Our World

According to Osennontion and Skonaganleh:rd

e found ourselves on April 4, 1989, still without
the article we had promised to submit for this
special edition of Canadian Woman Studies. Being
Kanien’kehi:ka (Mohawk) women, and therefore
notorious for “talking,” we decided to record a conversation
between ourselves. We spoke of everything from our initial
apprehension to contribute to a so-called “feminist” joarnal and
our views on “feminism,” to our very deep beliefs of who we are
and where we want to go. What follows is our significantly con-
densed and revised (to say
the least!) version of our
spoken words. It is our sin-
cere hope that these words
will provide our readers an
opportunity to begin to rec-
ognize, to understand, and
to respect the aboriginal
woman for who she is.

Our contribution to
Canadian Woman Studies

S: Frankly,I'mvery tired of
having other women inter-
pret for us, other women
empathize for us, other
women sympathize with us.
I’'minterested in articulating
ourowndirections, our own
aspirations, our own past, in
our own words. 1 saw the
opportunity, through this
journal, to do this — to
communicate to the women
who teach women’s studies
and their students. At the
same time I want to tell our
own young women that we
don’tneed to grow up want-
ing to be like “Dick and
Jane.” I want them to know
that it’s not only all right,
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it’s necessary, for us to grow up in a way that we have articulated
ourselves: wedon’t need governments, laws, or legislative frame-
works to articulate the whole concept of self-government and
self-direction. When I pulled all these things together, I decided,
given some discomfort with the concepts around a feminist
journal, that I was prepared to become involved.

O: Not considering myself to be “feminist” necessarily, nor a
“writer,” I had some difficulty deciding whether this was a good
thing to do. I was also not
sure about what I would
submit, and then you sug-
gestedaco-authorship.Iam
most concerned with how
we can best affect the read-
ership — how we can get
the message across to them
that we are absolutely
different! 1f the educators
are going to teach anybody,
and if their students are
going tolearn anything, then
we have to try as much as
possible to get them to at
least realize that they are
going to have to twist their
minds a little bit (or alot ) to
try to getinto the same frame
of mind as us, or to try to get
on the same wave-length.
They must realize that their
own thinking cannot be
applied to whatwe are going
to say, so that what we say
“fits” — there seems to be a
tendency for that to happen.
We must somehow getthem
toempty their heads of what
they may think they know
about us, so that they are
prepared to begin to learn
the truth.



S: It’s important for me to say a few things
about why I suggested a co-authorship. I
want to show that it’s possible to work
together and to co-operate. While you and
I share common views on self-govern-
ment, and the direction in which aborigi-
nal people are going (and aboriginal
women are being dragged), these are not
always shared 100%. However, it is pos-
sible to disagree, and to still work to-
gether. This is, unfortunately, something
that we don’t see in our community often
enough. We see cliques and little power
circlesform, but we rarely see genuine co-
operation. It seemed to me that we could
be an example to the women who read the
journal, and to our own women,

Who We Are/Who We Are Not

S: We must begin by ex-
plaining who we are. We are
bothKanien’keh4:ka,and we
both believe in the Haudeno-
saunce (the Five Nation Iro-
quois Confederacy) having been created
and opérating long before anyone came
here. In that context of who we are, we
believe that woman came first— that the
first one, the first being to come amongst
our relatives, came from a sky world, a
world that we cannof define in nice an-
thropological terms, as some would have
us do, but nevertheless, for us, there isno
doubt in our minds. This first woman
who came carried a child, and this first-
born was a woman. We must remind
ourselves and the Grandfathers, Fathers,
Uncles, Brothers, Husbands, and Sons
amongst us, that they borrowed and
adopted “other” ways and that those other
ways of looking at us are just not accept-
able.

O: I want to emphasize that we believe
our Creation Story — that we don’t need
any other explanations nor does there
need to be any great analysis or any great
scientific substantiation for it, because
we believe it! You are right when you say
that we know it to be the truth, and so if
someone believes otherwise, then let that
one prove to us that it is not the truth.

S: The Elders and Traditional People,
with whom I have spoken, talk about
when peoples of all colours came here
and how we came to be and how every-
body had her/his own medicine wheel. In
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that medicine wheel, irrespective of col-
our, was everything that s/he needed.
Inside those medicine wheels were the
valuesandbeliefs, and social mores, about
how we were to get along. It was only as
time went on that certain of these colours
of peoples forgot what was in their medi-
cine wheels and by forgetting what was in
them and forgetting to honour them, they
created a whole false society. This society
rooted itself in what we consider to be this
falseness. The people who came here to
co-existon Turtle Island have not done so
very successfully — co-existed that is.

O: We are taught that we have a rela-
tionship to the natural world and so we are
natural human beings. We have names,
very descriptive names of who we are
(Kanien’kehé:ka are people of the flint)
and how we differ. Our own languages
enable ustodothat, generally inarespect-
ful way. You speak often of the young
ones whom you are responsible for, how
they have their own “Indian” names by
which they are known, and how important
these names are. One of the very small
girls understands at three years old, the
teaching of the sweetgrass braid — how
weak one strand is, how easy it is to break
itup, and it’s gone. She knows, however,
that many strands, braided together, can-
not be torn apart. She carries that name
and is being taught the responsibilities
that go along with her name.

S: She is being taught, as are the small
boys, to understand respect, to respect all
of her relations, and to understand and
respect the role she has to play with re-
gards to thoserelations. We want
to ensure that she can honour
her name — that she is prepared
to accept the responsibility to
see that we are braided together,
that we do not stand alone as a
single blade of grass.

reached India when they arrived here, are
surely grateful that some other place,
which might have suggested a less flat-
tering name, was not the target. I'm not
sure about Metis. I appreciate that it re-
flects the concept of mixed blood, but a
self-defined Metis person who considers
that s/he is aboriginal, is only thatbecause
s/he has an origin that comes from the
Onkwehonwe, Anishinabe, or one of the
other natural beings. If we put our minds,
particularly the women, more to acting
like good natural human beings and less
topursuing these political labels thatcome
from foreign governments, we might find
ourselves easier able to get along with
some of the other groups. When we use
their words and their weapons, their is-
sues around law and behaviour and ex-
pectations, we can’t ever expect to meas-
ure up.

Self-Determination

O: The term “self-government” has be-
come a universal buzz-word, widely used
throughout the world, when the issues of
aboriginal/indigenous peoples are dis-
cussed. I have difficulty with the word,
myself, and with what it represents. Just
as other Nations of peoples, like those
whocall themselves Canadians, have their
own system of government, so do we.
Presumably, Canadians consider that their
government is such that it allows them to
govern their affairs — to govern them-
selves. Of course, we know that they go
far beyond that and impose their system
on others like us, but to make the point —
their government is a self-governing one,

“ONE OF THE VERY SMALL GIRLS UNDER-
STANDS THE TEACHING OF THE SWEET-
GRASS BRAID — HOW WEAK ONE STRAND
1S ... BUT THAT MANY STRANDS, BRAIDED

TOGETHER, CANNOT BE TORN APART.”

I think a few words should also

be said about who we are not.

One of the big social phenomena of the
time that we live in centres around defini-
tions like “Indian” and Metis. Perhaps too
many of our people very passionately
want to be the label that has been ascribed
to them. We must remember that those
labels are not ours. Those who believe the
story that “Indians” are called Indian
because the lost ones thought they had

only they do not describe it as such. 1
guess the concept that we might have
our own government, which also allows
us to govern ourselves, is just too much
to take, so the “others” refer to us as
wanting “self-government.” It should
be said that when we were given our
own ways to live, we were never given
a government for any others but our-
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selves, and to this day, we maintain our
end of the original agreement to co-exist,
not to impose our ways on others.

Naturally, our own people, as continues to
happen time and time again, have whole-
heartedly embraced the buzz-word. Of
course, the word itself is not the culprit;
what it means to people, how it is inter-
preted, ormisinterpreted, and howitcomes
about are causes for debate and dissen-
sion. When the Feds talk of recognizing
“self-government,” they mean delegated
authority to “Indians,” for example, to
governtheir affairs on the reserves wherein
they were displaced, and this is accom-
plished through their legislation.
‘When an aboriginal person, who
knows what s/he is talking about,
speaks of “self-government,”
s/he means the particular system
of government that was given to
the people when they were placed
in their territory on Turtle Is-
land. This government needs no
sanction through legislation or
otherwise; rather, the “others”
need only honour the original
agreements to co-exist, and
through their actions, show re-
spect for our ways. However,
because so many of our people
don’t know our ways, they have
become involved in processes
whereby they have attempted to
gain recognition of our “right to
self-government,” instead of
working on finding ways to ef-
fectively assert and exercise our
own governments. Before Tknew
better, I myself supported and
took part in some of those proc-
esses — this was before I knew
what things like “Nationhood”
and “Sovereignty” really meant.
1 came to realize my mistakes; 1
am praying for others to do the
same before any more damage is
done on behalf of “the people.”

If we are going touse the English
language, I prefer the term “‘self-
determination,” as it better de-
scribes, for me, the action that
needs to be taken. The estab-
lishment, exercise and enforce-
ment of government, is only one
aspect of “self-determination.”
In our own language, we have a
word that, of course, even better
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describes what we have been instructed to
do. TEWATATHA:WI best translates into
“we carry ourselves” — a rather simple
concept, some might say, but / think it
says it all.

S: In our community, we want to define
ourselves and not in somebody else’s
context (which is what we see the “femi-
nist” definition to be, for example). We
want to define ourselves in our own con-
text, and I'm not convinced that in that
self-definition which is where self-gov-
emment comes from — exploring one’s
self — we are going to find terms that can
be shared with and understood by the

“others.” Ours are going to be very differ-
ent. The object of the self-government
exercise seems to be to permit all of the
voices to articulate themselves in very
different ways, with very different aspira-
tions, and yet to be able to co-exist in the
houses that we built —be those political,
economic, social or cultural houses. We
are not going to find that outside, because
we see “them” as tending to define them-
selves collectively — be they women or
men, adult or child. We have a problem
with that, with the way that they seem to
want to “box” us. A lotof times when we
try tointeract with other women’s groups,
particularly groups that call themselves
“feminist” groups, they come to
the table with equally as pas-
sionate, as strong, opinions about
that “box” that we don’t want to
be in. They try to make it more
palatable because, after all, we
have this universal sisterhood;
we know that this does not exist.
We protest the notion that the
“box” is good, and we deny the
attempts to have us attracted to
it.

Somehow there seems to be this
attitude that there is one answer
for all aboriginal people in Can-
ada, or all aboriginal peoples on
Turtle Island. There isn’t. Justas
ourcreation storiesall differ, our
clans or totemsall differ. So does
the answer to how we will re-as-
sume responsibility for our own
affairs; the care and protection
of our own people are going to
be different. Yet we have fol-
lowed a path that says somehow
there is going to be one great
lodge and in that lodge we are all
going to come to an understand-
ing that things are going to be
done a certain way. Certainly
when we go to meetings, we see
that. We see people trying to do
things that probably would have
been traditional, like trying to
come to one good mind — one
good mind! However “one good
mind” had always meant in the
contextof our ownrelationships.
It hadn’t meant that we were
going to go from our territorial
homeland out to what’s now
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called British Columbia, and say “there is
the way that you have to do things,” al-
though this might work there, since our
peoples are close in that they have long-
houses where women play very primary
roles. However, to take the same issue to
the Plains Cree, Southern United States,
or where Inuit or Inuvialuit people live,
would likely not work. Yet this whole
nature of Confederation— of somehow
people banding together and affiliating,
giving them some sense of protection,
direction, ownership, and community —
that we’ve adopted is not necessarily the
best answer or resolution for our com-
munities. At least I'm not convinced it is.

O: There were a number of proc-
esses that still exist in the long-
houses today where you try to get
people to come to a good mind.
Where you can’t have everybody
agree to see a good mind, then
you wait, and you set the decision
aside, and you talk about it — the
women talk about it, and the men
talk about it, and the clans talk
about it and then you all talk about
it again. If there still is no good
mind, well you set it aside again.
However, outside of the long-
house, somehow there is a sense
of chasing ourselves, that we’re
in a big hurry to do something,
that it has to be resolved right
now.

S: We have a law that came from
the creator and in that law was
absolutely everything that we
needed! Kanien’kehi:kacallitthe
KAIANERE’KO:WA. Some
people call it the Great Law, or
the Great Law of Peace, and it is.
Thislaw, our law, does not define
“rights;” nor does it defend
“rights.” In our ways, there are no
“rights,” only responsibilities: to
observe the clans, to bring hon-
our, trust, friendship and respect;
tobe kind; honest; share and have
strength; to maintain a relation-
ship with all of the natural world.

With those things that we were
given, came strength. In very
modemn times, strength is per-
ceived as force, as something
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external. In our ways, strength is per-
ceived as internal. It was always rep-
resented by the rock, who doesn’t change
whether you speak softly or lovingly to it,
or if you are standing there yelling at it.
The rock is the rock — it is the Grand-
mother/Grandfather, That’s the way it is;
it doesn’t change.

Our relationship with the natural world
has all but been forgotten. We pursue
strength as force, either asa political move-
ment as we see some of the big powers in
the world doing, or force in the way of per-
sonal relationships between men and
women. We see a very downside of a

syndrome, when the nature of strength is
really a very internal issue. I have been
taught that I am strong enough and have
the wherewithal to be the very best human
being I can be — not the strongest, not the
most aggressive, not the biggest, not the
one whose dogma and dicta says, because
they’re the best, they must be followed by
all the people. In the context of the whole
world around me, lunderstand those things
given by the Great Mystery. I understand
the code, the law, that I am to follow. I
understand that I have the strength of my
relationships to honour the smallest plant
and the smallest child and the most sacred
of ceremonies. In the context of all that, I
don’t have to change myself. I don’t need

a big stick, a loud voice, a
women'’s group torepresentme.
I must not let my ego get in the
way.

O: Talking about what woman
was and certainly what we want
her to be again, is not negating
anybody else’s role in creation.
It is honouring, respecting,
saying that there is arelationship
— that we all need to get along.
We all need to get along now,
whether we are whatever. Right
now we need to get along, be-
cause the Mother is getting
sicker, the world is getting
smaller, there are more and more
people who are less and less
careful. It is fine for the so-
called leaders of the Soviet
Union and the United States to
say this is the way things are
going to be in the world. How-
ever, frankly, if we don’t hon-
our our relationships with the
natural world, they are going to
tell us how it is going to be —
nobody else is going to! Not
one of us, female or male, com-
plete or not, young or old, is
going to be able to do anything
about that and that is something
that, I think, our young people
have to soon start putting their
minds to.

Relationships

O: Ourrelationship to the natu-
ral world and our observance of
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our laws began to change with the coming
of the “others” — the “visitors,” the “boat-
people.” Different relationships and hap-
penings in other peoples’ times and coun-
tries and environments discredited a
number of things. Women were looked
upon as possessions by the “others,” and
children were to be seen and not heard; in
our own ways, women were looked upon
as sacred and, in our councils, even the
smallest child had a voice. The whole
“discovery ” theory had an impact on our
people. The “boat-people” neglected to
recognize that they were sick and lost off-
shore and that if we had not “discovered”
them perhaps we would have been able to
delay what happened here, by a few dec-
ades, if not centuries. Historical impacts
bastardized relationships in the family,
and in the community, with the lack of
recognition of clans. In apolitical context,
we were forced into a relationship with
the Crown, through the Indian Act, and
we found out that not everyone was an
“Indian.” With the introduction of alcohol
(and then later, drugs and other addictive
substances), our people established arela-

tionship with the bottle,arelationship that
has escalated over the ages.

In the last one or two decades, we have
begun to rethink those relationships. We
want to be healthy again, to re-assert, to
re-discover, to re-whatever — to do again
the kinds of things that we were instructed
to do. We have begun to talk about gov-
emmentas we understood it— in the form
of responsibility: that we have responsi-
bilities for the earth, for the water, for all
of our relatives, on and in it, and equally,
they haveresponsibilities, and if they don’t
observe one of their responsibilities, then
we die!

If we continue to forget ourresponsibilities
and find ourselves in situations where
there is still a wholesale destruction of
aboriginal people, all around the globe —
be it the cutting down of the rainforests;
be it marching in what is now known as
Central or Southern America under some
popular movement as a political initiative
and Indian people are being killed; be it
the outright starving and destruction of
aboriginal peoples’ self-image; or be it
the wholesale attempt at massive assimi-
lation, as is occurring in what is known as
the United States and here — then, how
can we endure as the peoples that we are?
For these and amultitude of otherreasons,
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we have had to come to new decisions.
With the disruption of our ways, came
racism. I remember listening to an Elder
tatk about racism —°If you truly want (0
conquer a people, you withdraw, but you
leave your education system behind, and
you won’thave to do anything to them. By
using the tool, the very important and
powerful tool they left behind, you’ll do it
to yourselves! While we may want ‘In-
dian Control over Indian Education’ —
educating our own to guarantee our own
future — we’re not even doing that yet
with our own resources.” People don’t
know the original law, and have been
raised in such a way that denies the exis-
tence of our ways, particularly the men
who are the elected “Chiefs” and other so-
called “leaders.” So they define our future
in a context that results exactly in what
those people — “the boat-people,” the
“visitors” — wanted us to do. They do it
in the context of foreign law. They look to
the Indian Act for “self-government”
enactment— there is no sense of self. We
are then left to ask ourselves, particularly
the women, what we have to do to look at
raising our heads and dealing with our
children and making sure there is a future!

Woman’s Role and Responsibilities

S: In our community, the woman was
defined as nourisher, and the man, pro-
tector, and as protector, he had the role of
helper. He only reacted; she acted. She
was responsible for the establishment of
all of the. norms — whether they were
political, economic, social, or spiritual.
She lived in a very co-operative environ-
ment, where power needed not be lorded
over.

O: She did not have to compete
with her partner in the running
of the home and the caring of the
family. She had her specific
responsibilities to creation
which were different, but cer-
tainly no less important, than
his. In fact, if anything, with the
gifts given her, woman was perhaps more
important.

S: There was an understanding that the
woman in many respects, certainly spir-
itually, was more powerful and complete
and this because she had a direct relation-
ship to Mother Earth, Grandmother Moon,

and to the female elements of the waters,
all of which we cannot live without. The
menunderstood that gifts were given them
by the Great Mystery — ceremonies and
teachings -— and that there were things
they had to do to be able to walk the same
road beside her, because she had been
given the responsibility for completing
creation, something that she still carries,
even now. She shared a true partnership
with her man. Two halves, with very
different elements and very different re-
sponsibilities, make up the medicine
wheel, and both halves have to be there to
make it complete.

‘Woman hashad a traditional role as Centre,
maintaining the fire — the fire whichisat
the centre of our beliefs. She is the Keeper
of the Culture. She has been able to play
thatrole, even in a home divided. She has
maintained that role even though church
dogma has suggested that our families
need be structured in a different way; that
we teach “Dick and Jane;” that there are
certain aspirations that young boys should
have, and differing and somehow lesser
ones that young girls should have. She has
maintained her role despite intermarriage
which caused her to be cut off from her
roots, both legislatively and sometimes
physically. Her home has been divided as
aresult of education. A wholesale taking
away of our children to schools dimin-
ished herrole and her 100% right to teach
her children, by imposing laws which
require her to hand over that child, who
comes home and checks everything her
mother says in the context of what the
teacher said, and this, when teachers are
poorly equipped to deal, from our per-
spective — an aboriginal perspective —

“WOMAN HAS HAD A TRADITIONAL. ROLE AS
CENTRE,MAINTAINING THE FIRE — THEFIRE
WHICH IS AT THE CENTRE OF OUR BELIEFS
... SHE IS THE KEEPER OF THE CULTURE.”

with what the children should be taught.

Her home is divided as well, as aresult of
economics. If he works, he may or may
not be able to work in their home commu-
nity; in the communities where we come
from, many, many of the men are gone
from late Sunday night to late Friday
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night and there is a substantial number of women left to
be the heads of the household during the week, while the
men work away in high steel, auto plants, or wherever
they can get a job. In more traditional environments, be-
cause of the requirements for schooling, women end up
staying at home, while the men are out hunting and trap-
ping; under other circumstances, that would have been a
family initiative and children would have been taught in
that manner. So her home is very much divided as aresult
of that.

Her home has been divided because of the whole nature
of family, She traditionally was able torely on her mother,
her grandmother, her older aunties to help her — to help
her in the norms around raising a young family and
around how ahome gotrun. She participated in getting in-
formation, of being schooled through women getting to-
gether to quilt, to do crafts, or to do a variety of other
things that just are not around anymore. So her home has
been divided and sub-divided again, and they have at-
tacked her sacred space from a number of perspectives.
Families don’t do things together now — little boys go to
hockey; little girls go over there and do this thing; young
people go and hang out at the drop-in centre; he has his ac-
tivities and she has hers, so there’s no longer that tradi-
tional nature of interaction there. There are obviously
education issues that are very different, right to the point
where informal education systems, people are divided
physically — one doesn’t even interact with other age
groups and sometimes males go off to auto shop and girls
are sent to home economics. It’s still a divisive issue.
We’re finding more and more as we go places, and people
attempt to return to tradition, that there are things that we
are not sharing with each other because, oh, those are
women’s responsibilities, and those are men’s responsi-
bilities; women’s ceremonies and men’s ceremonies;
women’s teachings and men’s teachings, women’s circles
and... so youcan’tshare that. Men are beginning to follow
that and while we had those, it was merely to learn and
understand our own role so that when we went out and
interacted, we would do so in an appropriate manner.

Certainly there are issues around economics. Despite all
of the wonderful heartfelt feelings of sisterhood in the
world, our women are still the poorest, still have the
poorest health, and still have the shortest life expectancy.
In those contexts, I don’tknow how many more ways you
can divide her house and she’ll continue to maintain that
fire — but she will!

O: In addition to all of the responsibilities already talked
about, perhaps the most daunting for woman, is her
responsibility for the men — how they conduct them-
selves, how they behave, how they treather. Shehastore-  (top) Osennontion/Marlyn Kane
mind them of their responsibilities and she has to know

(centre) Osennontion/Marlyn Kane (left) and Jean Gleason, president of
whenandhow to correct them when they stray from those. the Yukon Indian Women’'s Association, at the Inuit Wome’n’s Associa-

tion Circumpolar Conference, Pond Inlet, 1988

At the beginning, when the “others” first came here, we
held our rightful positions in our societies, and held the re- (bottom) Osennontion/Marlyn Kane staffing conference desk
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spectdue us by the men, because that’s the
way things were then, when we were fol-
lowing our ways. At that time, the Euro-
pean woman was considered an appendage
to her husband, his possession. Contact
with that European male and the imposi-
tion of his ways on our people, resulted in
ourbeing assimilated into those ways. We
forgot our women’s responsibilities and
the men forgot theirs.

Because the woman is still the one who
bears the children, she has not moved all
that far from her original
instructions, despite great
adversity. The man, on the
other hand, is oftentimes
virtually helpless in even
attempting to carry out his role as protec-
tor/helper, because his connection to the
natural world has all but been severed.
The environment is no longer the same,
the lands and its resources are not neces-
sarily there for him anymore. So our men
are hurting, they are suffering because
they’re physically removed, they are
locked out; their self-image issues around
fulfilling their role cannot be met. The
environment in which they have come to
exist has caused them to turn to ways that
are not particularly appropriate in terms
of “helping” forces, alcohol and drugs
being the worst of them — the biggest
and worst cause of wholesale destruction
of our culture that could happen. The
woman is responsible for picking that
man up and bringing him back to health.

In our Nation, while there is no question
that the woman is the central figure in the
scheme of things, our official govern-
ment leaders are still men. That is how
our government was given to us, and that
is what is in our KAIANERE’KO:WA
(great law). They are called ROTIANE,
the best translation being “good men.” So
our leaders, who are more often referred
to as “Chiefs,” are to be good, upright,
men. At this time, only a few of our
Nation’s nine ROTIANER positions are
filled. This is a sign that all is not well in
KANIEN’KEHA:KA territory, and this
too becomes the responsibility of the
women, for we have to select and groom
the men for these positions. Once they are
there, we are alsoresponsible for making
sure that they are “good men,” that they
remember that they are toserve the people,
and not exercise their responsibilities in

14

the same manner as those leaders of the
“others.” AROTIANER is considered to
have been given great and serious re-
sponsibilities when he assumes the po-
sition; he is not considered to be at the top
of an hierarchy with authority that is
subject to abuse, as on the outside. Again,
the women must ensure that her
ROTIANER are carrying out their re-
sponsibilities or they will see to them
being reprimanded and ultimately re-
moved, when necessary.

These positions cannot be confused with
the elected “Chiefs” positions as pre-
scribed by the Indian Act. Too often we
hear men protesting women’s attempts to
gain these positions by reminding us that,
in our ways, the “Chiefs” are men. I, for
one, have promoted women becoming
involved in the Band Council system, not
beceause I'think itisa good one thatshould
be perpetuated, and not because I think
there should be “equal” representation of
women to men. Rather I believe that
women have aresponsibility tomake sure
that we don’tlose any more, that we don’t
do any more damage, while we work on
getting our original government system
back in good working order.

So, our women have massive responsi-
bilities and therefore a great deal of work
todo. Along with that comes the necessity
for women to “learn.” We must be prop-
erly educated in our ways, so that we
know what we must do, and so we will
have the strength to do it.

Feminism and the Feminist Movement

O: Earlier I stated that I did not neces-
sarily consider myself to be a
feminist. I feel this way mainly
because I have had many occa-
sions to observe the “feminists”
at work, and decided that I did
not really identify with the be-
haviours demonstrated, did not
like what I saw, and so did not
want to be one.

While, in what I now refer to as my past
life, I was very actively involved in our
movement — the aboriginal women’s
movement — and so was a fervent advo-
cate for our women, I could never sepa-
rate my gender from my origin. That is, I
never and still do not see myself as strictly

woman. That is because I am a
KANIEN’KEHA:KA woman. In my ex-
periences, many of our women have been
expected to make the separation. We ar¢
expected to believe that because we are
women,we can automatically share in the
sisterhood with other women, regardless
of the fact that we may have almost noth-
ing else in common. We are not the only
ones who suffer with this expectation. At
almostany gathering of women frommany
origins, one can first notice that there
tends to be very, very, few women who
are not white. The next thing that one can
notice is that these few women tend to
gravitate toward each other and tend to
make similar statements on the issues at
hand.

We attempt to get the “others™ to under-
stand that we encounter problems and
obstacles that oftentimes go far beyond
those that are referred to as “women’s
issues.” We often talk about the rampant
racism that continues to flourish in this
country and become extremely aware that
racism is a very dirty word, especially in
Canada, which basks in its international
lily-white reputation as the most human
and activist of human rights activists. We
have found ourselves considered difficult
because too many times for the “others‘”
liking, we just could not “go along;” we
just could not believe in and uphold the
slogan that “Sisterhood is Global.” We
have even, in some fora, because we ac-
tually have stated our own positions on
Indian Actamendments, for instance, been
publically confronted by mainstream
women’s organizations who do not share
our views. This has happened despite the
fact that these “others” claimed to want to

“...RACISM IS A VERY DIRTY WORD —
ESPECIALLY IN CANADA — WHICH BASKS
IN ITS INTERNATIONAL LILY-WHITE
REPUTATION AS THE MOST HUMAN AND
ACTIVIST OF HUMAN RIGHTS ACTIVISTS.”

support us “in the struggle.” It has been
particularly distasteful to endure such treat-
ment from other women, because they are
women! We didn’t expect better from men,
so it is not too surprising that they perpetu-
ate a paternalistic attitude and approach.
On the other hand, we oftentimes cannot
distinguish the “female” view from the
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“male,” and so we find ourselves having to deal with
maternalism, as well as paternalism. In Nairobi, at the
Women’s Forum, I was especially appalled with the
behaviour of women toward other women, and this at a
world eventcommemorating the U.N. Decade of Women.
1 left there wondering how far anyone had progressed in
ensuring better conditions for women and our families!

S: 1 agree we had a hard time with this thing called
“feminism” and writing for a “feminist” journal. The
Concise Oxford Dictionary tells me that “feminism” is
“advocacy, extended recognition, of the claimsof women.”
The New Lexicon Webster's Dictionary of the English
Language, tells me that it is “the policy, practice or
advocacy of political, economic, and social equality for
women,” and that a “feminist” is “an advocate of femi-
nism.” While Icanread these definitions and comprehend
them, I don’treally understand. I understand the nature of
being defined as a ““feminist,” and wanting some sense of
equality, but frankly, I don’t want equality. I want to go
back to where women, in aboriginal communities, were
complete, where they were beautiful, where they were
treated as more than equal — where man was helper and
woman was the centre of that environment, that commu-
nity. So,while I suppose equality is a nice thing and while
Isuppose we cannever go back all the way, I want tomake
an effort at going back to at least respecting the role that
women played in commounities.

O: I would at least like to see us have our rightful place
back. To me, when these women, who call themselves
“feminist” or get called “feminist,” talk about equality,
they mean sameness. They appear to want to be the same
asaman, They want to be treated the same as aman, make
the same money as aman... and, they consider all women,
regardless of origin, to be the same, to share the same
concerns. I, for one, maintain that aboriginal women are
different, as are the women who are burdened with such
labels as immigrant women, or visible minority women.
I certainly do not want to be a “man!”

S: The “others” have to start to think differently and they
have to look in their own mirror, at their own selves, and
their own baggage that they're carrying and where that
came from. They should not look at a universal sister-
hood, so much as we should be looking at creating a situ-
ation where all people of many colours can peacefully
exist. I agree that we all have certain goals that we want
out oflife, one of which is peace inall of our relationships.
However, we cannot have peace in our relationships if we
don’t have peace inside ourselves. We can’t have peace
inside ourselves if there is no credence or credibility
given to the way that we define ourselves.

Leadership (top) Kanieleason (Erin)

O: Inthe absence of our real leaders, or in toomany cases ~ (cenire) Sksongenéého (Lisa)

due to ignorance about, or worse, lack of recognition of,  (bottom) Skonaganleh:ra (Sylvia Maracle) pulling nieces and
our real leaders, too many of our people have again gone  nephews on toboggan
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the way of the “whiteman” and opt for and
participate in systems thatallow forelected
leadership. These “leaders” are the ones
who get recognized as the official
spokespersons for our people and these
are the ones who represent us in so-called
“negotiations” with the Federal and Pro-
vincial/Territorial Governments, for ex-
ample.

S: There are a 1ot of people
who go out into that system,
particularly the elected sys-
tem, and females and males
alike, because of the pres-
sures that are there, because of the shiny
objects that government is waving all the
time, because of the blown-up image the
“Indian™ organizations have created for
themselves, then end up perpetuating the
system. They may come in with wonder-
ful motivation to change things, and in-
stead become part of the system. It is a
phenomenon that happens anywhere. It’s
one that is particularly troublesome to us
inthe whole context of the way that we are
evolving; “self-government” has become
one’s image of oneself being defined in
somebody else’s context.

O: I think the major problem with the
representation that we have is that the so-
called “leaders” do not have an under-
standing of what “self-determination,” or
“sovereignty,” or “Nationhood” mean.
Either they don’t have knowledgeable
people around to tell them, or they have-
n’t looked, or they have had the op-
portunity to learn, but didn’t like what
they were told and so chose to ignore it. I
suppose the other possibility is that teach-
ings have been misinterpreted and there-
fore have not been put into practice, or
have they just not understood!

1 have great difficulty with all of this,
because the teachers that I have had the
good fortune tomeet have passed onrather
simple and uncomplicated messages about
how things should be done and that they
have to be done. We have basically been
told to get back to our ways before any
more is lost. The existing “leadership”
does a lot of talking about our peoples’
originsand philosophies and laws, buthas
yet to put these into practice. The existing
organizations, from the community Band
Councils to national bodies, may have
names which suggest that they are “self-
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determining,” but really they operate in
mimicry of the outside organization, which
in turn legitimizes them by recognizing
them as the “voice of the people.”

As far as I am concerned, too often an
aboriginal spokesperson or organization
is extended recognition and prominence,
because it is ultimately convenient to the
“others” to do so. This is especially true of
the male-dominated organizations, which
have always had more funding and they
believe more power, but are apparently
more easily led into the hands of the
foreign governments. For instance, be-
cause they have been led to believe that
they are a force to contend with: our
people enter, totally in good faith most
times, I would say, let down their guards,
and forget that they are facing an enemy
who will agree only to something that is
in that enemy’s best interests. I remain to
be cor.vinced that an outside government
system, even with substantial aboriginal
representation, can and will ever do any-
thing that is ultimately in the best interests
of our people. 1 think we are seriously
kidding ourselves if we believe that this is
possible.

Instead, I would feel better if I knew for
sure that they were doing these things
only as part of a plan or a strategy to foil
the enemy while, behind the “front,” they
were living and working our ways, which
is the only way to go. I know this not to be
the case. I am not discounting those who
have tried, through reorganization or
constitutional changes, to conduct them-
selves inamore appropriate manner. While
itisastartandagood one,Thave
observed that these kinds of
changes alone do not necessar-
ily reflect the behaviours of the
people involved. We have lots
and lots of “members” and
“leaders” who are obviously lost
when it comes to our ways, even
though they may be active par-
ticipants in organizations that
espouse the promotion of original values
and beliefs.

I am highly critical of organizations that
establish Elders Councils or invite Elders
to provide guidance and direction to them
in the running of their affairs, but then use
them to do opening and closing prayers,
and that’s all. I have witnessed too many

occasions where invited guests have not
been taken care of. I have met an Elder in
an airport who was not sure where to go
and had to rely on an organizational rep-
resentative, who had had too much to
drink on the same flight, to take him to the
hotel. I often wondered how these people
who invite Elders to their meetings, treat
guests to their homes. However, the abso-
lute worst abuse that I have witnessed, is
the deliberate attempt by “leaders” to use
Elders to get their way.

I will never forget my first national meet-
ing, as a delegate, where avowed tradi-
tional men and women fed information to
the Elders present with the intent to have
us, the delegates, adopt their proposals.
Because we have been taught to listen to
our Elders, the plan would have succeeded,
but too many of the Elders and delegates
saw through the plan and so it failed, that
time.

S: I think some of it, though, is also an
issue of timing. It’s been about twenty-
five years that I’ve been trying, and only
trying, to find the traditional road, that
good red road, that sweetgrass path. It’s
taken active trying, and it’s taken changes
that must occur — first, inside the individ-
val: changes in attitude, in the way one
presents oneself, even in the way one
thinks and feels. There are some things
which are given sunlight, and grow, and
are legitimized, and there are things that
we had to do away with. There have been
experiences in both of our short-lived
political lives which suggest “window-

“I REMAIN TO BE CONVINCED THAT AN
OUTSIDE GOVERNMENT SYSTEM, EVEN
WITH SUBSTANTIAL ABORIGINAL
REPRESENTATION, CAN AND WILL EVER
DO ANYTHING THAT IS ULTIMATELY IN
THE BEST INTERESTS OF OUR PEOPLE.”

dressing.” People are saying “we are
changing,”and yet we hear the same sto-
ries, the same criticisms; we don’t hear
the kind words. We hear lots about hon-
esty — everyone wants to go out and be
honest, but they forget the four directions,
the first teachings. Then we are to share,
and through the sharing, we will have
strength.
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It took four hundred years for us to get to
the point where we are now. Changes that
you would like to see cannot have hap-
pened this quickly. We, I think, are both
very eager to admit that we are young,
very young, in our learning, but we’ve
gone to at least look. However, there are
people who sitin some circles that we had,
or talked about it one time, who suddenly
know. They added water, mixed, put it
intoamicro-wave, and now culture can be
served. This is not the way it is. This
everyday good living that we are looking
for starts with the individual, then it goes
to the family, then to the clan, and finally
it goes to the Nation.

Nowadays, even when we

talk, we have other ways that

it must go, because we have

certain concepts of commu-

nities. The political organi-
zations have decided that our communi-
ties are “First Nations.” There is only one
KANIEN’KEHA:KA Nation, spread out
over seven communities, yet many of
those communities now call themselves
“First Nations of such and such.” So they,
too, contribute to dividing our house even
further. No longer is there a sense, even
amongst our women, KANIEN’KE-
HA:KA women, that we could have a
sisterhood, in one community or another.
No, we have to have it only within that
“FirstNation” context, essentially defined
by our so-called “leadership,” or the or-
ganizations, which you have suggested
are at the convenience of, and are playing
into the hands of, the foreign govern-
ments. if we are going to do anything
aboutit, we have to return to “grassroots.”

“THEMORE ANDMORE THAT WEBUY INTO
THE GOVERNMENT PROGRAMMING AND
SERVICING, THE MORE AND MORE WE
CONTRIBUTE TO DIVIDING OUR HOUSE.”

Best as I know “grassroots” is very clean,
very shiny, very humble, itisconnected to
the earth, it accepts its responsibilities —
it’s not airport people, airport politicians.

The Future Direction

S: We have got to begin in this process of
“self-identification,” and again, the only
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place we can look is in our past. We can’t
do that if the woman doesn’t go back and
pick up those things that were left behind,
if the men don’t protect us while we’re
doing that journey, and if everything is
being given away in the context of nego-
tiations. The way it has been is that “In-
dian” people, aboriginal people, “negoti-
ated” and governments “consulted.” I think
now is the time for aboriginal peoples to
“consult” with each other and for gov-
emments to begin to “negotiate.” In
“negotiating,” a focus should be “consul-
tation” — true “consultation” — not
a giving-away, not a “some win, some
lose, some compromise situation.” Rec-
ognition must be given to the prophecy
which says that the ones who would visit
here would come to a time when their life
was dying and their life was falling apart
around them, and they would recognize
the wisdom of our ways and our words.

I want to be awake when that time comes.
I want to be able to remember what is.
When they come and knock on our door
and say: “we are killing the earth, help
us,” how can we help? There are some
helpers, the fire continues to be passed; I
see children in my travels throughout
Turtle Island who are raised this way.
‘Wouldn’t it be wonderful if all the chil-
dren were growing that way? For them we
would be able to turn the time around
rather quickly. The reality, I suppose, is
that we are becoming very urban, even
those who live on the reserves; those in
northern and isolated communities have
southern and satellite influence and have
forgotten to be natural.

That is not to say that we have to
turn back the clock and that we
can no longer learn from our
brothers and sisters across the
country. If we are going to learn
from them though, if we are going
to adopt their ways too, we still
have to answer the question,
individually, of who I am. We
still have to make sure our own houses are
in order, and if you want to know who is
atruetraditional person of all of the people
who are out there, our Elders and Tradi-
tional People have told us that the proof is
in the pudding. You look at their family
and how they behave; you look at their
grandchildren and how they behave; you
don’t look at what they say, you look at

how they are. Very recently, a Seneca
Grandmother told us: “you watch their
body, because their body, that ‘non-ver-
bal,” doesn’t lie; you do question what
comes out of their mouth.”

We’ve also been told to quit using our
heads to think, to start feeling, because
when we feel, when we think with our
hearts, which was what we were first in-
structed to do, we tend to at least think
about being kind first — not how much
money will this cost, can we do it? — but
what good will it do? If it will do good,
then all of the water, all of the trees, all of
the rocks, and all of the earth energy that
needs to be applied for that good to come
up, will. But if we say: “how much does it
cost and who has the power, and so-and-
so got more than I did,” we might as well
cover it all with concrete, because what
will grow out of there will not be some-
thing that will help all of the people.

‘We have to begin, as aboriginal women,
to think about all of our relations, not just
ourselves and getting ahead, butall of our
relations! How do we do that in the con-
text of there being benefit, there being
good, there being this ripple effect of the
water, that helps everybody? The more
and more that we buy into the government
programming and servicing, the more and
more we contribute to dividing our house.
If we keep letting them divide us so that
we have to have an alcohol and drug or-
ganization, social service organization, a
cultural organization, political organiza-
tion, etc.... etc..., then we are contributing
now to dividing our house.

If we continue to take that approach, that
attitude, what will we leave the seventh
generation? Through our thoughts, our
actions, our words, foday, we're sup-
posed to be thinking about their well-
being. I hope everyone knows,whether
they are female or male, that this time that
we have, theseresources that we have, we
are only borrowing from our children,
our grandchildren, and our great-grand-
children; that they’re not ours. We are not
motivated the same way as perhaps oth-
ers are here, to work really, really hard in
order to leave a whole bunch of money
and vast holdings in property to our chil-
dren, because we are only borrowing this
time that we live in, this place that we live
in, from those seven generations who sit
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and who watch us and upon whom our
thoughts and deeds and actions impact.
If in seven generations, they are sitting in
council, as children, as young people, as
women and men, as Elders and Grandpar-
ents, and they're saying: “why did they do
this to us, why did they hurry, why did
they rush along?” we will be held respon-
sible for not having made the best deci-
sions when we had the chance. Meeting
processes donot permit people to stopand
wonder: “Whatam I doing to my children,
what am I leaving them?”

I’ve had conversations with my parents
and with my aunts and uncles about why
they made decisions they made around
our language, around our education, the
church, around Children’s Aid, around
letting people come into our communities
to do what they did. They say, now, as
they are aging: “We thought we were
helping, we thought there wasn’t any-
thing left. There was no language, there
weren’t going to be any ceremonies, there
weren’tgoing to be all of the things that go
into culture — every day good living —
and there were other things that we had to
do.” Most of them seriously regret their
decisions now — now that their grand-
children are here. If they had just held on
alittle longer, perhapsour
communitiesmightnotbe
as sick as they are — and
they are sick — and it
seems to me that when
somebody is sick in our
family, it’s usually the
woman, it’s usually the
mother who goesanddoes
the administering to that
issue. It seems to me that
while we need to be very
respectful of the role that
everybody plays in the
community and we need
to be very respectful, in
particular, of those respon-
sibilities of men, at the
same point in time,we
have to get ourselves in
gear and start to do some
kind of healing. There’s a
need for aboriginal
women to understand that
they have to get going —
that they are the ones who
always have the responsi-
bility when peopleare sick
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in a house, and even when they’re not
sick. If your children are sick or if your
partner is sick, you have got tokeep going
and it seems 10 me, that if there’s this un-
healthiness in our communities, that re-
spongibility also rests with us.

It is necessary for all of us, from the very
youngest to the very oldest, in our com-
munities, to recognize the truth that was
provided us by the Great Mystery when
we were lowered here to Turtle Island. In
that medicine wheel, that way of life we
were given, that good life, that good mind,
iseverything we need. Some of itneeds to
be interpreted into modern concepts, but
ininterpretation,we mustnotlose the truth,
we must not find ourselves glibly quoting
from other dogmas, because those are
good words and they seem to fit into the
context. We have to remember the truth.
‘We have to go and find it. We have to go
and wake up our Elders and our Tra-
ditional People, our true teachers, whether
they are young or old, and not be so much
on our high horse and our ego, so busy
pursuing our per dia, running off to this
meeting, and sitting on that inter-ministe-
rial committee, and having this heavy,
heavy title of Grand Chief, leader of all,
“don’t question me.” We have to go to
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those people and say: “Tell us, because
I've lost my age of learning, my true
wisdom of the medicine wheel, and I have
come to my time of adoption and borrow-
ing — this from those people and that
from that society — and I don’t know
what’s my own anymore.”

Ican’t go and I can not speak with a good
mind, in a heartfelt way for the people, if
I don’t know who I am. We have been
taught by Elders and Traditional People
that one cannot answer the question who
I am? until one knows where sfhe comes
from, and one can not find where sthe
comes from in books, policy/position
papers, Robert’s Rules of Order. You
have to go out and be with your first
teacher, your mother, the earth. You have
to take off those other clothes, those other
glasses that you put on to present yourself
tothe “other” world, and see what it is that
we had.

There are things that are going to change.
‘We are not advocating that things don’t
change, but we are advocating that we
think them through, twice; that we “double
understand” as one beloved Elder tells us,
before we are going to go in a certain
direction. Before we go off to those meet-
ings where our minds get
changed, we need to be
very firmly rooted in all
of the peoples’ opinions,
not in a democratic proc-
ess of 50% + 1, butin the
minds of all of our people.
And if we have to talk
about it for five years or
ten years before we come
to acommon mind them-
selves, then so be it. The
quicker we run now, the
further apart the moccasin
tracks (if there are any
left), the further the space
for the ones who will
come after, and the more
we give away.

There need to be councils
created where the chil-
dren, the young people,
the men, the women, the
Elders, the seniors, the
Traditional People in
communities, can come
together. When they
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come together, when you’ve dropped that
rock into that water and the message has
been sent out, then we are going to have
something to talk about. We will have
something — very, very strong seeds that
will have been planted, that will make it
even harder for the next round of threat
and attack in our community, on our soci-
ety. It will be harder to uproot those as we
make them stronger, but it’s going to be
very easy for that wind of change to blow
through if we are planting them in the sky,
if we’re planting them by typing them on
paper— if ourrelationships are not firmly
rooted in where we’ve come from.

O: What can I add to the teaching that
you’ve just given, but to say that we
recognize what the aboriginal woman has
done in the face of adversity, and we
congratulate her and we encourage her to
continue— we don’tdo this often enough,
‘We must remember that despite all that
has happened to us and our people, you
and I can still sit here in 1989 and talk
about our ways, and about the problems,
and about how we would like to see things
and that, as far as we are concerned, the
solution is to learn our ways: that’s where
the answers are because we were given it
all. We may have screwed up along the
way, but we said: “Okay,
no more!” We have heard
the truth and it is our re-
sponsibility to make sure
that that truth is not twisted
any more; that, in fact, it is
shined up, and we had
better start relaying that
truth. We can’tlie any more
and we can’t hide what we
know for the sake of ap-
pearances, or to spare
people’s feelings — we
have to tell the truth!

O & S: Inclosing, we want
to say that we realize that
perhaps wehave givenyou,
the readers, too much; or is
it that we haven’t given
you enough? Either way,
we apologize. We trust that
we have been able to con-
vey to you that the aborigi-
nal woman has begun to
add fuel to the fire that she
keeps so that other people
can see that fire and can
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come themselves to get warm and to get
nourished. She sees, too, those “other”
fires where she can go for help. We need
to look at these things and we need to en-
courage our own women when they are
trying to look at getting healthy in their
communities, when they are trying to at-
tack the issues of alcohol and drugs, lack
of employment opportunities, lack of real
and appropriate education opportunities,
and lack of community support mecha-
nisms that had existed prior to us adopting
this modern approach to Living that has re-
sulted.

We wish to tell all the women to use all of
the senses that you have, tokeep youreyes
open, your ears open, and to not be afraid
to touch things in a good way and to em-
brace new ideas, as well as people who are
in need of help. Don’t be afraid to speak
what you have to say, and to speak from
the heart. Use this physical vessel that we
were given to really do the work of the
people in doing so, maybe there will come
atime when we can truly find peace in all
of our relationships.

TANETHO (We have spoken).

Osennontion was born and raised in
Kahnawake, where she is now living. She
is a granddaughter to one remaining
grandfather, her parents’ eldest and only
daughter, the older sister to five brothers,
andan aunt to a niece and three nephews,
and a relative to many, many others.

In her past life, she has been a student
at Bishop’s University, an employee of
Parks Canada and Indian and Inuit Af-
fairs, a staff-member of the Native
Women' s Associationof Canada(NWAC),
and an active “mover” in the aboriginal
women's movement, from the Ottawa
Local of the Ontario Native Women's
Association (ONWA) to the NWAC.

She left that whole scene in the Fall of
1987 and moved “home,” where she has
become a community activist of sorts. She
isa “beginner” when it comes to learning
her language and her ways, but she is a
strong believer, her entering colour and
sacred space being red, which is the col-
our of faith.

Skonaganleh:rd was born and raised
(mostly) at Tyendinaga. She is a grand-
daughter, daughter, sister, auntie, friend
andrelative to many. Skonaganleh:rdisa

Kanienkehd:ka woman
and was born into the

Wolf Clan.

Skonaganleh:rd is a
student— of traditional
ways: Wolf Clan teach-
ings, medicine wheels,
colour teachings and
life. She has been in-
volved with the Friend-
ship Centre movement
for fifteen years.
Skonaganleh:rd has pro-
vided advice and sup-
port over the years to a
number of Native
women’ s or ganizations.
Herworkbrings herinto
contact with most
spheres of society. She is
areformed andrecover-
ing politician.

She is currenily em-
ployed at the Ontario
Federation of Indian
Friendship Centres as
Executive Director.
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From the National Film Board of Canada

Two New Films about Pioneering Canadian Feminists

Worth Every Minute The Legacy of Mary McEwan
A tribute to Pat Schulz, The remarkable and
a working class fem- intimate story of Cana-
inist committed to da’s pioneering feminist
women’s struggles for corporate psychiatrist
unionization, equal and some of the women
pay and universally whose potential
accessible child care. McEwan helped realize.
This touching portrait Artists Helen Lucas
provides a model of and Joyce Wieland,
feminist leadership journalists Judy Steed
and an overview of and Olivia Ward speak
an important period candidly about the
in the Canadian profound effect this
women’s movement. memorable woman
had on their lives.
Produced by Studio D of the NFB Coproduced by P.K.W. Productions Ltd. and Studio D
of the NFB
“Worth Every Minute celebrates the life of Pat Schulz “The documentary is a loving portrait of a great woman
who fought for quality affordable child care.” who touched the li ves of those who were privileged 1o
Lorraine Endicott know her and benefit from her therapy.
Our Times Mike Boone
The Gazette, Montreal

Available for rental in 16 mm and video from NFB offices. Video $2/day. 16 mm: $4-6 per day.

r_-__—-—-—-—- - - - - - " — /" /"
I Ol’der F()l'm D My purchase order/cheque is enclosed I
I (payable to the Receiver General for Canada). I
[ wish to buy VHS BETA Y4" U-Matic 16 mm I:]
Bill me: |
l The Legacy of [J$78.35 [J$78.35 [J$179.20 [ $918.40 )
Mary McEwan MasterCard # Expiry Date |
‘ CO0187 066 55 min. 40 sec. Visa # Expiry Date
| Worth O $44.75 [ $44.75 [ $179.20 [ $593.60 Name |
Every Minute Position I
| CO018 711t 28 min. 27 sec. Institution
l Sllthtal Street City I
Provi Postal Code
| Prov. Sales Tax . ; |
Teleph ( ) Signature
I Total Please return to: National Film Board of Canada |
I Prices include federal sales tax. Add provincial sales tax where applicable. gg‘%’::;ls(f&"ﬁfmtz;?, Quebec |
Tax-exempt organizations. please provide exemption number H3C 3H5 |

For Fifty vears
sharing Our vision

Depuls cinquante ans
Du cinéma
2 notre image

National Office
Film Board national du film
of Canada du Canada

orants
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