that serves 

women who were sexually abused as children and she gives more of her time by 

delivering motivational talks to schoolchildren in nearby reserve communities. 

Loretta has served as an ongoing member of her university's Affirmative Action 

committee for the past seven years and she is a member of an advisory committee of 

Aboriginal faculty and other staff She volunteers at a local penitentiary and is a current 

member of a federal task force on sentenced women. She has been an editor of a journal 

published within her department and she was also an elected Vice-president for the 

Indigenous Bar association. 

As presented here, these roles are traditional (mainstream) definitions of 

committee work/community service. Yet they do not capture the underlying, additional 
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roles that these women also play in their service. Loretta and Jeri both spoke about being 

required to maintain and carry out similar duties as their colleagues in terms of 

publications, teaching, mentoring, and committee participation. However, they also had 

additional responsibilities on top of these roles. Loretta writes of her responsibility to 

ensure representation of gender and ethnicity on committees (equity committee. 

Aboriginal advisory committee, hiring committee, and so on). These additional 

responsibilities far outweighed the responsibilities of her colleagues. And, more 

importantly, they played a minor role in her tenure review processes. 

In the same manner in which teaching is paradigm bound, so too are expectations 

for committee membership. Jeri found committee memberships overwhelming since her 

colleagues and administrators were only too pleased to pass her the responsibility for 

diversity and equity on committees, while at the same time resisting institutional change. 

For example, when incidents of racial harassment were reported by a number of Black 

employees on her campus, administrators dealt with the issue by firing the claimants, 

since there was no racial harassment policy. 

Loretta shares a similar story, and concludes: "You can't make me do that 

anymore. It is just grief You don't want to leam, and you don't want to listen and I'm 

tired of butting heads with you, and then walking away [and being labeled] difficult" 

(Loretta interview, p. 35). She felt this process was not responsive to ensuring equity in 

her institution. 

These women also interpret their responsibilities much more broadly than has 

been acknowledged by the present reward system of the academy. Loretta discusses 
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service provision as being a part of "being a good Indian"(p. 31). She refers to service as 

community involvement, connections, and responsibilities. She explains that this goes 

deeper than committee membership within the university. She explaii«: 

I've got calls from students at 10:30 at night, I'd run to their house [be] cause I 
was damn sure they were suicidal and was scared to leave them alone... other 
things too... I'm having a baby. Who do I call? Is this legal? Here's twenty 
bucks to the single mom with no milk in the fridge...babysitting, giving them 
rides... I have a duty to do that" (Loretta interview, p. 34). 

"Service" does not begin to describe the responsibilities these women have taken on. We 

talked at length about how 'committee membership' or service as a role is not adequate to 

address the other roles that these women play. They've been birthing coaches and 

babysitters, they drive people around, lend money, visit people in jail, and stay up all 

night comforting students who are in abusive relationships. They are motivational 

speakers zmd role models and they participate on local governance discussions within 

their communities. They take on these roles because they see them as their responsibility 

as human beings. Yet, although these roles serve student success, they go unrewarded by 

the academy. This is the crux of the postcolonial critique of higher education. The 

institution is so bound by colonial ideas about its roles and structures that it is unable to 

reward the ways in which these women are supporting a community of learners outside of 

traditional roles. 

8.4 The role of researcher 

The role of researcher serves as another area of contradiction for these women. 

Western USA University standards state: 

The research function of the University requires faculty members to be actively 
engaged in the expansion of intellectual and creative frontiers, in the application 
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of new knowledge, and in the integration of knowledge from various disciplines. 
Excellence in research is not limited to: 

• A sustained program of scholarly research and publications 
• The receipt and sustained renewal of grants, contracts, awards and fellowships 

where appropriate 
• High quality as judged by independent peers both inside and outside the 

University 
• The responsibility and recognition achieved by being named to important 

professional positions 

The Mainstream University identifies research, scholarly or artistic work as 

expected of all faculty. It is defined in the standards for promotion and tenure as: 

Research and scholarly work means work which has been subjected to external 
peer review and published in peer-review publications.... works that have been 
subjected to external review are considered to provide the primary evidence [for 
promotion]. In some disciplines the award of research fimding from provincial, 
national or international granting councils or agencies that employ a process of 
peer evaluation is also a significant indication of a candidate's performance. 

Evaluation of scholarly work for tenure and promotion at all ranks will address 
the quality and significance of the work. Evidence will include externally 
reviewed publications, presentations or other works...(p. 7) 

Universities emphasize the role of researcher in their promotion and tenure review 

processes. Peer review is a central component of ascertaining excellence. The remainder 

of this section will describe the women's research agendas, their perceptions of research, 

and the manner in which they have transformed the nature of the research that they 

undertake. 

8.4.1 Loretta: "Misfitting" 

Loretta once described her experiences in law as a "misfit." She wrote that she 

felt that the structures of the institution of Law were such that she could never feel 

comfortable working within it. As a result, Loretta changed her career in the academy 
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from law to native studies. On her department's website Loretta is listed as the author of 

two books, four book chapters, a review article, three technical papers, and one published 

paper from a conference proceeding. Loretta's scholarship focuses on topics associated 

with law, native studies, and faculty work. Her scholarship has focused broadly on 

law/justice, university experiences, and women's issues. Her work in law examines 

topics associated with reasserting an Indigenous voice on the study of law. She examines 

the Indian Act and treaties. She is critical of the colonizing effects that the law has posed 

for contemporary Aboriginal peoples. She writes about the over-representation of 

Aboriginal people in the justice system. She speaks to a need to decolonize or Indigenize 

the existing justice system. 

Loretta addresses Aboriginal women's issues and the limitations that Western 

feminism poses. Her recent experiences in the department of Native Studies are also 

reflected in her latest works. 

Loretta's latest publication has been described as the examination of 

her own intellectual and personal colonization. She is dissatisfied with the 
circuitous progress with which Aboriginal claims and issues are being dealt with 
in both Canadian courts and politics. As well, because many current day First 
Nations political institutions are framed within and defined by the Indian Act, the 
author also questions the ability of these organizations to assist in frilly 
eradicating the oppression [of] their citizens. She rejects the idea of 'self-
government' in favor of a much larger idea-independence. 

Both of her books have been nominated for provincial book awards. Her latest 

book received Book of the Year (2000). Loretta has been an invited lecturer and 

conference presenter nationally and internationally. 
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8.4.2 Claudia: Indigenous icnowledge and education 

Claudia's scholarship has focused primarily on educational issues. Her primary 

focus has been on the decolonization of eurocentric educational systems. Her earlier 

work included a book chapter written in 1986. This chapter examined movements 

towards Native language revival and articulated against cognitive imperialism. She 

advocates in all of her work for the fiill inclusion of Indigenous knowledge and for the 

placement of language at the center of Aboriginal education. Like Loretta, she actively 

critiques the structures that have oppressed Indigenous people. Her work is revolutionary 

in that she suggests using traditional approaches to ensure the protection and restoration 

of Indigenous knowledge. She advocates for communal decision-making. This is 

reflected in her scholarship in that it draws like-minds together into a focused talking 

circle. Using collaborative approaches, she guides participants to "explore the current 

knowledge and efforts for cultural restoration... and to stimulate post-colonial 

scholarship by inspiring the formation of new research topics and procedures." She 

utilizes this approach in both national and international symposium. In one case, she 

directed a summer institute on cultural restoration. This group of scholars "addressed 

four urgent and necessary issues; mapping colonialism, diagnosing colonialism, healing 

colonized Indigenous peoples, and imagining postcolonial vision." From the summer 

institute, a collection of essays were produced. Claudia edited the book, which drew 

together the reflections of the participants. On this book she writes 

This book seeks to clarify postcolonial Indigenous thought at the beginning of the 
new millennium. It represents the voices of the first generation of global 
Indigenous scholars and converges those voices, their analyses, and their dreams 
of a decolonized world. 
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Her first book was significant in its use of the medicine wheel as a means of re-

conceptualizing Aboriginal education. She and her co-editor drew together sixteen 

Aboriginal and non-Aboriginal scholars to create a volume which "prob[es] the 

philosophical basis of First Nations education....redefin[es] essential subject areas from 

science to language and assess[es] teacher training." This book utilizes the medicine 

wheel as a means of articulating against the construction of schools and education based 

on dominant values, and the structures (curriculum, roles and the like) that those 

constructions impose. The book challenges dominant ideas about Aboriginal students 

and school experiences by saying that neither learning style nor the cultural capital of the 

school are adequate in explaining the effects that cognitive imperialism have had upon 

our people. The authors provide a snapshot of possibilities for the re-centering of 

Indigenous knowledge in the core of our educational systems. The book was not 

intended to provide easy answers to questions about First Nations education, but rather 

was intended to stimulate discussion on the topic. 

Her third book, which she co-authored with another Aboriginal scholar, received 

a provincial book award. Together with her co-author, she defined Indigenous 

knowledge and critiqued eurocentrism in research to create a framework for 

understanding the legislative, political, and policy reforms that must be in place to protect 

Indigenous knowledge. 

8.4.3 Jeri: Indigenous pedagogy 

Jeri also participates actively in resisting normative approaches to scholarship. In 

her first book, she utilizes the medicine wheel as a central pedagogical tool for teaching 
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and learning. The use of tlie medicine wheel is in direct opposition to Western hegemony 

in scholarship. Of her book the publisher has written: 

It explores the legitimacy of Aboriginal, holistic paradigms within some of the 
diverse frameworks available to educators; experiential learning, feminist and 
anti-racist pedagogies are emphasized. It documents an effort to interrupt current 
Aboriginal/European power relations by evolving an alternative Aboriginal 
teaching model and enacting it within university classrooms. This work reflects 
an understanding that all sites must be engaged as potentially emancipatory. 

She speaks out against institutional oppression in her work and the contradictions 

that her standpoint within educational organizations imposes. She utilizes trickster 

discourse as a means illuminating these contradictions. She describes the Trickster as 

A teacher and caretaker of Indigenous values. The Transformer, represents the 
power of learning through reversal, through inside out lessons... we learn the 
difficulties that are produced from imbalanced living. 

She suggests that both the medicine wheel and trickster tales have much to teach those 

involved in education. She speaks to how decolonizing normative practices often feels 

deviant. She describes the example of telling personal stories as being an essential part of 

teaching from an Indigenous perspective: you can only speak from what you know. She 

describes the way in which this creates a culture clash for her White students who may 

view this as an example of being unprofessional. Jeri continues by advocating for the use 

of talking circles in teaching and as a means of breaking down the traditionally defined 

roles of teacher/student. In this manner, we honor the knowledge that we all bring to the 

classroom. 

8.4.4 Yvonne: Neuropsvchiatric and medicine wheel research 

The research unit in which Yvonne works has largely determined her scholarship. 

She explains, "The mandate of the whole unit is to understand the biochemistry of mental 
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illness" (Yvonne interview, p. 7). The purpose of the research unit is to conduct basic 

(pre-clinical) biological research related to the etiology and treatment of psychiatric 

disorders. 

Her current research interests include alcohol metabolizing enzymes, 

metabolism/pharmacokinetics of anti-apoptotic drugs, CYP450 enzymes, and substance 

abuse. She clarifies; 

I spend a lot of time working with rats, studying the brain, looking at the 
neurotransmitters. Essentially that means trying to understand how chemical 
work in your brain to communicate messages to different parts of the brain. How 
that might be involved in different disorders such as depression, schizophrenia 
and Alzheimer's. More recently, I've been doing drug discovery or drug 
metabolism. What we are doing here is look at a lot of drugs and we've 
developed a series of drugs within the unit itself A lot of those drugs have been 
found to interfere with programmed cell death. I've looked at how these drugs 
are metabolized [in a rat], 

I've also done four or five years of research on alcohol metabolism. I was really 
interested in that in respect to racial differences. Because there is just so much 
bad literature out there on Indians and drinking. I felt compelled to look at that. 
There are a lot of people out there who were looking to prove inferiority or 
defectiveness or those kinds of things [based on ethnicity]. I thought it was 
important for me to look at it. (Yvonne interview, p. 7) 

Yvonne's focus in her scholarship also evolved to include communicating her 

experiences with harassment within her department. She reflects: 

Interestingly enough [the harassment] has pushed me to do a lot of writing about 
things that I would not have written about. I have done a lot of writing on women 
in science. I have been able to use my experience and put them into an academic 
context. I was nervous about this at first, putting my life story out there... but for 
that I get such incredible recognition. I have an invitation to speak at the 
American Educational Research Association conference next year. I've been 
invited to speak about my experiences, which is really quite wonderful. [Earlier,] 
I was being suffocated by the silencing and now it has come full circle, everybody 
wants to talk to me, and hear what happened. (Yvonne Interview, p. 20) 
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More recently, she has published a book chapter that has critiqued Western 

science and poses feminist and Indigenous pedagogy as new ways of conceptualizing the 

work of the scientist and research. She utilizes the medicine wheel as a central means of 

communicating her vision for a decolonized science. However, she is quick to point out 

that 

This analysis of Western, feminist and Aboriginal science using the medicine 
wheel comes from my limited understanding as an urban Indian raised outside of 
my Plains Cree culture. 1 am relatively young with respect to my journey of 
learning about my Cree heritage. My upbringing in Eurocentric society and 
training in Western science have conditioned me to think of the physical domain 
as the logical starting place, so I placed the physical aspect of science in the east 
[where the day begins]. 

Yvorme's decision to move to active critique and to recenter her work around Indigenous 

knowledge is an example of her resistance to dominant norms in science. 

8.4.5 Arlene: Higher education/American Indian women 

In her dissertation work, Arlene examined the experiences of American Indian 

students in higher education. She has also published a book chapter that focused on 

women's roles in ancient civilizations. More recently, she had been studying American 

Indian involvement in university alumni associations. 

8.5 Negotiating research 

These women intuitively decolonize the institutions in which they work by 

turning away from traditional models of excellence in scholarship. For Claudia and 

Yvonne, the structure of their research has been very much framed by mainstream 

conventions. Having recently attained tenure, Claudia was freshly cognizant of these 

issues. Traditionally-defined research requirements nearly sent her packing. My 
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conversation with her begins with a reflective question about the issues and questions that 

emerge for us in the research processes. Claudia rolls her eyes, takes a deep breath and 

begins our discussion with reflections with her dissertation research processes: 

Western research is the root of all evil. I [had] been looking and looking for this 
small itty-bitty question that would reveal the problem: but everything was the 
problem. [My perceptions about research at that time were driven by] the 
scientific nature of methodology that operated from a null hypothesis. They were 
still looking through those narrow lenses of Western research. I took the 
research methodology courses and nobody said feminist research in '78 when I 
was taking research methodology. Feminist research wasn V a big thing. There 
was some rumination about it but nobody said participatory research was a thing 
to do. (Laughing) (Claudia interview, p. 16) 

Her ideas about research began to change when she started research in her current 

institution. She remembers: 

So when I came to this university, they were talking about feminist research, 
postmodern, Habermas... all that sort of stuff. When I graduated in '83 [I] still 
[had] my narrow lens on. So when I came to the idea of [my own research, I 
asked] you mean I could do something like that... That's the stark revelation. 

Like Claudia, the other women's perceptions about "good" research had also gone 

through periods of change. Loretta uses "voice" in her writing as a form of "textual 

resistance" (La Rocque, 1996) to colonizing influences in the academy that define good 

scholarship. Within the protocols of oral tradition, one cannot tell another's story but 

must only reflect on their own interpretation of that story. In order to understand your 

interpretation you have a responsibility to explain your own positionality in relation to 

the story. In response to their understanding of their specific oral tradition protocols, 

these women are actively engaged in asserting their voices in the core of their work. 

Yvonne shares her personal experiences of harassment while Jeri writes of being an 

"outsider within" as she, the scholar, communicates the implications for Indigenous 
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pedagogy in higher education. These women proclaim that they cannot speak for all 

Native women. Loretta stands firmly on her experiences as a Mohawk woman while, at 

the same time, being careful not to present an "essentializing" narrative that represents all 

women (hooks, 1989). The use of personal narrative in their work is central to both to 

feminine and Indigenous ways of knowing (Belenky et al., 1986; Clearly & Peacock 

1997). 

Within colonial structures such as higher education the use of voice is criticized 

for being theoretically weak and biased. However, La Rocque (1996) challenges this 

argiunent, contending that. 

Not only are such accusations glaringly ironic given the degree of bias, 
inflammatory language, and barely concealed racism evident in much of early 
Canadian historical and literary writing on Native peoples, but they are also 
adversarial, (p. 12) 

She suggests that Native scholars provide "new ways of seeing and saying things" as well 

as new interdisciplinary methodologies to cross-cultural research, which serve to enhance 

theoretical bases throughout the academy. These contributions are central tenets of the 

promotion and tenure processes outlined earlier. 

The Aboriginal women in the sample also utilize oral narrative or oral tradition 

tropes in their scholarship. Jeri utilizes coyote narrative in her works. Jeri, Yvonne and 

Claudia use the medicine wheel as a metaphor to guide their text. Loretta utilizes 

Mohawk language as a means of articulating and labeling her experiences. In this 

manner, they code their scholarship in such a way that it is responsive to the dual needs to 

communicate academic knowledge and validate Indigenous knowledge. Fulfilling both 

priorities sends the message that one does not have to be lost in order to balance the other 
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(Monture-Angus, 1995). The women undertake their own double-work in their 

scholarship. La Rocque (1996) explains, "As a Native woman, [I] am compelled to 

pursue and express my scholarship quite differently from the way my non-Native 

counterparts do" (p. 13). 

8.5 Sense-making 

I have a friend and colleague who had taught hoop dancing to her elementary 

students in their community school for years. She used to inform the audiences that the 

hoop dance was originally a southwestern dance that has gained in popularity and is now 

widely embraced in powwow circles. She would explain that the dancers use their hoops 

as an extension of themselves in order to tell stories. In these stories, birds, snakes, and 

the earth would appear in the interlocking rings of the hoops. The audience was often 

captivated by the transformation from hoop, to egg, to bird, to earth. Postcolonial hoop 

dancing as a metaphor used in this chapter refers to the metamorphosis from tradition-

bound roles to decolonized constructions of these roles. Like the hoop dancers of the 

powwow circuit, these Aboriginal women are engaged in complex negotiations with the 

dominant role expectations outlined by the institutions in which they are employed. 

While their universities embrace the trilogy of research, teaching, and community 

service as the primary focus for evaluating faculty work, the Aboriginal women in this 

sample put a new twist on these roles. 

The teaching competency of Aboriginal faculty are evaluated through peer review 

and student evaluations. The criteria for evaluation are normative. It has been argued 

elsewhere in this study that normative approaches are raced, classed, and gendered. 
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Therefore, perceptions of teaching effectiveness must be understood from within that 

context. 

As teachers. Aboriginal women faculty assume responsibility for the promotion of 

education equity. The decolonizing strategies that they model within this hoop dance 

include: 

• Responsiveness to changing student demographics and need. 

• Utilization of a multiple of theoretical fireworks including feminist, 
postcolonial. Indigenous knowledge ways, anti-racist, and critical race theory. 

• Adaptation of instructional strategies and evaluation methods to accommodate 
different ways of knowing. 

• Integration of feminist and Indigenous knowledge into the core of their 
courses. 

These decolonizing moves often result in negative response from peers and 

students engaged in the evaluation processes. Colleagues are often disturbed by the 

negotiations that decolonizing questions force them to make. Their anger and fhistration 

tends to be directed towards its source. They dismiss the women's dedication to 

education equity and/or they shirk their own responsibilities for providing equity for their 

own students. In so doing, they isolate and alienate their female Aboriginal colleagues 

who must then carry this great load alone. 

Students, on the other hand, may make formal complaints about the Aboriginal 

women's teaching abilities. Claims of incompetent teaching and race-based comments in 

student evaluations are common. The end result is that the competence of these women 

is often called into question. The women are left to ask, "At what point do students and 

colleagues become responsible for their own racism?" 
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Dua and Lawrence (2000) assert that with the increase in hiring of minority and 

Aboriginal faculty in Canadian universities there is an assumption that university 

transformation will occur. However, they argue that the effectiveness of this increased 

hiring has not yet been assessed. Like the women in this sample, visible minority women 

experience tremendous difficulties and challenges when they begin to teach in a manner 

that undercuts the White hegemony of the institution. 

Normative expectations for these women would include contributions to academic 

planning and active service to the university community. These women participate in 

university-based equity. Aboriginal and affirmative action committees, and discipline 

specific committees. Externally to the campus, they belong to educational research and 

editorial boards. They are members of national and international committees. In a 

decolonizing move, they are also active participants and members of national and 

international boards and committees that work towards the preservation of Indigenous 

knowledge and culture. But let us not forget that, for these women, "being a good 

Indian" means providing support and service to the communities in which they reside and 

beyond. 

These women experience a contradiction when they are active and contributing to 

academic planning. They complain, "They want us to sit on all these committees, but 

they don't want to listen to what we have to say." As they exercise their responsibility to 

inform policy they are often labeled as rebels or deviants within the institution. 

The normative construction of faculty roles privileges contributions that faculty 

make as researchers. The emphasis is placed on the creation of new knowledge and the 
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integration of that knowledge into the university at large. Peer review evaluation 

processes are the norm. While the women in this sample publish, their work can be 

labeled critical and resistance writing. They assert that their primary audience is not non-

Aboriginal academics, but the people in the communities. They recenter Indigenous 

knowledge and pedagogy in the core of their scholarship, they reconceptualize 

knowledge production processes, and they inform the decolonization of their disciplines. 

The disadvantage of making these moves is that their work is seen as marginal. In 

terms of publication, peer review becomes a source of contradiction. Speaking about 

peer review, Claudia asked the question, "Who are my peers?" These women are the 

leaders (and often the sole champions) of their fields - most of their "peers" are non-

Aboriginals who neither care about nor understand Indigenous knowledge, its 

implications, or its possibilities. To explore their research more thoroughly, I have 

included a chapter that analyzes a selection of their work. 
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CHAPTER 9 - RESEARCH: OF MIMICRY AND MOCKERY 

Research as it has been defined by the academy poses many contradictions for 

these women. As outlined in tenure and review standards, research remains a key 

indicator of success in the academy. While these women are active participants in the 

production of knowledge, they also view knowledge very differently than their 

colleagues. While a necessary part of their work conforms to dominant traditions 

(mimicry) they also take measures to challenge these norms (mockery). 

This chapter provides an analysis of their publications. These works were chosen 

because, in some cases, they were the primary publications of the authors (Jeri, Yvonne, 

and Claudia). For Loretta, who has written extensively in the area of law and native 

studies, I selected articles that she suggested as representative of the variety of interests 

that she writes on: faculty work, law, and equity. The writings utilized in this analysis 

are only a sample of their most recent works. I did not include reports and other research 

that was community driven. In this chapter I will outlines the community-based focus of 

some of their work and discusses the backlash that they face when they choose to 

decolonize their scholarship. 

9.1 Claudia: Reclaiming and protecting 

Claudia is a leader in the field of education. Her research is associated with 

decolonizing education, the renewal and reconstruction of Aboriginal language and 

culture, and the protection of Aboriginal heritage. She has explored 

qualitative/ethnographic research with Aboriginal communities and with teachers. In this 

section I will analyze four of her publications. 
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Claudia's earliest piece was a book chapter in a volume of articles on Indian 

education in Canada. Her focus in this work was on literacy and cognitive assimilation. 

In this chapter she articulates against normative myths about literacy. She begins with a 

critique of Western literacy as "the modernizing agent of society and an economic 

commodity necessary for national development" (p. 23). She states that little research 

has been undertaken to define how cultures outside of the norm utilize and define 

literacy. She claims that Western scholars have been concerned only with defining 

"normative standards which can be universally applied" (p. 23). This work is primarily 

resistance writing. She asserts that an investigation of Mi'kmaq constructions of literacy 

is one means of countering the normative discourse on this topic. She outlines the role 

that pictographs, petroglyphs, notched sticks, and wampum have played in the 

preservation of Native text historically. She contends, "the use of [these forms of] 

symbolic literacy... achieved a form of communication and recording which served their 

social, political, cultural, and spiritual needs" (p. 26). She also documents the systemic 

devaluing and erasure of Native literacy norms under colonial powers. These actions 

served to create and reinforce the myth of the illiterate savage. This, she states, served a 

dehumanizing agenda for the colonizers. She then moves to identifying specific 

processes enacted by state and church to ensure cognitive assimilation including the 

forced removal of children from their homes, residential schools, and processes of 

enfranchisement. She concludes with an assessment of the community development 

programs aimed at linguistic preservation. She claims that the language persists largely 

due to the preservation of symbolic literacy in the everyday lives of her people. This 
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work is likely aimed at an audience of other Aboriginal educators. Her language choices 

are approachable, her style personal. She speaks as a member of the community and is 

thusly acclaimed as an authority on this particular subject. 

The second selection of Claudia's scholarship is a peer reviewed journal article 

printed in a national Aboriginal education journal. Her focus for this article is on 

defining a decolonized approach to Aboriginal knowledge, language, and education. The 

theoretical frameworks that she utilizes include critical theories that illuminate the 

structurally-embedded and raced (eurocentric) foundations of schooling. She also utilizes 

a decolonizing framework aimed at re-centering Indigenous knowledge at the core of 

scholarship. She speaks of theory, discourse, pedagogy, ethnocentrism, and other such 

terms that may be inaccessible to "community" people. She does not utilize local 

language in her text. The use of this particular terminology privileges a well-educated 

audience. I believe that while this article was published in an Aboriginal educational 

journal, her intended audience was still primarily White, and likely from the academy. 

Her work begins in much the same manner as her colonial counterparts: her voice 

detached from the text. Thus, she is detached from the people to whom she refers; she 

refers to us (Aboriginal people) as them. She chooses to utilize totalizing terms 

(Aboriginal and Indigenous) and phrases (the people. Aboriginal communities). She 

avoids asserting her positionality as a Mi'kmaq. However, in avoiding the first person, 

she sets herself apart from the very community she proclaims to belong to. In attempting 

to use a voice as objective and impartial as her non-Aboriginal peers, she becomes herself 

a neo-colonial elite by distancing herself from her community. 
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While speaking about cognitive imperialism, she falls victim to its conventions. 

She privileges colonized knowledge by referring to decisions of the Supreme Court (ie. 

Queen v. Cote) and to guidelines of the United Nations. While she could have re-

centered Mi'kmaq worldviews by utilizing her version of the creation story as a starting 

point, she chose instead to make the story secondary to more normative conventions, thus 

validating and reinforcing a Western construction of the educational needs of Indian 

people. 

She is critical of universities as they are paradigm bound in a eurocentric 

worldview, arguing fiercely that "Eurocentrism must be analyzed and challenged at every 

instance" (p. 22). Yet she privileges academic organizations as the key to facilitating 

discourse on Indigenous knowledge over the self-determination of people within 

Indigenous communities, reminding us that, "a critique of eurocentrism is underway in all 

fields of social thought" (p. 23). With this statement she alludes that the academy is the 

most appropriate site for this discourse to occur, as opposed to the community. She 

continues by suggesting that academics need to consider their roles within these 

developments stating that "non-Indigenous researchers will be required to learn the 

Indigenous languages and worldviews [of Indigenous peoples]" (p. 25). She offers few 

suggestions, though, of meaningfial roles for people in our communities suggesting only 

that our roles are to resist colonial paradigms and also "renewing and reconstructing the 

principles underlying their own world view, environment, languages, and how these 

construct our humanity" (p. 24). She offers little in the way of guidance on how to 

undertake such a task, given our societal, historical, and political divisions. 
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In her first two books she was editor and co-editor. In one, she draws together 

presentations from Indigenous peoples from around the world engaged in an Indigenous 

education forum she coordinated at her university and writes two of eighteen chapters. In 

the other, she writes only the introduction. It is these works that will be analyzed here. 

Her work is primarily in decolonizing (Smith, 1999), and she utilizes 

decolonizing language and tropes in her editorial choices. The book tides assert 

reclaiming agenda and recentering First Nation perspectives. In both books, she 

organizes the chapters based on the medicine wheel, with each section representing a 

different path. In one, the four directions (of the Sacred Circle or Medicine Wheel) are 

represented in the decolonizing agendas: reconceptualizing, connecting, meeting, and 

transforming. In the other, she names the four directions: mapping, diagnosing, healing, 

and visioning. The use of the medicine wheel here is another means of communicating 

active resistance to colonial norms in her scholarship. She explains: 

The essays have been organized around the concept of the Sacred Circle, to 
emphasize the unity, continuity, and interconnectedness of each issue. The circle 
opens at the Eastern Door, where light from the dawn and the spring emanates. 
This door offers new light and new beginnings in reconceptualizing First Nations 
Education. 

The Southern Door is representative of summer, the emotional realm, where we 
make connections with our relations through our languages and cultures that are 
fostered by the ceremonies and rituals of our ancestors. From this perspective we 
search for ways to continue our relations, to maintain our languages and cultures, 
to develop our unique Aboriginal way of relating and knowing, while struggling 
with the contradictions inherent in the human condition in modem society. 

As we turn to the Western Door, we encounter autumn, they dying of the grass, 
and some of the harsher realities. Thee include those historical complexities that 
have rendered Aboriginal education incoherent. The result has been areas of 
dissidence and disappointment and the frustration of Aboriginal communities' 
hopes for educational change. 
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Finally, as the Northern Door opens to winter, we are reminded of the Aboriginal 
peoples' legacy of endurance and survival, and of the painful contradictions in 
their position in modem society. In Aboriginal education, we must find the 
strands of power in our ancestors' teachings and resistance which we can use to 
continue our struggle for cultural and linguistic integrity. 

The inclusion of these tropes is an essential decolonizing move. She reaffirms the 

centrality of Indigenous knowledge and transmission. However, let me reiterate that she 

assumes a neocolonial elitist stance by the manner in which she transmits her knowledge: 

she uses language and a literary style that privileges those educated in the traditional 

Westem manner. For example, in the introduction she states: 

As the twentieth century unfolds to a new millermium, many voices and forums 
are converging to form a new perspective on knowledge. Many of these voices 
belong to the Indigenous people who have survived European colonization and 
cognitive imperialism, (p. xvi) 

This type of language is not utilized in the community (I reflect on my own as 1 have 

limited experience in other settings), nor are the experiences of people in that community 

described in relation to either colonization or cognitive imperialism. These terms 

privilege an intellectual discourse that occurs only in the academy and not in the 

community. The message here is that these books are not for your average Indian - only 

for those that are well-educated. 

She privileges the discourse of the academy while shunning the voices of the 

undereducated whom she subjugates within her text. She writes, "The participants were 

Indigenous teachers and scholars and non-Aboriginal "friends and allies." She speaks of 

the disenfianchised students in public education, and the assimilated student in the First 

Nation schools who must follow a provincial curriculum; however, she does not include 

the voices of those people in her work. She provides a forum for other scholars like 
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herself to lay claim to the creation and promotion of Indigenous worldviews. From these 

norms I can only assume that her audience is the elite knowledge producers of the 

academy (faculty) and their graduate students, but not people from the communities. 

This may be explained by a re-examination of her standpoint, her perceptions of 

service, and the manner in which she gathers data. Claudia was raised in a mainstream 

community. She was educated in mainstream schools. She was privileged by her 

enrollment at two Ivy League institutions. She said herself that her educational training 

did not provide her with a critical or feminist discourse. Claudia seems to have been 

conditioned by her educational experience to privilege particular types of knowledge. 

Claudia aligns herself with international (as opposed to local) organizations. She 

utilizes a large symposium/talking circle to gather her data, a method that generates data 

from the voices of other elite Indigenous scholars like herself. Her participants are other 

scholars schooled in Western Ivy League institutions. This positionality begs the 

question, "Can those who have been educated (and have been successftil) in the dominant 

institutions really speak of 'subaltern' experience, need, and priority?" 

Her scholarship is characterized by Westem distance from her subject. She 

privileges dominant sources of knowledge and writes to a largely Western-educated 

audience. While she is making a name for herself in the academy as a leader in the area 

of decolonizing education, does she really have the authority to speak as a decolonizing 

scholar? Unfortunately, while Claudia has gained tenure status in the academy, at the 

conununity level there are questions raised about the legitimacy and appropriateness of 

this particular voice as representative of Aboriginal peoples in the province in which she 
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presently resides. If she chooses not to speak at an international level, who will? Does 

the absence of her involvement at that level mean that an Indigenous voice will be 

lacking? Scholarship remains for us all then, a contentious issue. I am conscious of my 

own writing now and the manner in which it privileges some and burdens others. 1 

expect that this level of ambiguity is central to the work of postcolonial scholars. 

9.2 Jeri: Teacher/Healer 

Jeri's book provides insight into one emancipatory and transformative classroom 

as expressed by the author. Her text is based on her dissertation research. This book is a 

critical examination of eurocentric pedagogy, it articulates against Westem hegemony in 

education. The book is guided by critical and decolonizing, resistance and 

reconceptualizing theories. It is a fine example of the double-work that Indigenous 

faculty must undertake in their roles as scholars. 

Jeri begins her text by situating herself politically and culturally on two paths, 

stating, "As a Metis woman, I am located at the intersection of Aboriginal and Westem 

cultures" (p. 7). She identifies the contradictions that being a critical teacher pose in her 

role as faculty member. Yet she asserts the necessity to inform a decolonized 

construction of education and to teach through emancipatory and transformative methods. 

Her work is an Indigenized piece. She utilizes a number of guiding metaphors 

and narrative tropes that emerge directly fi-om traditional knowledge ways. She writes: 

1 rely on the Medicine Wheel, which to the Plains people is the 'sacred centre' of 
the community. The Medicine Wheel in this case is used as the organizing frame 
for the curriculum of a particular Cross Cultural Issues course. I rely on it 
metaphorically and practically to describe, through the analysis of data, one of the 
efforts 1 have made to introduce Aboriginal tradition into a Westem classroom 
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context. Through the Medicine Wheel, the Model-In-Use is explicated as a 
holistic teaching and healing process. 

Jeri also utilizes Coyote as a teacher within her text. In reflecting on the backlash and 

contradictions both within the classroom (as contested terrain) and on a personal level for 

the participants in the study and for herself. The backlash and contradictions are 

personified in the form of the narrative trope: Coyote. In the last third of her book the 

use of Coyote becomes an Indigenizing method of expressing the contradictions she 

experiences as a critical teacher who must use "first voice" as a means of teaching in a 

traditional manner. The use of this positioning is contrary to Western constructions of 

the role of faculty (as distant from the students). 

She maintains an insider position throughout the text as she centers herself as an 

equal within the circle of relationships within her classroom. She breaks down the 

hierarchy of Western classrooms by participating in the exploration and extension of 

knowledge alongside her students. She centers the voices of her students within the core 

of the narrative and, by doing so, avoids assuming the authority of the all-knowing 

scholar. In this manner, she avoids elevating herself to neocolonial elite, disassociated 

from her community. Clearly, her intended audience is other Indigenous teachers and 

students who desire to decolonize the classroom setting. 

Her positionality is better understood from within the context of the way in which 

she defines her role as community member at her institutions. Jeri grounds herself in the 

immediate needs of her students and other women. She has participated responsibly with 

these individuals to work towards social change in a praxis-oriented fashion. The 

position she writes from is based on her lived experience and on the lived experience of 
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her participants. This positionality, however, is not rewarded in the academy where ideas 

about scholarly excellence and quality are shaped by normative constructions. She 

recognizes that work like hers will not gain acceptance in peer-reviewed articles because 

mainstream academics are not her audience anyway. 

Her work is approachable yet ambitious. The use of the Medicine Wheel is an 

effective tool for articulating herself against Western hegemony; it poses a model for the 

tranformative classroom. Her text is a rich mix of her own reflections coupled with the 

dialogue of her participants. It became clear to me that this was a story about a journey 

rather that a prescription for societal ills. She maintains specificity throughout, yet does 

not claim generalizability. She inspires the reader to new levels of participation. Self-

determination and personal responsibility are presented as the true duty of each and every 

Indigenous person. Her work was inspiring. 

9.3 Yvonne: Alchemist/Neuroscientist 

Yvonne's joint publication focused on her research on metabolism and 

pharmacokinetics in rats. This was the most difficult article for me to analyze because of 

the specificity of the language. This article was published in a peer reviewed 

pharmacology journal with a focus on drug metabolism. Yvonne is a member of a five-

member team presently engaged in research on depression medications (Monoamine 

oxidase inhibitors). The study consisted of the oral administration of an MOI (in this 

case, R-2HMP), followed by time specific sacrifice of the rats with tests of the brain, 

liver, and plasma at one-minute intervals. It was found that the peak concentration 

occurred at about fifteen minutes. 
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Due to the nature of their scientific research, and likely their intended audience of 

other neuroscientists, great care was taken in describing and outlining the materials and 

methods utilized in the study. A number of tests were run including standard calibration 

curves and GC-MS analysis using a Hewlett-Packard 5700GC. Each step of the analysis 

process was documented, utilizing native language (acronyms, codes and equations) to 

express the findings. Most of this section was, understandably, out of my grasp. This 

was not a study that provided an avenue for personal voice or Indigenizing to occur. 

However, it does provide a sense of the context that Yvonne works within. This piece is 

in direct contrast to her book chapter. 

Yvonne's book chapter examines a multiplicity of approaches to science using the 

Medicine Wheel as a pedagogical tool to lead discussion. This chapter is featured in a 

book edited by Yvonne's colleague in the College of Education. The focus of the volume 

was on Aboriginal pedagogy. 

Yvonne utilizes critical, feminist, and decolonizing theory to guide this chapter. 

This work could be said to be resistance writing since she recenters Indigenous and 

feminist knowledge at its core. She actively resists dominant discourse about the role of 

scientist, the methods utilized, and the perceptions that scientific research is beyond bias 

(culture and gender). She reconceptualizes research fi-om a feminist stance, as being 

value laden and driven to facilitate equity of opportunity. She also works to recenter 

feminine experience in the knowledge production process. She also calls for an 

Indigenized stance that utilizes traditional teachings to communicate scientific research. 
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Yvonne is upfront about positionality. She states: "I am a feminist... I was raised 

in mainstream Canadian prairie culture...having been raised in White society, I am not 

schooled in traditional Aboriginal ways" (p. 91). What she does not tell us in this chapter 

is that her bi-racial heritage has privileged her as a preferred minority as a participant in a 

science-based field. Yvonne clearly maintains separation between the sciences as a 

culture and her Aboriginality. She divides her committee memberships between 

Neuroscience research committees and their cultural norms and in marginal groupings in 

science such as conferences and symposiums targeted at women or minorities in science. 

On campus she has worked on both Aboriginal and women's committees. Yvonne 

continues to seek safe venues to express her experiences in her conference presentations 

and her scholarship. For now, a dichotomous path may be the safest route for her. 

She utilized the Medicine Wheel as a means of exploring the theoretical 

differences between Western, feminist, and Indigenous science. She describes each 

direction of the Medicine Wheel as representative of the following aspects: physical, 

emotional, mental, and spiritual. She acknowledges that her relatively new exploration of 

traditional knowledge has limited her understanding of some of the teachings. She 

recognizes that her model was limited by her eurocentric education; she had placed the 

spiritual aspect in the west instead of the east (the entry into the Medicine Wheel). She 

made this error because Western society privileges physical over spiritual considerations. 

As she begins to learn more about those teachings from elders with whom she is working, 

she aims to more effectively integrate these teachings into the core of her scholarship. 
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9.4 Loretta: Self-determination personally, within the law, and beyond 

The other day, Loretta's friend Belinda stopped by my office. She was updating 

me on Loretta's family, her health, and the like. At one point, we were discussing how 

Loretta's work had affected us and I blurted out, "Does she know how great she is?" 

Belinda smiled, "Maybe she does, but she sees it all as just her responsibility as a 

woman." 

Central to Loretta's scholarship in both law and natiye studies are themes 

associated with self-determination. These themes are informed by her consistent 

assertion of her positionality. Loretta is very specific in how she self-identifies: 

1 am Mohawk and that is one of the ways I understand my world. What I am 
going to talk about today are my own Mohawk woman thoughts... I understand 
my responsibilities to myself, to the Cree man that 1 married, to the children that 
we haye made and brought into this world through the gift that I have as woman. 
I understand my responsibilities to my new relations in the Cree territory; to 
Mother Earth; on whom we walk and who nurtures all life; to Father Sky; to 
Brother Sun; and to Grandmother Moon who watches over the women. 

My voice is the voice of a Mohawk, mother, and law professor. My voice is all 
that I have experiences and that I can speak to. It is only through my culture that 
my women's identify was shaped. 

I need to speak to who 1 am. This is a methodological, practical and theoretical 
starting position. How and where 1 have been educated influences how I think 
and who I am. This is a fundamental process of teaching within my tradition. My 
aunties told me you cannot understand where you are going unless you know 
where you have been. Perhaps my experience of the university and how 1 
organize my experiences of exclusion, as Mohawk, as woman, and as professor, 
helps to inform others (including graduate students) who are also striving to 
understand their own experience of the university. 

This book is one perspective, mine, on what some would call self-government. It 
is, therefore, an understanding that is strongly influenced by the fact that I am 
Mohawk. It is also influenced by the fact that I have now spent five years of my 
life in Cree territory. 



236 

Each declaration of her identity is an affirmation of her positioning. She 

acknowledges that her views are very much shaped by the social construction of her 

identity. She asserts that she is informed by the context in which she resides. By 

embracing and communicating her positionality, Loretta articulates herself against 

universalizing. She resists assuming an outsider position within her text. Her scholarship 

is an extension of herself. 

This positioning explains the content of her research. She writes of themes 

associated with self-determination. She understands this to be "about our relationships. 

[It] begins with looking at yourself and your family and deciding if and when you are 

living responsibly." Her research then is not simply an expression of decolonized 

theorizing but the actualization of her responsibilities as a Mohawk woman. Her work is 

truly an embodiment of decolonized scholarship in that she does not just write about 

decolonizing themes, she actualizes a decolonized methodology and positioning by 

honoring the fundamental teachings of Mohawk ways of knowing. 

Her first piece in this analysis is a book chapter published with a number of other 

presentation papers from a conference on Aboriginal peoples and justice. Here she 

uncovers the myths about the history of our country. Aboriginal peoples, and the law. 

She also articulates the continuing revolution of these constructs. This is primarily a 

resistance piece. She utilizes critical theory to undercut the mythology surrounding ideas 

about justice and law. She examines the authority and power of the federal government. 

Yet she also articulates continued discussion about the goals of Aboriginal jurisdiction. 
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A myth that she aims to dispel is that Aboriginal jurisdiction means that Aboriginal 

people want to 

displace anyone else's right to be governed by the legitimate and property 
consented to laws of their nation. Our challenge is not a challenge to your right to 
be in your own unique way, but a simple desire to follow our own ways. (p. 224) 

In the section where she writes about how dominant society frequently questions 

the motivations behind Aboriginal assertion of their rights, she speaks to emancipatory 

possibilities. She advocates that Aboriginal people "question the motivation of those 

who staunchly refuse to agree to the positive changes Aboriginal people seek" (p. 225). 

By doing so, she places the responsibilities for change in the hands of the communities; 

not with the academy, the courts, or the legislation, but with the people. She extols the 

place of tradition as the only true solution. She contends, "Recovering our distinct ways 

of being is the solution. We need the space to have the conversation about solutions at 

the community level rather than having to engage in a lofty discussion at the political 

level about our legal rights" (p. 227). Again, she inspires the people (Aboriginal) to fully 

participate in their own responsible and thus self-governing action when she states: 

I have a message for Aboriginal people...we are here as the original peoples; 
there is no doubt in my mind that we will continue to be here as the original 
peoples. There is no doubt in my mind that we have every right, every 
jurisdiction-moral, legal or otherwise- to assert and be who we are. Do not wait 
for anybody to pat you on the head and say, "do it" before you pick up your 
responsibilities. When we have it together, we will do it. Go home, pick your 
responsibilities and do it now. (p. 229) 

Her message does not end there however. She also sends a message to Canada 

and Canadians, and for other Non-Aboriginal peoples. She would like them all to 

understand the myths about self-governance that dominant society has created. She asks 



238 

them to try and understand that the Canadian government must release its power and 

authority that it has maintained under colonization so that individuals may begin to live in 

a responsible fashion as defined by their cultural context. 

Loretta's strength in this article is that she centers her Indigenous knowledge as a 

means of reasserting its strength, validity, and viability, then backs up her argument with 

case law and statutory law. She privileges Indigenous knowledge in a uniquely 

decolonizing manner. 

This piece is another example of the power of Loretta's voice in her scholarship. 

Her voice is articulate and powerful. She is at the same time resistant but also inspiring 

as she encourages us to assume our roles in these negotiations. 

The second piece in this analysis is her book. This book begins with the 

statement of her positionality, then moves to three chapters that focus the readers' 

attention on the politics of oppression. This book has been described a landmark in 

Canadian scholarship because of the depth and breadth of analysis she provides on the 

colonial institutions of education, politics, and law. She weaves oral tradition teachings 

together with her own experiences, and tops it all off with examples from over fifty cases 

in Canada. 

In this book she utilizes feminist, critical, and decolonizing frameworks to lead 

her discussions on the overlapping themes. She uncovers the structures of oppression as 

defined under colonial relationships in Canada. She calls for new types of relationships, 

which she hopes may lead to new understandings about Aboriginal peoples in Canada. 

More importantly, this book is about one woman's search for self within these 
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constructions (woman. Aboriginal, faculty member) that are not of her own making. Her 

reflections on her role as a faculty member in Law and Native Studies were chapters that 

provided me with much of my own reflections in this study. Here, she uncovers the 

limitations that colonial constructions of her roles have imposed upon her, and how she 

has struggled to conceptualize those roles. She states: 

I am frustrated with the image of myself I see the world reflecting back; lawyer, 
professor, and academic. All these images are rigid and repel me... they are all 
empty of meaning. I do not want to be known as an academic.. .perhaps what 
needs to change is the social stereotypes... (p. 51) 

Loretta calls for personal decolonization. She writes that, regardless of the 

institution, the first avenue to change is to shed yourself of the belief that the institutions 

want to or can privilege you as an Aboriginal person. She challenges the reader to 

consider their own colonial thinking that may hinder their opportunities to truly embrace 

their responsibilities to self, family, and community. Again, Loretta "walks the talk" in 

this text by recentering Indigenous knowledge at the core of her scholarship. 

Loretta's third piece, a book chapter contained her reflections on equity initiatives 

aimed at enhancing Aboriginal opportunity in universities. This chapter was part of a 

larger body of work on equity and graduate studies programs. She utilizes feminist, 

critical, and Indigenizing frameworks to guide her reflections. Her work is narrative in 

form. She provides a descriptive narrative of the contradictions she experiences within 

the colonial institution, likening her experiences to that of the literary image of the clown: 

the trickster characters of oral narratives. She explains that clowns "are contrary and 1 

have long known I possess some contrary qualities" (p. 101). Further, she outlines the 

contradictions between being privileged by the institutions in which she has worked and 
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critiquing these same institutions even as she works to survive in them. She identifies 

specific examples of structural limitations that hinder developments to aid equity 

initiatives on her campus. Core to these limitations are colonial constructions of faculty 

and their work. She writes from the dual standpoints of law and native studies. 

She contends that, due to the colonial construction of native studies as a 

discipline. Indigenous knowledge has not been a central tenet of the program. She 

reflects on the structure of the program: 

The major influence in the structuring of this program was based almost solely on 
mainstream academic understandings of knowledge and the systems that create 
that knowledge. The opportunity lost was to create a graduate program that fully 
reflects the understanding of Native Studies that Aboriginal peoples themselves 
may imagine based on Indigenous knowledge systems, (p. 117) 

Opportunities for native studies faculty to explore new methodologies, theories, 

and principles are limited because the program is designed to study Aboriginal people in 

a historical and geographic sense rather than as a dynamic, living culture. Therefore, a 

significant limitation to the design of the program, she says, is in the absence of 

relationships to the First Nations and Metis people within the province. While their 

involvement would have been instrumental in guiding developments in the program, 

those leading the initiative failed to recognize the need to engage community people in 

discussions. Loretta responds that any initiative for institutional change must consider 

Indigenous knowledge process, protocol, and relationship building or it will be doomed 

to fail by its colonial assumptions. 

I sense that her intended audience is university faculty and administrators who are 

challenged by issues of equity and diversity on campus. I also sense a sub-text aimed at 
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validating those Indigenous students who may also have experienced limitations in their 

university experiences. Her writing style is very approachable. Her stories are honest to 

the point of seeming overly critical. She advocates for a redefinition of Native Studies 

within her university and expresses a strong desire to renegotiate relationships between 

the academy and the communities. She calls for her readers to dream "of the kind of 

space that we could provide if we did not have to resist." (p. 119) 

This article leaves the reader to wonder what we can do about it. She does not 

provide enough clear suggestions about ways to better the institution. While it is critical, 

this article falls short of informing praxis or providing any sense of liberation and 

empowerment. 

Loretta's most recent publication is her second book. Here she embraces the 

opportunity to dream of independence for First Nation peoples. Similar to her other 

publications she utilizes critical, feminist, and Indigenizing fi^meworks to call for new 

forms of legal relationships between mainstream and Indigenous Canadians. She speaks 

of self-determination, of myths, and of visions, but prefers to speak more broadly about 

independence. By placing her emphasis there, she reasserts the power of individuals to 

embrace their responsibilities. They can then become the true source of authority in our 

communities. This positioning is ever empowering and speaks of the liberation of the 

individual as a means of freeing the community. 

She is critical of the slow pace of change concerning Aboriginal claims and 

political evolution. She is mindful that many provincial and national organizations of 

Aboriginal peoples are little more than colonial elites, taking advantage of new roles that 
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serve themselves rather than the community. Loretta calls for a return to traditional 

knowledge as the only true source of salvation. By being mindful of these values, leaders 

remain in positions of power not due to colonial election processes, but because they are 

maintaining a reverence for their responsibilities. 

This book is described as a dreaming or visioning piece. Visioning is an essential 

decolonizing move (Smith, 1998) in that it begins the process of imagining a decolonized 

ftiture. This is a book likely to be picked up by students in Native Studies, by their 

professors, and by others in the academy. While she speaks clearly to community 

involvement, the language of the text and case citations serve to distance the work from 

lay people. She unwittingly privileges Western-educated participants over those who 

could be truly inspired by her message. 

This section has attempted to analyze the scholarship of a small sample of 

Aboriginal women faculty. For the most part, positioning of self in the core of their text 

serves to counter universalizing tendencies. Loretta and Jeri are clear about ensuring 

specificity in their text, while Claudia appears to prefer to distance herself from taking an 

insiders position. Since Yvonne's ability to position herself within science-based 

research has been limited, she opts instead to create another stream of research; one 

which can include feminism and her bi-racial background. While Yvonne, Jeri, and 

Loretta employ a mainstream voice where necessary, they have also found ways to utilize 

a decolonized, Indigenous voice as well. While their writing encourages individuals to 

take responsibility for their own liberation, the medium of the academic text has a limited 

effect on these same individuals because of its distance from them. For that reason, I 
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have included a section on scholarship as community service, which utilizes forms of 

knowledge production other than academic writing to transmit an empowering message. 

9.5 Scholarship as communitv service 

The dual responsibility these women have to their scholarship and to their 

communities confounds their role as researchers. While the university rewards 

scholarship that is published in peer-reviewed journals, these women are in great demand 

and bear a responsibility to bring about change at the local community level. Yet the 

significance and importance of such praxis-oriented work to the academy too often goes 

unrewarded and ignored. Claudia stated that earlier in her career, "the work I was doing 

was for communities, my own included." (Claudia interview, p. 17). She added, 

After having done lots of research in my community, but not seeing it as bona 
fide, (laughing) but simply something that needed to be done. I never saw it as 
being significant or bona fide or legitimate. I just knew it as something that 
needed to be done. So when I came to do the research here, I kept thinking in that 
same narrow lens, thinking, "I need to find a problem, / need to find a problem. " 
I'm going to illuminate some problem at some point, but in the meantime I'm 
going to do all this other research, all this writing, all these books [you were 
looking for the legitimate research?] All of a sudden, I woke up one day and said, 
"This is it! What I'm doing is it!" 

I cannot be looking for a problem because everything is a problem. You can't 
take care of one problem without taking care of all these problems. The issues of 
language, the issue of knowledge, research methodologies and appropriateness in 
communities, and practices and protocols. [That is all what I will study] and how 
the United Nations is looking at the world - the macro-world of how things fit 
together. The issues of social Justice, the issues of empowerment, and they were 
everything so I was doing something about everything but not about one itty-bitty 
thing. (Claudia interview transcripts, p. 15-16) 

For Claudia, everything Western knowledge had taught her about research served to 

devalue her knowledge base. She calls this "cognitive imperialism." When she critiques 

Western research traditions, she is articulating against the cognitive imperialism she 



244 

experiences. Her Ivy League graduate education in the '70's and '80's had prepared her 

to identify with Western traditions while devaluing her other research contributions as 

being pragmatic and not scholarly enough. In fact, the nature of her early research 

agenda was really quite compelling. Her work on Mi'kmaq language forms a solid 

foundation for her newer work on decolonizing education and reaffirming Indigenous 

knowledge. However, her more recent focus on international issues gives the perception 

that she no longer values community-based initiatives. Rarely in her latest works does 

she privilege local as opposed to international knowledge. The question that remains for 

me is, "In making a name for herself by speaking against cognitive imperialism, has she 

not become bound by its conventions?" 

Loretta includes in her community service the research she undertakes that 

directly benefits her community. She has undertaken a number of technical reports on 

such topics as local election acts and child welfare practices. She has also submitted a 

report to the Royal Commission on Aboriginal peoples. These works, while important to 

her community, do not count towards tenure review. I will continue to explore the 

backlash to decolonized works in the next section. 

9.6 Backlash to decolonized work 

When the time came for Claudia to undergo promotion review, she realized that 

her perceptions about scholarship were very different from her peers. At that point, she 

had co/edited several books. She described how her tenure committee told her that she 

needed "more publications, juried publications in peer reviewed journals." Like Loretta, 

her response was 
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Who are my peers? There were no other [Aboriginal] professors in education at 
the university level... so to whom am I writing when I am writing in these peer 
review journals? To whom? And why? And what are their credentials? ... 
Nobody had any of [my credentials] that could compare and read my stuff. 
(Claudia interview, p. 21) 

Claudia claims to have no peers who were doing comparative work. Her scholarship had 

been published in a national Aboriginal education journal and she had authored chapters 

in some books. During our interview Claudia commented to me, "There is only one 

journal in Canada that deals with Aboriginal education and for three years it was 

dysfunctional" (Claudia transcript, p. 21). On reflecting on the lack of appropriate 

journals to submit her work to, Claudia shared the following story with me: 

When I did [submit] my work to [a mainstream educational journal] they wrote 
that I was diatribic! The first time I ever heard [that word] it means you are 
preachy and or condescending... I could hardly believe it! So I sent my article to 
a fnend of mine who is an English grammar teacher. I said, "Purge my writing. 
Find my diatribic attitude and purge it. Here's the disk, here's the paper, do 
whatever you have to do." She did it, and I sent it back. They wrote me back and 
said that what I said was "old stuff' and was no longer happening. I felt that there 
was no hope. So I said I'm not going to write for them (mainstream journals). 
(Claudia transcript, p. 22) 

Submitting her research to more mainstream educational journals often meant that 

individuals without her experiences or positionality were judging the merit of her work. 

The necessity to submit their work in peer-reviewed journals was a subject of great 

discussion during the interviews. Loretta begins 

I've had some horrible experiences with editors: particularly when I've written [for 
law journals] or in story-telling form. I had one paper where I talked about Indian 
women and feminism and my sexual abuse...it was really quite personal...I got the 
paper back and the editor had taken out every single capital "I" in Indian [and 
replaced them with the lower case]. It was like being paper-raped. [They had] 
taken me out of the story. I didn 't even recognize it. It came back completely foreign. 
The cover letter was worse... it was quite clear that [the editor felt] they had done me 
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a favor, because [we] elevated your writing to the academic style. (Loretta interview, 
p. 30) 

She continues, "I've had all kinds of other problems with editors changing context, 

and changing meaning" (p. 31). For example, "Where I write capital on Aboriginal, and 

they published the piece with a small "a" on aboriginal... I was just psychotic... I had no 

say in it.. .so that's been a nightmare in the research area" (p. 31). In the end, she 

explains that her research is different and utilizes different methodology than, say, 

mainstream legal research, and ultimately this undermined her access to publishing in the 

mainstream journals. On the other hand, she adds that her work is sought out by journals 

with a feminist, critical, or otherist flavor. 

9.1 Sense-making 

To ensure that I continue the decolonizing analysis throughout this work, it is 

important to reiterate that self-determination in their scholarship can be examined 

through the manner in which they embrace their responsibilities to land, community, and 

self. 

To understand this context, it is essential to recognize that the university 

privileges peer-reviewed scholarship over research that is praxis-oriented and responsive 

to the needs of the community. Western scholarly traditions are identified as a key 

hindrance to greater visibility to the women's scholarship. Their work is often viewed as 

marginal and appears more frequently in edited books rather than scholarly journals. The 

academic community (which is primarily white) is privileged by the women's academic 

writing over their Aboriginal communities because it is written in language that is foreign 

to community peoples. To counteract some of these issues, the woman prefer to edit or 
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write books to ensure that their ideas are more readily accessible to the Aboriginal 

community they claim to champion. These women, for the most part, privilege the 

people back home in their communities through the language and narrative construction 

of their work. Yet these works are not limited to the Aboriginal community in their 

scope; they offer much for mainstream scholars too. In some cases, the authors have 

targeted the academy as a necessary site for learning and transformation for they believe 

their colleagues and administrators have the authority and responsibility to ensure fuller 

inclusion across campus. They recognize that their wisdom can aid their allies in doing 

their share of the work as well. 

To resolve some of the contradictions of the colonial construction of scholarship, 

the women use resistance in their writing. They choose to position themselves 

conspicuously in the forefront of their text. Over and over again I heard "1 am Mohawk," 

"I am Metis," "I am a feminist," and the like. Such comments serve two purposes: on the 

one hand they acknowledge and pay respect to multicultural and multiple theoretical 

perspectives, while on the other they ensure that readers do not universalize their words 

as being representative of all Aboriginal women. 

Having said that, it is also clear that the positionality of these women has been 

influenced by the nature of their education. For example, Claudia writes about 

Aboriginal issues in a disassociated, third person voice rather than from a personal, first 

person voice. It seems safe to assume that she developed this positionality during her 

ivy-league education. She has long been removed from her community, save for a short 

period of time when she was employed there. 
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Yvonne, by comparison, has eased her way into her positionality slowly. She first 

embraced issues associated with her gender, and then moved to include issues associated 

with her Abcriginality. This may be in keeping with her growth in understanding her life 

as a Cree woman. 

Jen and Loretta are more up-front with their positionality. They have also been 

more actively engaged politically, socially, and culturally in their communities. Perhaps 

this is why they are more comfortable speaking from that position. ITiey are also active 

in recentering Indigenous knowledge process into the core of their text. They use 

trickster narratives and the medicine wheel as pedagogical tools to Indigenize their 

scholarship. In so doing, they enact their responsibility to ensure the preservation of 

those knowledge ways. They ensure that they continue the responsibility to pass on their 

understandings to others within the community. They also leave a legacy of resistance 

language: reclaiming, resisting, visioning/dreaming, protecting, and healing. They 

provide models for other Aboriginal scholars to follow. For me, their work provided a 

great deal of guidance in the writing of this dissertation. 

Scholarship remains for these women a site of double-work. As they continue to 

evolve as scholars, they will continue to inform the academy about the contradictions that 

colonial constructions pose for its new players. Perhaps, as Loretta has suggested, it is 

time for dreaming; for revisioning. Perhaps scholarship can become an active part of the 

transformation and emancipation of all of us. These women use their scholarship to enact 

their responsibilities to the institution, to their respective academic and Aboriginal 

communities, and to articulate a sense of self within this context. Scholarship remains a 



turbulent territory where these women continually discover new insights into the 

difficulties that it poses for them. Let us now turn to tenure and promotion stories 

shared by Claudia and Loretta. 
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CHAPTER 10 - PROMOTION AND TENURE STORIES 

Promotion and tenure processes communicate a commitment on the part of the 

institution towards the candidate. There are so few Aboriginal women with tenure in 

Canada and the United States that their stories remain often untold. This narrative will 

focus our attention on the stories of Claudia and Loretta, since they are the only two in 

the sample that have experience these processes. Arlene and I did not discuss the topic of 

promotion and tenure during our interview. Yvonne's designation as a scientist in a 

research unit means that the traditional goals of tenure do not apply: she is a "without 

term" employee. Jeri had just moved to a new position as an administrator. Therefore, 

seeking tenure was no longer as much a concern as it had been at other phases in her life. 

She states: 

fVhen somebody says that you should not do that because you will never get 
tenure, I kind of go. " Well, I will never get tenure anyway. Who cares? " I'm not 
the kind who gets it anyway. I have been teaching for 15 years and never been 
tenured. So let's get over it here. (Jeri interview, p. 38) 

10.1 Claudia: Promotion to full professor 

Claudia began our discussion by recalling that during the first years of her faculty 

position she did not know what the standards were for her university. She was aware that 

she was doing a lot of work, "teaching... wrote a lot, did a lot of research, organized a 

summer institute... a [new] book out, a report out, lots of presentations" (Claudia 

interview, p. 16). When asked to reflect on how she had pursued promotion she 

responded, "I went to my department head and asked, 'What do you need and how much 

do you need to go on?' They looked at my stuff and said, 'You got enough.' They said if 

I went for it 'We will put our commitment behind you'"(Claudia interview, p. 17). She 



I 
251 

acquired information on how to prepare for the promotion review processes from a 

colleague. She worked with that format as a guide for her preparations. She also asked 

her faculty association for information on the criteria for promotion. She continued 

/ spent the whole summer writing my promotion statement for professor.... 
[I needed to] articulate all the areas of research [had done and why each were 
significantly important [for] my research agenda. I had to show that Indian 
education was a new site. [I had to answer the questions,] "What was Indigenous 
knowledge? " and, "Why wasn 't Indigenous knowledge not a part of everybody 
else's knowledge? " [I also had to identify] the research processes and protocols 
[that I utilized]. (Claudia interview, p. 17) 

She had put thought and energy into ensuring that her presentation was appropriate. 

After editing, she said that she would "show it to my department head and to people in 

my department and [ask,] "Is this how this should be done?" They provided me with 

guidance about what to put in" (Claudia interview, p. 18). She continues: 

/ thought it was a significant statement that I had made... the committee accepted 
it. My department said yes...at the college level... they wrote back and said, 
"No!" They wrote back and said I didn't have a sustained research program and 
I hadn 't written enough, that I didn 't have enough peer-review. (Claudia 
interview, p. 17) 

Claudia was hit with a classic conundrum that other marginalized academics 

(Kolodny, 2000; Caplan, 1995; Hsu, 2000) have described, the nature of her research 

agenda did not conform enough to the norms set out by her university. Claudia's 

response to this situation was to take on the burden of "educating them.... They need[ed] 

to be educated that being an Aboriginal scholar isn't the same as they have defined" 

(Claudia interview, p. 18). This process came not without its own questions, however; 

"What I am defining may not be it (the Aboriginal scholar) either but it's more closely an 

Aboriginal scholar than anything they could define" (Claudia interview, p. 18). She was 
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granted some time to respond to her committee. She sought the assistance of a colleague 

in this rebuttal. He was "an important and helpful person and who since that time has 

been one our dear friends, and ally and mentor. Along the way I would give my stuff to 

him, and ask what do you think? He would help me with editing things and sharpening 

[the ideas]." (Claudia interview, p. 19). 

She came back and tried to educate them about the nature of Indigenous 

knowledge, and its connection then to scholarship and scholarly work; 

They took my statement, and unanimously decided to reject my promotion.. 
Anything that I gave as a justification... they just did not want to accept that. 
They were right... they got even righter! (laughing) the second time around, they 
got stronger in their righteousness. So I thought there are other committees. 
(Claudia interview, p. 19) 

She proceeded to appeal that decision, and her documentation was forwarded to a 

university committee. At this stage, she explained, 

I laid out what they said, and what their arguments were, and why those 
arguments did not fit my particular case. I thought this was a significant 
document, and I passed it around-everybody editing... said add this, take this out 
it is too political...and then we got it right. I thought "Oh yeah, the university 
committee will go fijr that. " But they rejected it. But at that level they did not 
reject it unanimously. There were some people who did not vote. They just 
abstained. So I thought 'there was something in abstentions(Claudia 
interview, p. 19) 

Once again she appealed, and her documents were forwarded to a higher committee. In 

preparation for that level, she reflected on the implications that a recent court case had 

that accepted Indigenous knowledge (Delgamuukw case. Supreme Court of Canada, 

1998) as a legitimate form of knowledge. That case set new standards. She reflected, "if 

the courts have to do it [accept Indigenous knowledge] so do the universities" (Claudia 

interview, p. 20). 
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From those reflections, she gained renewed passion for her own case. She went 

to her friend/mentor with a draft of a letter she was going to send to the final committee. 

She reflected on their conversation stating 

He said, "Now add all the history behind all this research. " So I put this history 
together. I pulled out their standards, and I laid those out and [wrote], "I have 
done this. " I showed that I had done everything that was required. 

On top of that, [I added,] Indigenous knowledge was something that was not 
defined. That it was not in print and that my colleagues (peers) were not in 
universities. I am pretty much alone, with a very few people [throughout the 
country]. [I told them] there is no one else who are my peers. There were many 
who were non-Native... and others in other fields like Native studies. [But] they 
don't have the experiences that I have in doing administration, early childhood 
education, community development, or doing the wide range of research and 
work... nobody. (Claudia interview, p. 21) 

She re-fi:amed her dossiers in a more linear fashion, and showed unquestioningly 

that she had met the standards that they required. At that level, she was unanimously 

granted her promotion to the full professor level. 

For Claudia, the major issue that had emerged in her promotion processes was the 

question of peer-reviewed scholarship and the devaluing of research that supports 

community-driven needs. She reflects on comments she made during that final review 

stage, "They asked why I don't publish, and I said 1 do publish, plenty, but it is not where 

I think the most important thing that I do right now is, I go to the community" (Claudia 

interview, p. 22). She also added "There is only one journal in Canada that deals with 

Aboriginal education and for three years it was not published due to the editor being sick. 

1 submitted work but did not even receive a note thanking me for my submission" 

(Claudia interview, p. 21). 

She reflected on her negative experiences with mainstream journals: 
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IVhen I did submit to them {mainstream journals] I got such attitude from them 
that it turned me absolutely qfll They wrote that I was diatribic! I said- diatribic! 
What is that? It means you are preachy... So then I sent my article to a friend of 
mine who is an English grammar teacher ... she writes textbooks on [the subject]. 
I said, " Purge my writing ". She did. I sent it back thoroughly purged, and they 
wrote back to me and said that it was 'old stuff and was not happening anymore. 
[The article was on] First Nations and community controlled schools - not 
happening anymore? 

So I felt that there was no hope. I said "I'm not going to write for them, if I have 
to purge my writing, and then defend what I say ". (Claudia interview, p.2I) 

Another issue that she addressed during her tenure story, was the membership of 

each new committee level, 

Most of them are in given traditions of education or science. Within their 
tradition they have to write five peer reviewed articles per year, as per the 
standard in their department. So you have these people sitting in these 
committees, judging you based on their disciplines' standards. Each [person] 
should be considering what our college does. What are the standards? How do 
they do this? Then try to interpret from their point of view, whether you are 
meeting the standards of [your] college. (Claudia interview, p. 23) 

I asked her whether she was aware of any of these members having explored the theme of 

Indigenous knowledge. She only knew of maybe one person who had conducted a study 

on Aboriginal peoples. When I asked her if she knew other Aboriginal people who had 

gone up for tenure and promotion, she stated that she knew of only a couple. She said, 

one former faculty member in her program, was denied tenure and ended up moving to 

another university, and Loretta who went up for tenure a couple of years ago also 

expressed some difficulties. On that process, Claudia reflected, "they turned her down, 

she went up for an appeal, no doubt over the same issues... these are the same issues... 

we don't write enough..." (Claudia interview, p. 24). She added, 

[They want] us to change the profession from within. They want us to change 
their traditions, change them although they are resisting change. And at the same 
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time create a new area [of study]. You cannot do both. If you are creating the 
tradition, developing the protocols, and the practices ...deciding language and 
pedagogy... and Indigenous knowledge and what that means. These form multiple 
sites of struggle. (Claudia interview, p. 24) 

10.2 Loretta: "Getting tenure was uglv" 

Loretta and Claudia are colleagues in the same university. They both went 

through promotion review processes within roughly the same time period (late 1990's). 

Loretta's story was similar in nature to Claudia's. She begins 

/ did tenure work last year (1997). Getting tenure was ugly! Part of it is that my 
research is different; it follows more of a story telling... that was part of it. The 
real text was that it was political. The colonialism in my department! My 
colleagues are mad at me because I write about them sometimes when I write 
about my experience. The reason I write about it is not rat anybody out, but it's a 
survival skill. I write about things that I can't believe are happening to 
me... cause some of this stuff that has been said about me by my colleagues in the 
department... is just like jaw dropping! I can't believe it. (Loretta transcript, p. 
30) 

I continue by asking her to tell me about the process of tenure review that she went 

through. She explains: 

/ made it through the departmental committee fine...but that's because one of the 
White guys was on leave, so there was three people external to the department 
and they voted in my favor. The two guys in the department voted against me. 

I then went to the [next level] and they voted against me... [I could read the text 
of the decision] there's this kind of eerie echo... I believe there was monkey 
business between the two committees that shouldn 't have existed... (Loretta 
interview, p. 29) 

She refers to this story as the tenure wars. She writes of her experiences and states: 

I received a telephone call from the acting Dean of the College notifying me that 
the College Review Committee had denied my application for tenure. The most 
devastating aspect of this denial was the charge that my writing was not up to 
university standards and that I had not sufficiently published enough articles in 
refereed journals. At the time of my tenure application I had published a book 
(not an edited text, it was all my own writing^ had a signed contract for a second 
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book, eight refereed papers, eleven chapters in books, six government 
commissioned reports and five articles. This publishing record is significantly 
more substantial than the last person who received tenure in my department. 

The committee was concerned about her scholarship record. She writes about her 

experiences in the appeal process in her article: 

At the first meeting with the union representatives I remember stating that I was 
not sure if I wanted to engage and participate in the tenure appeal. I felt very 
much that I had more power in the face of the denial than I had ever had within 
that particular institution. I believed that in the face of the denial I had the power 
to humiliate the institution. I did not have the energy to be asked to fight for my 
personal survival when I saw so much wrong in the institution that hurt 
Aboriginal people. I was being asked to engage in a skirmish and ignore the 
larger war that was being waged around me. At the time, I predicted to several 
friends that once the "tenure wars" were complete that I would find myself back 
in the very same place, hanging on to very little hope that the institution could 
accommodate Aboriginal aspirations. 

The tenure denial was only a symptom or example of the problem in the way in 
which I am allowed to occupy space at the university. By fixing the symptom, the 
problems continue unabated. It was my prediction that if the tenure appeal was 
awarded in my favor, the university and its administrators would begin to treat me 
as though they had done something "for me". 1 was to celebrate and be indebted 
to the institution for being successful in "winning" the battle that should never 
have been waged. 1 should never have been subjected to the tenure denial.. .it was 
not about me. It was demonstration of the degree to which equity has been talked 
about in the institution but still means nothing in the day-to-day operation of the 
institution. No more was the appeal about me, but it was merely an opportunity 
afforded to me to understand the university at a different level. I see now that I 
am surrounded by superficial equity literacy. The institution can write eloquent 
things, but does not act in a meaningful way on those very things. The paper on 
which equity is written does not protect me. 

Loretta internalized many of her responses to the tenure wars: 

[This process made me feel like] I'm not good enough, I'm Just a stupid little 
Indian. You know, I'm still pissed about that process. I'm still angry about it 
[be] cause I didn't do anything to deserve it. I should have floated through that 
tenure process... but what I'm really angry about which they can't understand... I 
felt like I wasn't as a good as a White man again. (Loretta interview, p. 36) 

During the appeal processes she forthright in telling the committee members that: 
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You need to understand two things. First of all as context, this isn't about me. It 
is about the commitment this institution really has towards equity... and secondly, 
I want you to understand what this did to me. You made me feel like a stupid 
Indian again, and it was a horrible space to be in. (Loretta interview, p. 37) 

She continues, "you can't even see the harm that you did, let alone get around your mind 

that granting tenure didn't address the alienation from the institution that was caused by 

that process, the huge violation of trust" (Loretta interview, p. 38). Following her appeal, 

her committee granted her tenure, unanimously. In conclusion she wrote: "Most days I 

am not angry or bitter. It does remain difficult to know that the university, the institution 

of higher learning I once placed on a pedestal, is not a safe place for me. It is not "home" 

to my Aboriginal intellect." 

Promotion and tenure are about the institution voicing its commitment to its 

faculty. These are only two stories to be added to a long line of tenure war stories that 

are shared by women and visible minorities as they have tried to be accepted in the 

institutions that have promised them academic freedom and institutional rewards. 

10.3 Sense-making 

Chapters 8, 9, and 10 are meant to be read together in order that the reader may 

reflect on the tradition bound role constructions of faculty generally, and the maimer in 

which the women reconceptualize these roles within the academy. At the same time, this 

chapter has emphasized two stories of promotion and tenure that will assist us in 

comprehending the manner in which the structures of the university (role definitions and 

reward systems) provide access while limiting advancement. 

The women have evolved over time by moving slowly through mainstream, and 

then feminist and critical race critiques before arriving at a decolonizing or postcolonial 
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understanding on the work that they do. Claudia writes, "Indigenous thinkers use the 

'postcoloniai' to describe a symbolic strategy for shaping a desirable future, not an 

existing reality. The term is an aspirationai practice, goal, or idea that the [they] used to 

imagine a new form of society that they desired to create" (published book, 2000). 

In the case of their teaching, they utilize feminist, anti-racist, and Indigenous 

knowledge as a means of undercutting the eurocentrism of the courses that they teach. 

They also design coursework that is irmovative in raising questions for both the 

mainstream and Aboriginal students about positionaiity, cross-cultural dynamics, and the 

nature of oppression. They utilize feminist and Indigenous knowledge ways to determine 

the kinds of teacher-student relationships they will create. These relationships undercut 

the existing power structures, and hierarchical norms of the university. 

Within their research, they again re-center feminist, anti-racist, and Indigenous 

knowledge into the core of their work. They utilize a multiple of theoretical frameworks, 

and utilize a variety of research methodologies (ethnography, narrative, and 

autoethnography) that are driven from those frameworks. By doing so, they reclaim, 

resist, and revise as key decolonizing activities. These women are leaders in their fields, 

whose scholarship is held in high regard locally, nationally, and internationally. 

Their committee membership provides another avenue for influencing the 

academy. They represent feminist. Indigenous, and often classed positionings that echo 

the manner in which they educate and work within the organizations. It is these voices 

that name the injustices that exist within the organizational culture and the manner in 

which cultural norms serve to marginalize and disempower these women and their 
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colleagues. While they are vocal, at times they still feel voiceless. Ultimately, they feel a 

great responsibility to "give back" and to leave the institution as a better place than when 

they themselves were there. Picking their battles carefully, they exercise power over 

institutional change even as they work to implement it. 

For two of the women, promotion and tenure proceedings were battles that were 

worth fighting. The women utilized these challenging processes to draw attention to the 

limitations that tradition bound structures can impose on an increasingly diverse 

workforce. Claudia and Loretta recentered the focus of their promotion and tenure 

processes onto the nature and construction of Indigenous knowledge and questioning the 

process itself 

From their stories 1 learned that, while tenure and promotion processes are not 

easy, they are achievable. 1 have gained valuable insights into a battle that I myself must 

undertake in the future. I have learned that it is essential to have a strategy for pursuing 

promotion and tenure. The stories of these women have inspired me to begin work now 

on my own teaching and research portfolios. 1 see that 1 must commit a greater share of 

my time to preparing my own submissions for publication. 1 recently volunteered to 

provide editorial feedback for an educational journal in order to gain insight into how 

others are writing. 

These women are working diligently to create an imagined environment and a 

desired goal and to communicate them effectively as teachers, scholars, and members of 

a community. In a decolonized fashion they are working to resist the normative 

traditions of their profession, while at the same time transforming the very context of the 
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institutions. By teaching others about the limits of the colonial construction of the 

academy, they act on their responsibilities to the community. In sharing their stories, 

they blaze a trail for Aboriginal scholars who come behind them. They inspire me to be 

brave and to write in a way that is responsive to Indigenous ways of knowing. They 

remind me of my responsibility to work to transform the very institutions that have 

privileged me with access. The trail that they have left for me is a ray of hope, and an 

opportunity to begin to vision my roles and responsibilities within the academy. 
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CHAPTER 11 - CLOSING THE CIRCLE: GATHERING STRENGTH 

It has been my intention to explore the experiences of Aboriginal women faculty 

working in the academy. For the women, access to the academy serves a number of 

different purposes. For some, scholarship and a love of reading soothe and protect the 

women from the difficult social settings in which they live. They take solace in books 

and find, to a degree, safety in the academy. For others, it offers an escape from classed, 

raced, and gendered expectations that are placed on them in the workforce. Still others 

pursue the academic life simply out of a love of learning. 

The second major theme is that access does not mean acceptance within the 

academy. These women have experienced multiple levels of racial and sexual 

harassment, stress-induced illnesses, and the pressures to conform that come with the 

tenure review process. 

A third pattern is that they have "had enough" and they respond by utilizing 

voice, by organizing, and by utilizing existing structures (even oppressive ones) to 

address the issues. They use their union contacts, appeal processes, and even the court 

system to resolve the issues that they experience. By altering the curriculum and 

teaching methodologies, methods of evaluation and peer review, traditional relationships 

between faculty and students, and their roles as researchers and committee members, they 

work consistently and tirelessly to decolonize the very structures that privilege them, 

even as they are unrewarded or even punished for their efforts. One is reminded of the 

women who fought courageously and selflessly for women's suffrage at the turn of the 

20"^ century. 
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The women are "gathering strength" through creating alliances with others 

(women, minority. Aboriginal women's groups, and community). Maintaining their own 

health (returning to spiritual traditions or re-centering Indigenous knowledge pathways in 

their personal lives) becomes key to their ability to decolonize the academy effectively. 

This chapter examines the manner in which the women work to gather strength. 

As I recap the stories that they have shared with me, I emphasize that 1 have 

observed patterns that have emerged including the aforementioned points. The women 

are nodding in affirmation. I wonder aloud at how they have managed to maintain their 

personal sanity given the degree of contradiction that has characterized their stories. 

11.1 Survival bv leaving 

I turn to Loretta, and remind her of our conversation the other day on the phone: 

"You used the word surviving. You said something to the effect that escaping has been 

your means of surviving." Loretta chuckles at the memory of our conversation. 

Oh yeah! Well, when I talk about surviving as leaving... there is two strategies to 
that. I've been to three universities in ten years... that is one kind of survival by 
leaving [switching universities]. [When you do that] you lose out on eligibility 
for sabbatical and tenure processes when you 're engaged in that kind of strategy. 
I am just tired of moving. (Loretta interview, p. 38) 

Jeri also recounts that, during the past fifteen years, leaving has often been the only 

option for her survival: "I always feel like I am fleeing from my life. 1 was always going 

somewhere [else]" (Jeri interview, p. 16). Claudia, Yvonne, and Arlene, on the other 

hand, have maintained long working relationships in relatively few institutions. 

Loretta continues "[The second kind] is the smaller survival by leaving. 1 just get 

shit on here... but I can go to other universities and feel appreciated" (Loretta interview. 
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p. 38). Loretta receives many invitations to speak at universities in Canada and abroad. 

This type of survival by leaving is a welcome relief from the routine of being ignored by 

her department and her college. Only days after her first application for tenure had been 

denied, Loretta was preparing her presentation as an invited speaker at a conference at an 

American Ivy League university. She recalls; 

I felt trapped. 1 was both in pain and terribly confused. The negative tenure 
decision had not only wounded me, but it had drastically shaken my confidence. I 
felt trapped because if I did not speak to what was happening in my life, I would 
have felt dishonest. How could I stand before a room of academics (especially 
the people of color) as a "leading scholar", when I did not "own" that position at 
home? On the morning of my session, 1 knew I had to speak to my current 
personal experiences. 1 understood it was a personal confrontation with trust and 
humility. Even though it was one of the most difficult talks I have ever given, I 
am glad that I spoke out, spoke up and talked back. I carried from that room 
precisely what I had not had when I walked in, both strength and courage. 

The strength and beauty of her audience provided her with faith to renew her battles. In 

spite of her struggle to be recognized by her own institution, she has been well received 

by other Canadian institutions who have invited her to give numerous lectures. She has 

also served as a visiting scholar to an institution in another country. She is well cited as a 

leading Aboriginal scholar and an inspiration to other Aboriginal academics. 

Loretta's colleagues have also received recognition from institutions and 

organizations outside of their universities. Yvonne had received a national achievement 

award the year we conducted the interviews. And more recently she was invited to dine 

with royalty during a recent visit by Prince Charles. She speaks at national and 

international research, science, and conferences for youth. She is a leading role model in 

our country. Claudia is an internationally recognized scholar who has been invited to 

participate in discussions with the United Nations, as well as organizations interested in 
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Indigenous linguistic preservation. She has received two honorary doctorates for her 

work. Locally, she is a sought-after consultant on Aboriginal education issues. Arlene 

has just been appointed as the Ambassador of Native Nations and Special Advisor to the 

President [of her university]. 

Loretta describes her choice to live on her husband's reserve as a third kind of 

survival strategy: "I wouldn't even describe those as surviving things...those are 

sustaining things." It is good for her husband to be with his people and it is good for her 

children to know their extended family. She describes this decision as essential for her 

family's well-being. 

11.2 Nurturing self through tradition 

Nurturing self is an act of self-love that builds a positive identity. As women 
reclaim and reconstruct their identities, they are better able to move out into the 
world and nurture others as well as nurture their own visions of the future 
(Anderson, 2000, p. 233) 

Like Loretta, Jeri is engaged in a number of different survival strategies in order 

to maintain her identity. She explains: 

It's really important to stay connected to people...you have to do everything you 
can to keep in balance. You need to do things for your emotional health, be 
physically healthy and spiritually healthy... I used ceremony.... 

I met a medicine woman who I am still working with. That was my primary 
survival thing; I would take off, and go to the reserve where she working and 
stay there. And we would sweat, and we would talk and work the land. I would 
chop wood for her... pick herbs and work, (Jeri interview, p. 33) 

She warns against the danger of wallowing in self-pity and grows quiet as she 

humbly describes the strength and tenacity of her relatives: 

The Metis people have come through so much, and I have relatives who have been 
through so much in their lives. I think about them when I am in the worst way. I 
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think about my mother, my father, my aunt... people who really struggled in their 
lives. Who overcame such really unbelievable obstacles, and who were really 
nice people...really gentle, and kind and giving people. [They] always had time 
to laugh, they always had time for kids. I think about those people. That has been 
a major source of strength and survival. I have been able to look back and say I 
am like those people... those are my relations. They didn't face the same things 
that I face. I have different experiences than they did.... I experience poverty 
differently. I experience motherhood differently. I experience the struggles of my 
work. My grandmother lived to 96 and she struggled. They had strength. I guess 
that's my survival. I am tough. I come from a long line of tough people. I have 
had so many experiences in my life, and I have grown so much. I have a great 
capacity to heal. (Jeri interview, p. 34) 

Smiling as she remembers the strength of her family, Jeri then describes the ways in 

which her job as a therapist has also helped with her own survival: 

Being a healer, I have helped people in their healing. / know that people can 
survive and heal. So when I look at these people [her colleagues] and they are 
my enemy, and they think they have power over me - to eliminate my job or make 
me uncomfortable, I just look at them and I see them for what they are, and I 
know that they have no power. Working in these White institutions, I have done 
the best job I can do. I have helped a lot of Native students survive and graduate. 
I have helped them write papers and listened to their sad stories. I have 
supported colleagues. I have changed institutions. I have changed policies. I 
have been hurt in the process. I have been personally assassinated. That has 
been very painful. I have cried buckets of tears and raged! I have written. 
Writing for me has been a real lifesaver. I think it that's a really critical part of 
my survival. (Jeri interview, p. 37) 

Nodding in agreement, Yvoime begins to describe a beautiful spiritual woman 

with whom she has worked in a women's circle. For Yvonne, Laura Wasacase (an Elder) 

has been more than a spiritual guide; she has also been a good and solid friend. Laura is 

teaching Yvonne both the substance and process of the knowledge of Cree women. 

Laura's friendship and mentorship is very special to Yvonne. I explain excitedly that 

Laura is also special to me for she has an intuition for calling just when I need her the 

most. She models for me the manner and the responsibility of doing the same for others. 
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In the forward to her latest book, Loretta writes, "I have also learned in ceremony 

and from traditional teachings." During the interview when I asked what she does to 

survive, she laughed, "Play bingo! Hey, I don't even have time for that anymore! 

Damn!" She also is a traditional dancer and often dances on the weekends with her 

family. 

11.3 A circle of friends 

Nurturing self is but one response to the women's survival needs. They also 

maintain strong relationships with others in their work place and community. Yvonne 

discusses the institutional supports that she has tapped into such as a number of 

committees that provide a supportive role in her professional life. These include "the 

President's advisory committee and the Status of Women Committee and an organization 

of Aboriginal faculty and other employees... and of course the small group of Aboriginal 

women here too" (Yvonne interview, p. 16). She speaks highly of her colleagues, 

particularly Loretta, of whom she says, 

I had read some of her writing about some of her struggles that she has gone 
through, and I turned to her. / had unfortunately [gone] through a struggle with 
a feminist woman who threatened me... and I knew that Loretta could advise me. 
When / need her she was there and her writing was there and that is important to 
because her writing was so powerful. (Yvonne interview, p. 16) 

From these relationships she has gained support and friendship. She has also realized 

that "you are not alone. And it is kind of odd to think, I don't know why it makes me feel 

good, to know that... you are not the only one suffering (laughing)" (Yvonne interview, 

p. 17). 
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Loretta comments that pockets of support can be found even in the College of 

Law, "from feminists working in law [and from] women of color" (Loretta interview, p. 

41). Jeri adds, "The best allies will be Native women first, then other women of color" 

(Jeri interview, p. 45). Yvonne comments that she, too, sees the same support groups in 

the science. She considers for a moment one particular story, then shares it with us: 

The only time that I have felt truly welcome andfully accepted as a person and a 
scientist was a year ago. I was invited to a Math, Science & Technology 
Education for American Indians conference. Indian cultural activities and 
spiritual ceremonies were an integral part of the conference. Elders were invited. 
We had a feast, a pow-wow, and a concert featuring American Indian artists. 

For the first time I met another Indian scientist-seven of them in fact! I heard 
their stories of trying to Jit into their mainstream institutions and what parts of 
themselves that they had to leave out in order to gain some semblance of 
acceptance. Ifelt at home, accepted fully, understood. Ifelt respected-a new 
feeling for me. I have hung onto the memory of that experience, knowing that is 
how things should be in my workplace. 

Claudia re-enters the conversation by describing other allies that she has found. 

There are individual academics from a wide range of disciplines who have engaged 

Aboriginal issues on campus. A key for her was finding a mentor. She explains: "I 

found my mentor mid-way through my career at this university. That has been an 

important basis for helping me to make choices" (Claudia interview, p. 31). Jeri agrees 

with Claudia, adding, "I will give lots of time and energy to people I feel are allies, if I 

consider them to be a social activist, or from a minority group, and women who are 

socially conscious" (Jeri interview, p. 47). Jeri pauses there a moment then leans close 

towards me conspiratorially and quietly she states: 

Not all women are allies. Not all Native women are allies. You need to be 
cautious first, and learn who your allies are. Be cautious of what you tell people. 
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you do not need to tell people about your life. I rarely talk about my life with my 
colleagues. (Jeri interview, p. 48) 

Her message speaks clearly to my involvement on an institutional change initiative that 

has opened me to backlash from other Aboriginal women on our campus. This backlash 

has illuminated a great deal of divisiveness on our campus between the Aboriginal 

faculty, and student affairs personnel. 

Loretta discusses the importance of maintaining friendships like the one she has 

with Belinda, a woman she stays with when she is in the city. Jeri adds that she 

maintains relationships with a group of Aboriginal women in which they share child-care, 

cars, and money. She explains. 

There were six of us... and I really counted on these women and they could count 
on me.... That community was a survival strategy.... 

My daughter was also a survival skill for me... she would just demand that I get 
out of [the house and office], let us go to the beach mom... go walking, shopping. 
(Jeri interview, p. 32) 

Yvonne speaks briefly about her relationship with her adult son, about not 

wanting to burden him with her issues from work. For these women, family is an 

important reminder not to take their professional lives so seriously. Their family reminds 

them that life is more than academic work. 

11.4 Sense-making 

"Closing the circle: gathering strength" is about regaining and reaffirming a sense 

of self As a part of one's self-determining responsibilities to self, community, and land, 

the women provide models for mindful living. It's about saying, "No," and staying 

healthy. It's about the reflective/healing time that is necessary for the reconstructive 
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work that we engage in. Reconstructing on the macro scale (within the institutions) first 

requires the women to consciously reconstruct themselves by first and foremost 

recentering their spiritual sides. The women remind me to take care of myself in a 

holistic manner, and to be mindful of my intellectual, physical, emotional, and spiritual 

health. They suggest being mindftil of maintaining that individual sense of purpose that 

comes with taking care of self. Anderson (2000) writes 

Reclaiming a sense of sacredness ... can be helpfiil for Aboriginal women who 
wish to construct healthy lives. The greater meaning of our lives can also be 
enhanced when we reclaim our sacredness, because we then begin to see 
ourselves as beings with a sense of purpose." (p. 201) 

This sense of purpose plays out in the manner in which these women thoughtfiilly 

redefine their roles as teachers, engage in scholarship, and contribute to a larger 

community. They suggest seeking out spiritual guidance, mentors, and allies to promote 

and enhance a sense of connectedness to a greater community and they emphasize the 

necessity to set boundaries as a means of protecting oneself 
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CHAPTER 12 - LEAVING TRAIL MARKERS: IMPLICATIONS 

As a child, I remember going to a powwow at my reserve. As we drove through 
the reserve, my father slowed down the car. At the side of the road, there was a 
group of young men stacking rocks into a tall pile, waist-high. I asked my father 
what they were doing. He responded that the young men were leaving trail-
markers for those people who did not know where the powwow grounds were. 
He said that people would see the marker and know that they needed to turn, and 
that they were nearing their destination (Pete-Willett, oral tradition). 

12.1 Implications for wanna-be's 

We were getting tired, as many of the interviews were three hours long. The 

sunshine outside began to beckon us. I asked the women to consider the questions, 

"What kinds of lessons do you have for young aspiring Native women who want to work 

in the academy?" "What should they know?" and "What should they be asking you?" 

12.1.1 Seek mentors 

Loretta fiurows her eyebrows thoughtfully for a moment to consider these 

questions. Then she nods her head slowly and replies carefully. 

You need to have some kind of mentor. You need to have somebody explaining 
[everything]. When you sit down and negotiate your first contract... you need to 
know what's a decent starting salary... finding out about pensions... and parking 
issues... moving expenses. " (Loretta interview, p. 43-45) 

Jeri nods in agreement at Loretta's comment and adds 

There is a mentoring program in place for Whites, and for White males... which 
I've seen work. But there has never been a mentoring program in place for me. 
That's why I help people. I know how to read a collective agreement now... it's 
also about protecting and surviving harassment and inequitable salaries and 
other forms of institutional racism and sexism.... But don 7 expect support from 
the system. (Jeri interview, p. 40) 

Loretta jumps in to provide an example. In her experience with a contract negotiation, 

the Dean would provide only vague answers to her very direct questions about salary. 
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space, graduate assistantship money, and the like. She deliberates, "Some of it's 

systemic - They don't think about it. But some of it's deliberate. That's how they weed 

out the one's they don't want" (interview transcript, p. 46). 

I nod and begin to share the story of my first interview for a tenure-track position. 

After a great deal of excited preparation and anticipation, I arrived on the day of my 

interview at the College Dean's office to meet with him. To my dismay, he had not been 

expecting me. Upon consulting the department head, I learned I had been provided with 

the wrong interview schedule; my interview was on another day. I later learned that the 

other applicants had been invited to lunch with the faculty, while I was not. After the 

interview process was completed, it became clear to me that they had had no intention of 

hiring me. I was told that they had selected another candidate primarily because my 

Ph.D. was not yet completed, even though they themselves had groomed me and knew 

that I would be finished before the fall (I finished in August), even though they knew that 

the President's office wanted me on faculty (a special term position was later created 

specifically for me by the Dean and the Academic Vice President's office), and even 

though a White, male doctoral student was later hired to a tenure-track faculty position in 

another department. 

Jeri shakes her head at my story and laments, "Don't expect the [system] just to 

love you cause they won't...make sure you're getting support fi-om somewhere else... 

keep an active network, keep friends, look for allies...don't restrict your support circles 

to academia. The elders...your family...it's really important to stay connected" (Jeri 

interview, p. 45). 
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Yet in response to their comments about mentors, I must say that I have found 

few AboriginaJ women who are capable of or who are willing to be a mentor to me; even 

those whom I currently work with. In my experience my mentors have been primarily 

non-Aboriginal people (men and women) with tenure. They have provided me with 

access to employment, and invitations to conduct research alongside them. By contrast, 

my Aboriginal women colleagues often exclude me from in discussions about our 

(shared) undergraduate courses. In one situation, I consulted one of the Aboriginal 

women I was working with about the state of university programs for Aboriginal 

students. I asked for her assistance in constructing plans for a consultative process, 

which she provided. Using this information, I worked with other faculty allies to 

undertake some strategic planning. When negative feedback was provided during one 

session by an Aboriginal woman, the Aboriginal woman whom I had initially consulted 

later told me, "Well dear, you got just what you deserved." My shocked and angry 

response to her was, "Do not pull that tone with me! If base my action plan upon your 

advice which I have sincerely and respectfully asked for and which I assume will be 

informed and reasoned, then you have no right to pass judgment on how the plan is 

received!" 

In a different situation, another female Aboriginal colleague entered my office to 

complain that there were people in tenured positions who should be involved with the 

work 1 was engaged in with the President's office. 1 responded that since she had been 

provided with information on the work of that committee and she had been provided with 
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several opportunities to meet with the committee but chose not to attend, she had no one 

to blame for her level of involvement but herself. 

In yet another situation, as a result of my work with the President's office, I was, 

in effect, asked by another Aboriginal woman to defend my involvement with the 

initiative. While I was only on a term faculty contract, my experience in system change 

and my educational background in higher education (organization and administration) 

and educational administration had been the primary reasons why I was invited to work 

on that project. I had also had the opportunity to consider institutional change initiatives 

as they apply to Indigenous programs during my preliminary examinations, when my 

organization and administration professor asked me to provide a vision for change. The 

vision I developed during this exam is the same vision I articulated to both the President 

and Vice-president, and ultimately led to an invitation to assist them. 

I have come to understand that within the small group of Aboriginal women 

faculty and other staff who have gained their positions within this university, I can be 

threatening. I am from this community and can speak from a more authoritative and 

geographically relevant positioning than some of them. I have a strong track record in 

providing quality educational professional development on a wide range of issues that are 

responsible to an increasing Aboriginal population in this province. My work experience 

provides me with a particular level of expertise that is different from their own. 

On another level, I have come to understand these experiences as fine examples of 

the colonial structures that impose a competitive model for us to work within. No doubt, 

when these colleagues were the only ones on campus, they were often shoulder-tapped 
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for involvement and their voices were actively sought out. The result is that pockets of 

"Indian experts" have been created within these colonial organizations. These positions 

are then subject to changes in authority whenever new members come on board. As the 

institution facilitates the hiring of Indigenous peoples in greater numbers, tensions 

naturally emerge over whose voice will be heard by those with power. As outlined in my 

own stories, the outcome is lateral oppression. In hindsight, by colleagues responses are 

perfectly understandable, yet still unappreciated. 

In my own experience, mentors come to you out of respect. They emerge in the 

most unlikely people because they appreciate the contributions that you are making. I 

learned that one cannot assume whom your allies might be, and that once you figure out 

who they are, remember to appreciate their assistance. 

12.1.2 Set boundaries 

The conversations shifted to a discussion about setting reasonable boundaries 

around your self as an Aboriginal faculty. Jeri looks at me with a serious face, leans in 

and speaks in a hushed voice; 

Don 't let yourself get caught up in trying to measure up to their standards. Their 
standards are phony. If you just decide that you are not going to measure up, 
then it's far less painful. You cannot succeed. Here I am speaking from fifteen 
years of experience. I have my Ph.D. I have a permanent position and you 
[still] cannot measure up to their standards.... 

As a form of self-protection, know your area, know what your boundaries are... 
don 't try to be the expert... there's a lot of things to struggle over in academia... 
you have to reserve your energy." (Jeri interview, p. 45) 

We agree that some people just want to debate with you because you are visibly 

Aboriginal. Jeri shakes her head and says, "Everybody has an opinion on Native people." 
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She describes the way that some people are compelled to engage you in conversations 

about things that you [and they] know little about. She complains, "They think that, 

because they have an opinion, they know something. And they devalue all the things that 

I study and that I work on. They know nothing. Yet they think they can debate with me 

on Native issues." She suggests that, as a form of self-preservation, you should know 

your area well and remember that it is OK to say, "No, I don't want to have this 

conversation with you," and to walk away. 

12.1.3 Trust vourself 

Yvonne was reflecting back on the lessons she learned from her experiences with 

harassment. The biggest lesson was that she needed to trust her instincts. After one 

particular barrage of threats from her employer she "remembered walking home with 

tears streaming down my face. I was demoralized, feeling helpless, frightened, betrayed, 

abandoned, confused, uncertain of whom to trust or where to go for help." In another 

incident, she was harassed and her work was plagiarized by a fellow feminist. She wrote 

in her conference presentation, "In both instances, I felt powerless, scared, and anxious. 

In both instances, I had not done anything wrong, yet I was blamed and made responsible 

for the ensuing chaos." When she and I discussed this topic in the interview, she 

elaborated: 

I kept saying to myself, 'This cannot be happening.' And then / kept saying, 'This 
will not happen again,' but it did, over and over again. Until I realized that was 
the way it was. I had a lot of gut sensations, and a lot of fear that I just ignored. 
The body was telling me this is not a safe place to be. (Yvonne interview, p 18) 
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Change came for her when she decided she could trust her instincts. That was a big 

lesson for her. She had to reach a stage however, when she could identify the reality 

checks for herself, she describes: 

When I think that someone has said something that is discriminatory or has done 
something that is discriminatory -1 can trust my senses, my instincts. I am right. 
When they deny it, which they will, I am still right. The harasser will deny it -
probably forever, but I know what I experienced. 

The rewards of trusting her instincts include 

the freedom from the constant energy drain [associated with living in fear] and 
the freedom to be myself and to believe in [something better]. Resolution for me 
was attainable only by personal means, through recovery, spiritual and emotional 
healing. Resolution was unattainable within the university systems of managing 
harassment and discrimination. The burden of proof was mine! 

The costs of trusting herself is that she is: 

Not accepted in my workplace as an equal. I never will by some people. I cannot 
change their opinion of me, but I can change how I react to them. I no longer 
allow their opinions to poison my opinion of myself, and / take pride in what I 
have been able to accomplish despite being born female, poor, of a mixed racial 
[heritage] coupled with the sometimes hostility, non-supportive environments 
within which I have worked. 

Now I am able to look at myself in the mirror with a sense ofpride and know that 
/ can trust my inner instincts. Developing this sense of inner self has meant 
taking the risks of standing up for myself. The more risks I have taken, the better 
things have gotten for me. 

12.1.4 Set high standards for yourself 

Claudia has been thoughtfully listening throughout this discussion. She clears her 

throat, sips some water, and then begins to share with us her desires: 

/ know there are a lot of individuals who are doing a lot of things, but do not see 
themselves as responsible to the institutions that they are in. When you get a job 
and someone is paying you, you are also responsible to those people. Some 
people think they are an educator who is only responsible to their people. You 
are also responsible for the institution. You are building an institution for 
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Aboriginal people to come into, and you must take a partnership [role] in that. 
Over the years. I have begun to see how important my role was as a player in the 
institution. I think I can say that I have made some significant changes because I 
was a player. (Claudia interview, p. 30) 

The women have suggested some specific implications for wanna-be's interested in 

working in the academy. They suggest seeking mentors, setting boundaries, trusting your 

instincts, and setting high standards for your role as academic. 

12.2 Implications for universities 

I ask the women "What can institutions of higher education learn from your 

experiences?" The women turn uncomfortably in their seats. Jeri blurts out, "They need 

to learn how eurocentric they are!" Loretta laughs and adds. 

They need to learn that they need to get the hell out of the way, that they are in 
fact part of the problem, that they are not part of the solution... If you would just 
clear out and let us have some significant brown spots on campus, let us grow and 
mature into what we need to be... and let us make our mistakes, because we 'II 
make some. Just get outta the wav! Period. End of story. (Loretta interview, p. 
42) 

Her angry but valid words cause the group to smile, laugh, and nod in agreement. But 

then we become quite as we search our knowledge base and our memories for solutions. 

12.2.1 Respecting Indigenous knowledge 

Claudia has been pondering Loretta's words deeply. With a serious face, she 

slowly moves in closer to the center and begins to speak. Universities need to understand 

that "there is a different way of knowing that they have totally disregarded...a way of 

education, socializing, a way of being that they have colonially held as inferior" (Claudia 

interview, p. 31). She suggests that our communal responsibility is to teach them what 

they do not understand. She explains, "When we open their eyes, they will be changed 
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by it, and we will be changed by it." This idea is Freirian in nature, in that she suggests 

that the oppressed can release their oppressors from the bonds of oppression. 

Claudia is clear that there will be a cost to these types of changes; White people 

will have to give up their superior status. She states: 

That is something that is hard for them to want. They have always presumed their 
superior status and that now they are being challenged and there is great 
resistance. But as people are challenged and changed it will make for a most 
wonderful balanced education, if we get there. (Claudia interview, p. 31) 

For Jeri, this lack of respect for Indigenous knowledge is partly to blame for the 

lack of Aboriginal faculty: "They think they are being welcoming. They think they have 

an open door policy. But it is really a revolving-door policy. We are coming and going." 

(Jeri interview, p. 43) She smiles, "Everybody wants me - a Native women with a Ph.D. 

Come on!" (p. 43). She continues, reflecting on the atmosphere that universities present 

to potential Aboriginal faculty: 

The fact of the matter is, I am shopping. I would like a safe place to work. I 
would like to be welcomed. I would like a home. F want to relax for a while, and 
not be under attack. That's what universities need to realize. They are not 
welcoming at all. (Jeri interview, p. 43) 

12.2.2 Racial harassment policies 

Jeri suggests that universities "need cultural harassment policies [because] it's not 

just about racial slurs and stereotypes. It is things like Aboriginal people being able to 

teach through story, share their experiences, utilize the circle and ceremony [in the 

classroom]" (Jeri interview, p. 43). She suggests universities need to implement this type 

of protecting. Claudia, however, suggests that an ethical foundation needs to be 

established university-wide so employees are aware of the boundaries between 
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appropriate and inappropriate study of Indigenous knowledge. She has proposed 

following the United Nations guidelines for protection. 

12.3 Sense-making 

A part of the responsibility that these women assume is to work towards system 

transformation in a manner that will enhance opportunities for others. They speak of the 

importance of creating a sense of community within the academy and beyond. They 

remind me to take care of myself by setting boundaries and trusting my instincts. They 

also remind me that self-determination is about owing the responsibility to be a mindful 

person. That this can be achieved with a strong understanding of my standpoint, and by 

setting high standards for myself In this manner, I will be better able to speak with 

authority about the very decolonizing changes that the institutions require. 

These women speak to the university's need to recognize its own eurocentrism 

and the limits that this poses for those along the margins. They assert that different ways 

of knowing need to be respected and that space for that kind of discourse to be explored 

must be provided. They also speak to the kinds of policy supports that will ensure that 

this work can continue unhindered by racism. 

It has been a long day for us all. We have grown weary from the sharing. I nod 

my head to each one of them, my eyes shining brightly. "Thank you so much for your 

time, there has been much good learning here today." I touch their hands, sensing the 

strength in each of them, and I am thankful for their wisdom. 
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CHAPTER 13 - HITTING THE TRAIL: REFLECTIONS AND CONCLUSIONS 

The women have gone home now. Our time for visiting has passed in much the 

same manner that the day has slipped away into the horizon. We have shared deep 

embraces, tears, and warm smiles. We shared encouragement for our communal work, 

and then they have moved on, back home to families, research, and teaching 

responsibilities. I clear up the dishes and sweep up the crumbs of bannock remaining on 

the floor beneath the couch, bum some sweetgrass, pray and sit quietly, digesting all that 

was said. 

This study was intended to uncover the experiences of Aboriginal women faculty. 

In order to tell that story effectively, it was essential to set the context for the narrative 

that was to follow. This study began with a sharing of the ideological and structural 

oppressions that have resulted from colonization processes in the Americas. These 

structures served to subjugate Aboriginal peoples broadly, but were exercised in very 

particular ways on Aboriginal women. The Indian Act, and Bill C-31 (Canada) are 

examples of these structural forms of oppression. 

Education as a colonial instrument of oppression was characterized by three 

distinct phases (Altbach & Kelly, 1978; Iverson, 1978), and the educational outcomes for 

Aboriginal women have been defined by class and gender norms of the time period 

(Wilson, 1986). The result of such structures is that, generally. Aboriginal women have 

less formal education than their non-Aboriginal counterparts. 

The construction of higher education then has been influenced by ideology and 

educational structures founded on eurocentrism. Unequal power relationships. 
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exclusionary practices, and an assimilative agenda are key characteristics of higher 

education. Social interaction norms and reward structures reinforce conformity in the 

faculty ranks (Gubitosi, 1996). Societal pressures require Aboriginal peoples to adopt the 

power structures of dominant society in order to be seen as even marginally "equal." 

Higher education then holds out a meritocratic carrot for Aboriginal peoples. Once 

access to the institution is gained. Aboriginal peoples must contend with double learning 

and other forms of complex cultural negotiating responses to ensure their survival within 

the academy. 

In the case of the women faculty presented here, the nature of their negotiations 

have been referred to as contradictions and responses to the colonial tendencies that 

comes when assuming a tenure-track position with the academy. The contradictions 

include harassment, isolation, fragmentation, and marginality. While these may be 

explained through feminist or critical race critique, those forms of analysis have not been 

sufficient to thoroughly explain the "big picture." The big picmre here is that the 

university is still supporting the women's subjugation, omission, and oppression on 

personal, cultural, and professional levels. An understanding of this phenomenon can 

only be achieved through an analysis that included a post-colonial or decolonizing 

analysis. I have coded the analysis as decolonizing moves including resistance, 

renaming, and revisioning to name a few. 

In the oral traditional, an exchange of knowledge between the teller and the 

listener is a key relationship. The teller is bound by protocol to tell the story honestly and 

accurately; the listener plays an important interpreter role. It is the listener's job to 
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consider what was shared in the stories. They have a responsibility to be reflective, as 

lessons will come to them based on the kind of mischief they've been up to lately. 

Through the stories the women have shared the contradictions and the victories 

that they have experienced. They spoke of their contributions and continuing battles 

(internal and external). They have spoken clearly about the need to care for self in a 

holistic fashion, to seek allies, and to set boundaries in order to protect myself In that 

manner I will be better able to continue to contribute to our community of learners. 

Through the examples provided in their narratives, I have observed that the 

women reclaim Indigenous perspectives and put them into practice as part of their own 

academic and personal survival. They resist colonizing (normative) tendencies that are 

entrenched in the academy as expressed through their stories from their undergraduate 

and graduate days, and from their reflections on teaching, research, and community 

membership. They rename their practices and roles. They envision a greater purpose for 

themselves as academic women. They assume responsibility to do so for the good of all 

Aboriginal peoples and also for the benefit of Non-Aboriginal peoples. 

However, their personal standpoints predict their ability to enact this decolonizing 

move effectively. Clearly tensions exist between the women's ability to mimic or mock 

the dominant norms of the academy. Yvorme, who has only recently reclaimed her 

Indigenous heritage, mimics dominant scholarly traditions when she separates her 

science-based scholarship, with its coded language and style, from her more recent 

explorations into feminist and Indigenous knowledge. As a bi-racial individual, 

Yvonne's experiences can best be understood as issues of gender in a male-dominated 
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field, with separations made into her feminine and Indigenous research agendas. She 

exercises power primarily at the personal level. She is limited at this time in her ability to 

decolonize the university. 

Jeri has been working to decolonize in her own way. Her strength lies in her 

ability to change her scholarship and teaching. Jeri's work is emancipatory and 

transformative. She utilizes the medicine wheel teachings in the core of her instruction 

and scholarship. Her work defies normative tradition when she writes in a circular 

fashion, and introduces coyote narrative as a means of coding her work. She articulates 

against (mocks) normative scholarship, and models new forms of knowledge 

transmission steeped in the oral tradition. She embraces the opportunity to 

reconceptualize the university structures when she choices to work within a program that 

recenters Indigenous knowledge. She chooses a site for struggle that may be more 

welcoming then the places she has been in the past. 

Loretta writes about topics associated with self-determination, law, and native 

studies. Her work privileges a native audience through the use of narrative tropes and the 

centrality of Indigenous knowledge. Loretta's work clearly mocks the normative 

traditions and, for this reason, her work may be labeled as not scholarly enough by her 

non-Aboriginal colleagues and by the reward structures of the university. Loretta is 

actively engaged in decolonizing the academy when she emphasizes otherist pedagogy in 

her teaching and advocates for Indigenous worldviews in her committee membership. 

She has articulated a long-term commitment to the university in which she works and 
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more recently her role in the university has been redefined. In the end, Loretta has turned 

out to be one of my mentors. 

Claudia's work strongly advocates for a dialogue within the university 

community to address the pressing concerns of Indigenous knowledge ways and the 

implications for scholarship and program development. However, because there is a 

perception by some in the university that she is more concerned with global issues, she is 

working hard to act on opportunities that will bring her into closer contact with the local 

community. 

These sites of their decolonizing labor, whether they are in the classroom, in 

journals, or in committees within the university and/or global organizations represent 

holistic approaches to change on this topic. Each site brings about different outcomes 

which, when combined, perhaps may effect greater levels of change. As such, they have 

already contributed to changing perceptions about scholarship, faculty roles, and 

relationships within the university. They have been successful in privileging and 

supporting Aboriginal people through their scholarship, through their mentorship, and 

through community service and the like. And, always, they nurture within themselves the 

traditional knowledge and Indigenous ways of knowing of their own nations. They seek 

out and maintain healthy relationships with others and are mindful to set boundaries 

about them. 

Decolonizing the academy can be undertaken in a multitude of ways. Keep in 

mind that these reflections provide only a snapshot of a (not much) larger group of 

Aboriginal women faculty working in Canada and the United States. Additional or future 
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research could examine a larger sample of Aboriginal women. This type of study may 

have the ability to illuminate greater patterns than have been observed here. Future 

studies could also emphasize those experiences that may differ due to institutional type, 

location, and other factors. It would also be interesting to hear from women faculty who 

are presently, or were formerly employed as faculty in Indigenous higher educational 

institutions, such as Tribal or Indian Colleges. 

I pack these reflections here into my backpack, alongside a story well told and the 

many lessons and teachings that the "aunties" have honored me with. Niya 

Kahmaykotayo. I carry a heavy load. To you, the reader, I ask, "What will you do with 

what you have learned here? What will you pick up to add to your load? What 

responsibilities will you assume?" It is up to you. 
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APPENDIX A - INTERVIEW GUIDE 

SECTION 1: Experiences of Aboriginal Women in the Academy. Questions to 

ascertain these insights may include: 

a) Could you tell me about your early family life? 

b) What are some of your memories about your formal education? 

c) What was your undergraduate education like? 

d) As an undergraduate and later a graduate how did your perceptions of faculty 

work change? 

e) What did you imagine that faculty did during their day? 

f) Literature often refers to a "faculty pipeline", how would you describe you 

entry into academic life? 

g) Research on faculty work identifies three key roles of the academic - research, 

instruction and service, how do you define your experience within these roles 

as an Aboriginal women faculty member? 

h) Do you define your roles differently then your colleagues? 

i) Could you describe for me your working relationships with colleagues? 

j) What are the benefits/limitations of working in higher education? 
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APPENDIX B - INTERVIEW GUIDE 

SECTION 2: Responses to socially constructed role expectations. Questions 

guiding discussion in this area may include: 

a) In your opinion, what are some of the expectations that others (students, 

colleagues, administration, and others in the Aboriginal community) have of 

you, as a woman of Aboriginal ancestry in the role of faculty? 

b) How do you negotiate multiple role expectations? 

c) What are some of the challenges you have faced? 

d) How do structures within the academy serve to marginalize? 

e) What are your sources of strength (social networks)? 

f) What can organizations of higher education learn from the experiences of 

Aboriginal women in the academy? 
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APPENDIX C - CONSENT FORM 

Aboriginal Women Faculty Members: Experiences and Negotiations 

I appreciate your participation in the research study. The study will explore issues conceming the 
experiences and negotiations of Aboriginal women faculty working in the academy. In order to 
protect the interests of the participants we will adhere to the following guidelines. 

1. Your participation in the study is voluntary. You may withdraw at any time during the study 
without penalty or without loss of services at the University of Saskatchewan. If you 
withdraw, the data collected will not be used. 

2. Your confidentiality and anonymity will be protected through the use of pseudonjmis. 
3. You will be asked to take part in an interview, observation, and follow-up interview. The 

initial interview will last approximately 2 hours, and will be tape-recorded. The follow-up 
interview should take 1 hour and will serve to clarify meaning of themes that emerged. 

4. After the initial interview, the tape will be transcribed and analyzed for the major themes 
discussed. I will check with you about any additions/deletions that you would like to make to 
the transcription. You may add, delete and change anything during this process so that it 
reflects what you wish to share. Afterwards, I will ask you to sign a Transcript/Data Release 
form. 

5. The results and interpretations of the study will be used as a class project, and then as a part 
of dissertation research. This information may also be used in articles for scholarly journals 
or conference presentations. 

6. The data including audio-tapes and transcriptions collected for this study will be kept in a 
secure place for a minimum of five years, in accordance with the University of Saskatchewan 
guidelines. 

As a research participant in this study, you may contact the Office of Research Services at the 
University of Saskatchewan (966-4053) if you have any questions about the study or you may 
contact us, Shauneen Pete-Willett at 343-6146 or my instructor. Dr. Linda Wason-Ellam at 966-
7578 

I, have read the above guidelines as described to 
me and agree to participate. The procedure and its possible risks have been explained to me by 

, and 1 understand them. A copy of this form has been given to me 
for my records. 

(date) 

(Participant Signature) (Researcher's Signature) 
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