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Bruce Bongarten 
Good evening. 
My name is Bruce Bongarten, and I’m the provost and vice president of academic affairs at the State University of New York College of Environmental Science and Forestry, and I hope I haven’t used up all my time just giving you my title. 

Seriously, I have the pleasure and privilege to welcome you to tonight’s program, Finding Common Ground: Indigenous and Western approaches to healing our lands and waters. 

Because ESF is one of the 12 universities and community groups sponsoring the Onondaga land rights and our common future series, which is now in its second rendition, and tonight’s program is a part of that series.  In fact, tonight’s program is the 12th of 13 programs in this year’s Onondaga land rights and our common future series.

The series began, for those of you who haven’t been here from the beginning, on February 8th, and it concludes on December 6th, with a program and event at the Onondaga Nation School.  The end like the beginning will be marked by the traditional Thanksgiving address delivered by the Tadadaho Sid Hill.

Tonight’s program will feature two speakers that are on stage with me, Mr. Rick Hill of the Tuscarora tribe and Dr. Robin Kimmerer of the Potawatomi, and I’d like to give a brief introduction to both of them and then call on them to speak.

Mr. Hill is an artist, writer and curator who lives in the Grand River Territory in Ontario, Canada.  He attended the Art Institute of Chicago and received a master’s of arts from SUNY Buffalo. His résumé includes several leadership positions focusing on the presentation and interpretation of Native American culture.  He’s been manager of the Indian arts center in Ottawa, director of the Indian Museum at the Institute of American Arts in Santa Fe, New Mexico, assistant director of public programs at the national museum of American Indian at the Smithsonian Institute in Washington, D.C.

And if I can find my notes I’ll finish.

And manager of the Haudenosaunee resource center.  Recently he is manager of the Six Nations virtual archives project and is coordinator for the Joint Stewardship Board at Six Nations to develop an environmental interpretation center.

This series has tried for some time to bring Mr. Hill here.  He is a much sought after speaker and finally, after numerous attempts, we are very pleased to finally have him here tonight.

We thank you for making the journey and finding time in your very busy schedule for tonight’s program.

Our second speaker, Dr. Robin Kimmerer, I’m proud to say, is an esteemed colleague of mine.  She is a SUNY distinguished teaching professor of environmental and forest biology at SUNY ESF is the founding director of SUNY’s Center for Native Peoples and the Environment. She’s been recognized by the ESF student association and by the foundation for excellence in teaching. She has been recognized as faculty member of the year by ESF’s multicultural association. She is an acclaimed scholar and author on natural history subjects. Her book, Gathering Moss: Natural and Cultural History of Moss, has won the John Burroughs medal for scientific literature.

Among her many passions is the use and incorporation of traditional knowledge with Western knowledge to bring understanding of the environment and in that regard she is the chair of the Ecological Society of America’s Traditional Ecological Knowledge section.

I’m pleased to welcome both Dr. Kimmerer and Mr. Hill tonight to speak.
 
I do want to mention that following their presentations, rather than there being an open question and answer period we will adjourn to discussion sessions and by the time they’re finished I’ll find out exactly where those discussion sections will be and that will be followed by a reception.

So without further ado, I would like to introduce our distinguished speakers, the first of whom is Mr. Hill. 
Please. 
[Applause] 

I’m sorry, Dr. Kimmerer is our first speaker tonight.  Better get it in the same order as the slides. 
Thank you. 
[Applause] 


Robin Kimmerer

Thank you, Bruce, and thank you all for coming and really celebrating with us this wonderful series, the 12th one of this year.  I thank you all for coming. 

We’ll start by saying 
[Potawatomi language]

I’m just a baby in speaking my language but our teachers tell us that we should breathe life into that language every chance that we get because it’s an endangered species.  As you probably know there are more than 1,000 languages that are native to North America, many of them in great jeopardy.  And indeed, the fate of our native languages and the fate of the native landscape are closely intertwined, as we’ll here about more tonight.

And I would like to start this evening as a Potawatomi woman by sharing with you one of our most important teachings as regards ecological restoration and healing the land, which is our subject tonight.

The prophecy of the people of the seventh fire is a very long teaching, but what I want to share with you about it is that it tells the history of the Potawatomi people and foretells the time when we would leave our homes in the St. Lawrence to the western Great Lakes.  It tells about the time when the newcomers would come to our shore from the east in ships and all the changes that would happen.  It tells about the ways in which the land would become fragmented, the way that people would be separated from the land.   The prophecy of the seventh fire also talks about the time in which the air would become hard to breathe and the waters not fit to drink.  All of these things we know have come to pass.

But, in the prophecy it tells that in the time of the seventh fire, and we’re told that that time is now, it’s us, we are the people of the seventh fire, that we are going to find a fork in the path and one of those paths will be so soft and green and moist that you could walk barefoot on it, and the other path will be burnt and sharp under foot and black.  The people of the seventh fire will stand at that junction and have to make a choice.  And should the people choose that soft barefoot path, we’re told that what we have to do is turn around and walk backward along the path from which we came and pick up all of the pieces that had been left behind, the pieces of language, the pieces of land, the people who had been lost, our relatives, the plants and animals that had been lost along the way, and bring them all back together again in order to remake the world so that we can go down that barefoot path.  That, to me, speaks of healing.  It speaks of ecological restoration in the Native way, in our prophecy.

When we look at places like the Onondaga Lake watershed, we know how important that healing is, and indeed our neighbors at the Onondaga Nation have called for that healing most eloquently in the preamble to their land rights action.  Scientists, too, have called for this healing.  You see here the words of Wilson calling everybody to give their talents and their gifts to this inspiring process of reweaving the world around us.  So, given our theme tonight of common ground between scientific and traditional ways of knowing, we see both a call for healing.
 
We’re really fortunate here in Central New York to sit at the confluence of two of these great centers, these two intellectual traditions for caring for the Earth.  Scientific ecological knowledge represented by our academic institutions here in Central New York and traditional ecological knowledge represented so well by the center of the Haudenosaunee confederacy here.

One of the things that I want to especially highlight tonight is the different privileging of those two ways of knowing.  Most of us are pretty familiar with the scientific approaches, but to many of us, particularly in the science and engineering community, traditional ecological knowledge is almost invisible.  Native science rarely has a place at the table because of this differential privileging.

So I want to take just a brief moment, and I know Rick will talk about this more later, to be sure we’re all on the same page and say what is traditional ecological knowledge.
  
Of course like anything else, it depends on who you ask.  And what I have for you here is the working definition that many scholars employ put forth by Burkus, the author of a book called Sacred Ecology that I would recommend to you if you’re interested in this kind of thinking.  He talks about it as this body of knowledge, practice and belief about ecology, about our relationship to the living world.  It’s also important to know that traditional knowledge is generated and maintained by people who live close to the land for many, many generations and have a deep working knowledge of that land.

If you ask Native people how you define Traditional Ecological Knowledge, or what I will be shorthanding as TEK, you see a great range of descriptions from common sense, the rules governing use of resources, its teachings based on experience.  It’s a way of life. In my own language the closest I can come is... (Potawatomi language) …the knowledge required for sustaining a good life.

TEK includes indigenous environmental philosophy, agricultural knowledge, knowledge of how to manage the land for productivity and the biodiversity, medicine knowledge, knowledge of wildlife population dynamics, knowledge of climate change and so much more.

But what I was asked to talk about this evening is the role of traditional ecological knowledge in contributing to healing, to contributing to ecological restoration.  There’s a lot we could talk about in that regard.  I want to highlight two things, the knowledge for reference ecosystems and the way that TEK is an important ally and player in restoration of cultural landscapes and cultural relationships to those landscapes.

When ecologists, restoration ecologists, set about trying to undertake a restoration, one of the first things that has to happen is definition of the goal, what they call the reference ecosystem.  What is it we want to restore to?  Hold Onondaga Lake in your mind and think what is it we want it to look like. That’s the reference ecosystem.  What should the species be, what should the habitats be.  In most of the formulations for deciding on what these reference ecosystems are, scientific ecological knowledge has been the major, if not the only, input into designing and defining those reference ecosystems.  Our goal tonight is to talk about the contributions of TEK and how they are an invaluable partner in that way.

When we start to try to determine what is that reference ecosystem, what is our goal for the landscape, there are many tools within scientific ecological knowledge, but often unappreciated are the tools of traditional ecological knowledge.  The oral histories, material culture, the practices of living on the land that can help inform what that land should be, what does it want to be and how can we help it get there with the tools of restoration.  Languages too are an invaluable part of the -- of defining the reference ecosystem.

One of my favorite stories in this regard has to do with these conservation biologists who were working to try to find reserve areas for the Desert Tortoise.  As you probably know, the Endangered Species Act requires you to define critical habitat areas, but the scientists knew relatively little about what was really needed for this critical habitat and were having trouble deciding which pieces of land to set aside. They went out on the landscape with botanists, with medicine gathers, and they were telling the names of the plants in these canyons and high deserts. One place that they came upon was full of this field of plants and they said, “What is the name of that?”  The name of that plant in the local language is, “Desert Tortoise Eats It”.  There are a library of biological and ecological relationships too often overlooked in this process.

Likewise, place names.  There has been, of course, so much linguistic imperialism that has overwritten the original indigenous place names, but when we go back to them we find they’re full of knowledge for reference ecosystems.

Our friend and colleague, Neil Patterson, at Tuscarora Nation, was telling me that he was looking to try to decide what was the goal for restoration along the river and one of the place names that had long been buried was the place was, “Where the Basswoods Grow”.  So the language held this knowledge of what the composition of the ecosystems ought to be.

Material culture, likewise, can be a valuable source.  Scientists and engineers wouldn’t necessarily think to go talk to the basket makers in defining a reference ecosystem, but the basket makers, in their long complex tradition of working with the plants and working with those habitats, they know what were the plants that should be there, that had been there in the past.  That knowledge needs to be honored and incorporated in a very practical way.  It’s also important to realize that in addition to the reference ecosystem, the whole approach to restoration really depends on how we view land, and oftentimes in the SEK, or, the dominant western paradigm shall we say, what does land mean?

It has multiple meanings.  Certainly land is natural resources.  We often hear that language.  Land is capital.  Land is property, and land as a source of ecosystem services.  By ecosystem services I mean all of those gifts of the natural processes of the ecosystem, water cleaning, oxygen production, habitat, soil building, all of those things are attributes, some of what is the meaning of land.

When we look at these particular meanings of land, they’re embedded in the Western world view, in which oftentimes the ecosystem, the dominant metaphor for it is one of a machine, a collection of interacting parts that do some pretty amazing, complex kinds of interactions.  But , nonetheless, nature as an object, nature as a machine.  If we think about nature as a machine, we come up with a different approach to restoration, and you know the field of restoration itself, this land healing is not very old, it wasn’t but 30 years ago that reclamation was the word that was used.

In those days, when people destroyed a landscape, all that was required of them was to stabilize it and to get something green to grow on it.  Didn’t matter what, didn’t matter for how long.  That was reclamation.  Now we talk about restoration, which is orders of magnitude advanced from those early days of healing the land, but we’ve got a long way to go.

Consistent with that Western philosophy, let’s look just for a second how the National Research Council defines ecological restoration.  I’m not going to read the whole thing to you, but the whole point here is that the goal is to repair the damage that had been done to the ecosystem but far beyond this notion of just stabilizing it, but to actually restore ecosystem structure and function,  to make it work.  The goal was to emulate nature.  So within the scientific paradigm this was a major step forward in the process of healing land.

But what if, what if we step away, step beyond, if you will, the SEK, scientific engineering approach, to think about what land means through the lens of traditional ecological knowledge - through the indigenous lens.  What if we thought about land and ecosystems not as a machine, but as a community of sovereign persons.  What if we thought about land as subject rather than object with people as an important component of that entire web.  What if land was a source of identity, one of its meanings.

Think of the names that our indigenous Nations call themselves, the place names, their names associated with the land, the land is a source of identity.  Land as the sustainer for all of our material needs, all of the gifts of the Mother Earth that are given to us.  Land is also the residence of all of our relatives, our nonhuman relatives.  Land is the ancestral connection.  Land is our library.  We say that our elder brothers the plants and animals and the land and water themselves are our teachers, so the land is the source of knowledge.  Land is a source of medicines for healing.  Land as inspirited, land as home, as our moral responsibility.  Land as sacred.

If we expand how we think about what land is, doesn’t that necessarily mean we have to expand what we think restoration of land might be?  It forces to us consider that it’s not always the land that’s broken.  It’s our relationship to land that has broken.

In comparing the SEK perspective, what does land mean, and the TEK perspective, albeit in a fairly simplistic dichotomy, is land a source of belongings or is land a source of belonging?  How we approach restoration depends on how we answer that question, because if land is understood as this set of relationships, both material and spiritual, in order to restore land we have also to restore relationships.  This is not necessarily the realm of science and engineering alone. 

In working with indigenous Nations in many parts of North America, what I’ve come to realize is that there are lots of different priorities for restoration expressed by indigenous peoples around the world and in North America that the restored landscape should be more than structure and function restored, it’s more than emulating nature.  It’s a place where you can practice your spiritual responsibility to the land, and a place where the lands role as sustainer can be fully manifested.  Oftentimes, we actually think about land as the richness of land, we say land is healthy when land has enough to share.  When subsistence economies can live there, that’s ecosystem integrity. 

Restoration goals might also focus on different species through the lens of traditional ecological knowledge.  Some species which we refer to as cultural keystone species, species which are so important to our cultures, things here like black ash for basketry, sweet grass, wild rice for my people in Wisconsin, these are cultural keystone species that often have escaped the reference ecosystem as defined solely through the SEK lens. 

The restored land scanned also plays an important role in revitalization of the language and culture through bringing back relationships to people using the Native languages which again are so rich in this biological and ecological information.

When the keystone species are there it means grandmas are going to go out with granddaughters to pick the species again, speak the language, engage in reciprocal exchange with those important plants.  So a restored landscape supports those kinds of relationships.  It supports sustainable place-based economies.  It restores our understanding of our kin centered relationship, the sense that all of those other beings in the landscape are our are our relatives and we need them to be there.  We would be lonely without them, and it enables people to carry on their traditional land management practices. 

I don’t want you to read all of this, even if you could, but what I want to point out here is the definition in contrast to the one that we gave from the national research council.  This is a definition of ecological restoration from the indigenous environmental network, and some of the most important aspects of this is that in this -- through this lens ecological restoration is inseparable from cultural and spiritual restoration, inseparable from the spiritual responsibilities of caring for the land.  It suggests the power of scientific ecological knowledge can be the head and hands of restoration, that native wisdom and philosophy is the heart that guides those hand in hands. 
So, side by side we have two different paradigms for ecological restoration.  One, the SEK approach where the primary goal is to restore structure and function, to emulate a nature which is defined without people being part of it.  Oftentimes the goal is to deliver ecosystem services from that landscape. The time frame is generally decades and it’s an engineered approach where people decide what it is they want that reference ecosystem to be like and impose it. 

On the other side of the screen we see a definition from the indigenous peoples restoration network, which is a group of indigenous scientists associated with the society for a little -- illegal, was I going to say that?  Maybe it is.  Society for ecological restoration, and notice that the first priority there is restoration of relationship to land.  After that comes restoration of structure and function, but the first thing that needs to be healed is the relationship, and it’s done not entirely by an engineering solution, but by a partnership with natural processes, with a natural resilience of the ecosystem as a partner to the people.  The time frame is over generations.  I consulted on a project for restoration, an indigenous restoration in some degraded redwood ecosystems out west and phase one was 100 years. 

So what if we could take those two paradigms, those two ways of looking at ecological restoration and now add a TEK approach on top of the ecological restoration from the engineering approach.  This gives us what is an emerging way to think about healing of land, which is known as biocultural restoration. In this case biocultural restoration is a big umbrella. It involves restoration certainly of ecosystem structure and function, putting back the pieces of that machine, if you will, that has been broken, but equally perhaps even more powerfully, it is involved in restoration of relationships between people and the land. This is biocultural restoration, an emerging philosophy and practice of restoration that has great potential here in the Onondaga Lake watershed. 

I don’t know how many of you have had a chance to look at the Onondaga Lake restoration plan, habitat restoration plan, but I can tell you that it is employed only as approaches to date - only science and engineering approaches. That invisible knowledge we talked about, the traditional ecological knowledge is -- has yet to exert its influence and power in this process, and this wholism is greatly needed as we think about future solutions for Onondaga Lake. 

The question we have to ask ourselves and those who are directing the restoration at Onondaga Lake is, can’t we do better?  Can’t we imagine something beyond restoration of structure and function?  Could we take this biocultural approach through healing Onondaga Lake and in so doing heal cultural landscape watershed that we all know.
 
One of the phrases I think that has come out of the scholarship about restoration comes from Gary Paul, an ethnobotanist, scholar of indigenous knowledge and writer. He took the word restoration apart and he said what we need to do is restory, we need to come up with a different story about our history, we need to tell the truth about our history, we need to create a new story about our relationship to place and our relationship to land.  Biocultural restoration offers us an opportunity to tell a different story.  A story which can be grounded in some of the original thinking about what land means, a source of commodities, economic well-being, but also incorporates and honors ecosystem services all of those gifts from Mother Earth that are restored in landscape so rich in or can be so rich in. 

Where biocultural restoration adds onto those approaches is through cultural services,  through understanding that people are a part of this entire circle, that people have gifts to offer on behalf of the land.  That land can be a source once again, restored landscape, even Onondaga Lake could be a source of subsistence.  It’s a place where our spiritual responsibility to land can be exercised.  Once again, a source of identity and pride about our watershed. 

A source of knowledge for how to do it, where better to learn how to restore damaged landscapes than in Onondaga Lake, Onondaga Lake is already being a teacher to us in that regard. It’s an invitation to enter into reciprocity with the landscape around us.  

So just as we have to ask what is -- should the reference ecosystem be, if we’re about healing and relationship, restoring relationship we have also to engage that question, what do we envision as the restoration or excuse me, as the reference relationship.  Think about Onondaga Lake differently, perhaps, from this biocultural approach. 

By incorporating traditional ecological knowledge and cultural knowledge into the Onondaga Lake restoration, we have a chance to increase the sustainability and longevity of the restoration because it will belong to all of the people in the landscape, not just to the engineers:  One of the things that’s particularly important is when we think about restoration to a particular point in a time when our climate is changing so dramatically, that’s a tough equation to balance there, but that’s the beauty of focusing on relationships, nature becomes a moving target in climate change, but relationships endure. 

Cultural knowledge has time and again been demonstrated to enhance biodiversity. Biocultureal restoration honors our history and cultures of the region and can compliment the purely scientific approaches.  Not supplant them, but act as a partner. One of the most important things I also think about biocultural restoration is that it raises the bar for ecological integrity. 

There’s been a lot of scholarship out there about how people have forgotten the gifts that land is supposed to be giving us.  You know, the whole idea that you’re able to drink water from the stream, right?  That’s what water is there for, but our bar has sunk so we think that we don’t even imagine that we can be able to do that.  Biocultural restoration and its focus on relationships elevates that bar so that we can imagine water clean enough to swim in, fish that can be eaten, habitat to support keystone species that were once all along the shoulder -- or along the shore of Onondaga Lake. 

I see Catherine Landis is here in the audience.  She’s been doing some wonderful work in identification of some of the plants that once inhabited the shores of Onondaga Lake.  I also hear from colleagues and justified skeptics that wait, what you’re advocating here is going back to a way that disappeared a long, long time ago.  You can’t do that. 

But that’s not why we’re engaging traditional knowledge, not for a retrospective, not to good back in time, but to go forward for a sustainability, that hands and head guided by traditional knowledge, by Native wisdom in a way that honors relationship and honors our responsibility to the land. 

If you start looking for this biocultural approach we see it enacted all over the world.  The seeds have been planted for this work.  Folks are doing in in Siberia, the Amazon, many, many examples throughout the rain forest of this work being undertaken, in the arctic.  Why not here? Why not Onondaga Lake being a model of doing biocultural restoration. 

Earlier in the series we were gifted to hear from speakers from the Nation, the Onondaga Nation’s vision for a clean Onondaga Lake.  This is a model for biocultural restoration.  It’s grounded in traditional ecological knowledge and touches upon all of these issues of the renewed relationship to place in all the myriad forms.  And so when we think about raising the bar for ecological restoration, for healing of the land, you see this trajectory from reclamation about 30 years ago to ecological restoration with a focus on the biophysical.  

When we bring traditional ecological knowledge in as a full partner to SEK, we can have biocultural restoration and indeed I think we can move toward reciprocal restoration, a bigger vision even than biocultural restoration. And in reciprocal restoration what I mean is that in healing the land we heal ourselves. By becoming an active partner in healing of Mother Earth we both benefit, in language, in culture, in ecosystem integrity. Reciprocal restoration supports the renewal of all material and spiritual relationships that I’ve enumerated, supports the revitalization of language and it actually helps to protect and maintain and stimulate the generation of new traditional knowledge. It results in strengthened communities that are resilient and adaptable to coming climate change and promotes biodiversity and cultural diversity, which we know are very tightly linked.  It promotes environmental justice and it promotes peace making between land and people. Restoration is itself an act of reciprocity in return for the many gifts of Mother Earth that we have heard enumerated at the opening with the Thanksgiving address. 

So to achieve this goal of biocultural restoration and indeed reciprocal restoration, we need a symbiosis between these ways of knowing, a common ground that is spoken of in the title of this evening’s presentation.  Maybe it’s because I’m a botanist and a gardener, but I look to the plants to be my teachers about how to do this.  Look at the three sisters that amazing innovation of indigenous agriculture.  They work together in a remarkable symbiosis, where none loses their identity, but each bring their own gifts and strengths and creates something much bigger than the individuals alone, and so all are fed. 

And now it asks would we envision a symbiosis between SEK and TEK in a way that also feeds us all. 

I’m going to close at that point and turn the mic over to Rick Hill.  I too want to echo Dr. Bongarten’s appreciation for Rick being here to share his perspective and knowledge. 

Thank you. 
[Applause] 


Rick Hill

Thank you.

I want to say is there a way we can dim the lights on the screen? I see it a little hard to see some of the screen.  If the light dimming Gods are up there, could they help out? 

Well, as you know, my name is Rick Hill, I actually grew up in a bicultural home, my father was a Mohawk and my mother was Tuscarora, they’re very different, different way of doing things. And that’s really important to remember because when we talk about indigenous knowledge it’s different kinds of knowledge and there’s no way we can talk about it without over generalizing, so what I want to talk about is some of the terms and different ways of looking at this.  I talk about knowledge versus wisdom because I do see a distinction between the two. 

Can we balance Western science and indigenous practice for the productive good that we’ll be talking about.  So facing an environmental challenge, how low cost, who are you going to call? The mad scientist or the witch doctor? 

These have become two stereotypes, and we have stereotypes about mad scientists. I grew up watching Frankenstein so I’m leery about what’s going on in the lab, but we have to overcome our prejudices sometimes about each other if we’ll move ahead. On the other hand, indigenous people would say it is the mad scientist, this scientific ecological knowledge that has led us to the brink of destruction of that world we inherited, so we’re caution about how to engage or interacts with them. At the same time I wonder do we have enough power, knowledge, and strength to offset this big -- this big industrial machine that’s destroying our backyard. 

Sometimes I think people expect to us shake a rattle and wave a feather and everything is going to disappear and be all beautiful again, but I worry about that particularly because science has a view of us being primitive and backward and our knowledge as superstitious. 

So this is where I look at knowledge versus wisdom and in many ways over generalizing, but if we look at knowledge as this stuff, these facts, this information, this predictable outcome that will come out of that, sometimes I think the wisdom that comes from centuries of being in particular place, generation after generation, being in that place and you respond to the place and then you develop a culture based upon that place. 

So in the Mohawk language when we ask somebody where are you from, we’re actually saying what clay are you made from. Their response if they were halfway intelligent is they would say I’m from the wolf kind of clay, I’m in from the wolf people who lived over there.  Clay, which we believe are bodies are made from, represents the flesh of Mother Earth, so you can see the cultural encoding in that whole expression of what kind of clay are you made from, where are you from, that connection back to place. Because clay, just like stone, like tree, holds knowledge, so there’s a -- this feeling you’re from that knowledge grouping, that experience and that place and that’s very important to remember. 

So are these things totally incompatible.  There’s one about magic and then the other about these particular outcomes.  Are there ways that we can blend these together.  I used to say that science is just another form of religion, seeking of this empirical truth, that somehow nature laid down this one law to which we are all subject to, but in an indigenous world we realize there’s many perspectives of the truth. 

At the roots of Western science, it’s very difficult to do in three slides but I’m going to give it the best shot I can. This poem here, nature and nature’s laws lay hid at night, God said let Newton be and all was light.  Newton, apple falls on his head, you know it, you heard about gravity.  William Blake, he didn’t like these scientists, the guy is so preoccupied with science looking at this thing at the bottom of the ocean he doesn’t realize the whole world around him and he’s focusing on that compass, Blake the same as he talked about this philosopher scientists, they were developing their own kind of material possessiveness about facts. 

If you look at the symbolism of that compass and the old western thinking that the universe is modeled after this geometric pattern, so if you study math and geometry you are basically studying God’s plan for the universe. So you can see where that religious push even to how it gave birth to science creates this notion that people are doing God’s work, which is then why scientists want academic freedom, they want to be able to do things like dig up human remains without any consequence, they want to develop a bomb that can destroy all life just to see if they could do it. 

On the other hand, within the indigenous world we also have laws, rules. Actually, we have a very difficult time coming up with a word for law, but let’s just say common sense. This common sense plan was laid out for us that included some of these things.  The creation story, where a lot of this is derived from, the original instructions about how to live on this newly created place. There’s one call the dish with one spoon, I’ll talk about it in a minute, which is kind of nature, and the idea of giving thanks for what creation is, and that act although some people would say that’s spiritual, the new modern scientists also can see the logic to the plan and can be thankful that there is this logic. 

So it’s not totally incompatible, and then ultimately the seventh generation strategy we talked about. Most people think about the future, but they’re not thinking about what are the consequences of what I did today for the future. In fact, thinking we’ll let the future resolve that, there will be other scientists to clean up the mess I created. 

So these two world views collided when Columbus got lost and I don’t know why we named a holiday after a guy that got lost, but anyway, we see Columbus holding the globe, the world and all that that represents and then we see this nearly naked savage woman kind of cowering in awe of his power. These are the statutes that are all over the place, and I know that it causes problems because we think we can’t have a critical dialogue about Columbus or scholars or European thought without being accused of being racist.  We’re saying it’s not about race, it’s the kind of thinking that tells one group you are superior to others, therefore your actions are excusable. 

Watching TV one time, Star Trek came on, used to be a Star Trek fan, captain Kirk visited this planet, got bumped in the head.  He woke up and saw all of these about the same natives in living in tepees. They thought he was a God.  He finds this Pocahontas, the shortest skirt and largest breasts, anyways, maries her and originally it was called the savage, but the sensors changed that and he married her, but the sensors said a white man cannot marry a Native woman, this was the first interracial marriage on TV. Hard to believe.  So the only way they could justify it is that she had to die which then allowed him to go off and find other green women in the universe, so this paradise syndrome that Star Trek was talking about is also I think part of our problem, that the paradise syndrome still says that, just like in dances with wolves, it takes one white officer to tell the Indians how to be Indians. 

So sometimes I wonder, is our search for indigenous ecological knowledge another form of colonization, where our knowledge will be compressed and packaged and then used by other people and applied back to us, so that we would then have to actually pay for our ancestors’ knowledge.  I know it sounds a little funny, but such things are actually going on right now, so I worry a little about this packaging of intellectual and cultural property because it raises the same notion we talked about, the minute you call it property, the infer lying title, and then you can sell that. And so when I look at what does this really mean, that knowledge as a commodity isn’t what we’re talking about. 

I’d also look at the concept of sustainable development. I found this in an essay, kind of intriguing to me, so it goes, this very famous definition of what sustainable development is, and then it says that it is similar to the seventh generation philosophy of the Haudenosaunee asking our chiefs to think about their future actions. But to me there was a big difference between the two. Even though we were moving from this village to this village and planting these crops and moving around, there was an underlying assumption that we have to develop and I think that’s what the question is. We look at these patterns that are put out even by some of the brightest minds in academic world, this notion of sustainable development has to be questioned. 

I think over until Ontario right now the federal government mandated places to grow legislation, requires all the municipalities to build based upon immigrant quotas and natural expansion of the Canadian colony.  Before they know it they’re building on land that they took from us. So this is why we are engaged in this big four year long discussion over there, land reclamation at Six Nations means the people that stood in front of the bulldozer and said you’re not taking anymore land, we are claiming that land back for us because enough is enough. You got enough houses, you got enough, and those trees are more valuable than the economy. 

So thinking about this how do we balance off these interests without assuming that more growth is better. So is sustainability sustainable? This concept within the ecological field that as long as you kind of cut back and reduce the rate of destruction -- we can sustain the destruction for seven generations. 

It doesn’t make sense. 

And we all know now we’re caught in this mess, whatever gets produced, whatever gets used, whatever gets discarded, there is this triple bottom line of waste that we don’t know how to deal with. The reason why Onondaga Lake got polluted, one of the most polluted lakes in North America, the reason why we’re continuing to pollute the water is because it produces too much waste, human waste is part of that equation. So sometimes I wonder about that too is that can indigenous knowledge change industrial America, I don’t know. 

We like to use the word “customary use” because the term represents how our ancestors became accustomed to doing things and then the land became accustomed to us doing these kind of things. So it isn’t like we’re an idealized paradise, we did cut trees and did produce a lot of carbon, we did do a lot of things, but there was this gentleness through time on the land that allowed the land to regenerate. So our custom and usage is trying to minimize our foot print on the land to allow the land to be sustainable to produce a substance that we need.  And I think that’s really important because unless you can balance that off, so when I moved to Canada I was quite surprised the majority of vegetables in the grocery store come from the U.S. or from South America. I was thinking like I want to buy this apple, and all of a sudden I realized this apple made a 3,000-mile journey so I can pick it up and eat it, wondering how come we’re not raising our own food in our own locality, because that in itself is indigenous wisdom. You have to secure yourself by producing food to feed your family without destroying the source of your food. 

Our own practice needs a lot of improvement.  You visit our territories today you see a lot of problems we’ve inherited, but it doesn’t diminish the value or philosophy.  I’ll give you two examples. I’ve been trying to find the ideal indigenous plan, I can see, here is a real example of how our knowledge and wisdom offset this environmental threat. It’s very difficult sometimes. 

The Crees have a strategy about how they relate to the animals and plants where they live. The study was done in ‘98 but it raises some pretty interesting points. None of the species that were used by the Crees have gone extinct in the last 5,000 years. The same cannot be said for the last 300 years of colonization. Many plants and animals have gone extinct. So doesn’t make it sense we should look then at the people who provided less extinction as our model. All species in harvest, this particular harvest they’re talking about, presently found in healthy populations. 

Again, this is ‘98, things do change, but it’s a little more difficult today to find healthy animals, but it goes back to what Robin was saying, the health of the animals is a reflection of us. We eat those animals. You have a contaminated animal like what you buy in the grocery store, you’re going to raise contaminated children. So we have to change that relationship. And then the last there’s no evidence found of damage to the ecosystem structure to the culturally based practices. To me these are very important. I work with Crees in a cultural center, I learned a lot from them about this kind of stuff, so I got very interested in it. 

We talk about resect and I keep thinking about what does that really mean, what does respect look like in dealing with the animals? They come and live off the animals, there’s a great film call the hunter [inaudible] and you see what Cree life was like before the big power dam that lets us waste all these lights, and they had ceremonies by which they showed this respect to the animals, they heard those songs and they say the people respect us so let’s move closer to them. Let’s be ready for them, let’s provide for them. And so it goes hand in hand. 

The kids then grow up seeing this happen, they know no other way of living with that way of life. I think it’s very important. Our kids are so distracted by television, by schools, by shopping malls, they have no idea how the animals live anymore. So this Cree thing is very important to me. 

In the end the cleanliness of the Cree camp was the ultimate factor. You go to camp, you’re going burn wood, kill animals, they used to take the bones, scrape them off, hang them in a tree so the other animals would come, they wouldn’t see the bones of the relatives scattered over the ground, the camp was meticulously kept. Cleanliness on the land humbled us, leave it as you found it is the core I would say of indigenous wisdom. 

The Hopis have a great philosophy, they talk about the time when the Earth was destroyed by the flood, those who survived with the great spirit never turn away from the original instructions he gave them. They like all indigenous people are facing this great environmental situation from strip mining, very sacred sites are being dug up and the question is, is it possible for today’s generation of Hopis to maintain that covenant given the world around them. 

They have a great prophesy, you can’t talk about indigenous wisdom without talking about prophesy, because it’s saying here is the way it could be going so be careful. It’s not saying the world is going to end in 2012, but if we continue to go the way we’re going, off this path, away from these original structures, there’s going to be some damage. 

So now we stand at these crossroads where [inaudible] ever lasting life, this is a common theme in the indigenous world. But there are no racial or disciplinary boundaries placed upon the kind of people who could help. I think that gives a little bit of avenue and say this is about a way of thinking, not about race or even scientific versus indigenous. 

Oren and I went one time visiting Hopi country, they took us out to where this rock is, there’s two paths.  The lower path what they called the one hearted people, those that have remained true to the original structures of the great spirit, creator.  And as we can see at the end, they’re planting corn like they’re supposed.  On the upper path, many people on there. It leads off this to this jagged line at the end, that’s the path of what they call the two-hearted people. One-hearted people are true to the way the world was created, the two-hearted people are those who become fascinated by technology that it becomes -- they become so fascinated they begin to think too much with their head and not enough from their heart, so they create these machines and create this stuff that is leading to the destruction of the world and often wonder then, is this what our mad scientists stereotype comes from, we see the Creator of great spirit holding up this world, there’s a whole big story that goes with this, but it’s very important. 

So I began to say what is our response to this, and unfortunately most of our people just get numb, and I mean all of our people. They just don’t want -- they want the distraction of the television or drinking or drugs or spending because we don’t want to wrestle with the big question. What I’m saying is one feather could have more power than the most potent pharmaceutical, which have side effects. But you have to know how to use that feather to offset, you build that health up, sometimes you need both, sometimes you need a pharmaceutical dug, sometimes you need a feather but our people become caught between the two. 

So the Hopis express this hope for the future, they believe the one-hearted people have a responsibility for the sake of the future to try to convince the two-hearted people to come down from that path.  Get back down on the path. 

So this to me is the door that is open to us, you have a responsibility to help science, Western ecological knowledge, mad scientists, you have to help them to minimize their destructive impact on the world and hopefully get back to this - what is your direct relationship to the world, to the Earth, what does that really look like, what does it feel like when you begin to feel that hopefully it would be inclined to do less harm. 

The Haudenosaunee, our ancestors here, believe we are intimately bound to how the Earth works and therefore our lives are interdependent on nature, and we can’t be healthy unless the Earth is healthy.  Earth can’t be healthy unless we’re healthy. So to add onto what Robin said is that yes, it’s part of the healing, but we have to heal ourselves first so the Earth feels that evidence, just like that Cree camp, the animals see the bones are well cared for so then they step closer to us, same thing here.  The Earth sees we’re trying to decolonize our thinking to get all of that junk out of the way and the Earth reveals itself to us. 

So we’re told to walk on the ground because the faces of the coming generation are there. One time I was hunting and I wanted to see those faces, so I put my gun down and I start sweeping the leaves back and moss and a little the dirt and the further I went all of a sudden I began to see this moisture right there. I began to see these little bugs, even in the winter you can see it, little things crawling, and I realized that’s what our ancestors were talking about, that’s the life that is right there in the ground, that’s the fertile ground so when they ask what clay are you made from, there it is right there, that’s what they mean by that. You’re not going to see a lot of baby faces, but you’re going to see what brings life to our face. 

As we know, the Haudenosaunee and Onondagas in particular have a great respect for the trees, we see the wampum belt in the middle, it is our tree of peace.  Oren is the painter, and the Peacemaker, there was actually a story about the pine tree, I will tell it very quickly.  They said there ware these brothers dancing one time and they danced so well that they began to kind of dance -- they began to move off the ground up into the sky, because they were so joyfully dancing. 

Young -- one young boy at the end of the line dance, but he got a little scared and when he looked back he saw his mother and he crawled down to his mother and she crawled up to him and he fell out of the sky, and he fell so straight down, went down into the ground, she went running over there and he hit like on this mud pool, disappeared. Well, she mourned every day, she would go there, shed tears over her lost son, the other ones keep going and they had taken their place among the stars, one of the constellations. The following year a tree grew up out of that place where that boy went into the Earth. And it was the great white pine. 

The mother would go back there and the son would be in the tree talking to her, spirit of the tree talking. And he said that’s okay, ma, I’ve transformed into this tree and I will continue to guide the people. So the tree of life, the tree of peace are these living things that we’re connected to them, we are of them. 

It isn’t just logical coincidence. 

And if you look at a white pine at the top there’s these two branches at the top, they look like feathers and they always face east and west, generally.  And that’s what he said he was going to provide is this direction for our people, so whenever we’re in the woods we all look at the top of the tree, you’ll notice those that will always tell you which way to go. 

So this tree knowledge is very important. It’s not a matter of how many trees you save, plant, or carve into trinkets, it’s the quality of your personal relationship with the trees that are left. Even if there’s one tree, we have this relationship with the tree that will sustain a tree because then the tree hears us and it responds to us. And it then tells other trees come here because the people care about us. So indigenous wisdom teaches us the trees are born to die, but along their journey they can share the knowledge, wisdom, and the spirit, think about this, I was in the woods near Victor, New York, and there’s these sand white pines, 300 years old, trees are huge. They would take about five of us to put our arms around these trees. Think of how much those trees have witnessed, what they saw. There’s our history.  So don’t you want to talk to the tree so you can get that history from them, learn from them. 

Okay, the dish with one spoon, we believe nature is like this huge bowl in which everything is put in there, all the plants, animals, medicine, fish, birds, water, everything that you need.  We all have an equal share, that’s pretty important. Our ancestors didn’t just say only the Onondagas can eat from that bowl or only the Haudenosaunee, but all of us have an equal right to what’s in the bowl, provided we fulfill our responsibility to keep that bowl clean. And to only take what we need from that bowl to feed our families.  And that’s important -- that’s the environment evidence. 

Then that gets spun out so they have this whole cycle throughout the year in which all these stories are retold to our people, all of those songs are sung again, all the plants, medicines, animals, birds, they hear us giving thanks for what they provided and it’s very important for us to then maintain this cycle of ceremonies. 

So as we’re getting ready for winter to come.  We just finished putting away our harvest, get ready for the period which the snow covers the Earth like a blanket covers your mother.  She will rest for a while and then we have to call her back to attention.  So the cycle of the ceremonies is an important way.  So my question to you is, what will the ceremonies of your ancestors be that allowed them to feel so close to the Earth that they called her their mother -- your mother. I think we all have to kind of get back to that kind of relationship. There is this collective wisdom among indigenous people that’s really important. It’s like this [inaudible] in the swamps, see these two creatures, almost as if they’re connected to each other, it’s like an x-ray of the animal. 

As we make art, we make song, make speech, make these words, we’re creating metaphors that help our people understand this. That’s really important. At the same time each generation adds to that, it doesn’t stand still, it keeps moving. 

We’re the seventh generation from our ancestors, we have to act to pick up what they gave us, add to that and then so maybe there’s where the best of Western science, the best of indigenous wisdom will create a new format for us. 

To briefly go over what our original instructions say, anybody can do that, is you have to be thankful, so that’s why our Thanksgiving address is important, you have to think about that all the time, be thankful for this bounty, supposed to be kind to one another. Sounds like my grandmother talking to me, continue on the path set out for us, think of the future generations, but we’re supposed to tell the stories that we heard from the trees, heard from the rocks, from creation, so that our kids will know the difference between Donald duck and a real duck. 

The dish with one spoon is this idea of a indigenous stewardship, we all hold that bowl, we use the spoon so we don’t hurt each other, it actually was the first treaty among our people, we said we’re not going fight over hunting, ever since the colonists showed up we’ve been fighting over hunting and right now we’re going to fight with the DEC in Ontario and in New York over the right to hunt.  So this great dish is, this bowl that holds all of this stuff it’s important to for us to be able to serve the future generations we have to make sure what’s in that dish is healthy.  So think of it that way, as you make food and give it to your kid, we now know commercial food is full of toxins, additives, preservatives, hormones. You don’t want do give that to your kids.  Put a loaded revolver on the table, same thing here, think about that because the fish that are in lake Onondaga are being eaten by birds, animals then eat the birds, and then we go hunt the animals, before you know it even though you’re 5 miles, 10 miles away from the lake, you’re eating contamination that started in the water. 

Talk about the two row wampum, I’m sure you heard this story.  It’s up on the sign. Imagine one canoe as an indigenous wisdom, and the ship of Western science or Western ecological knowledge.  These two are to be separate, traveling on this river of life, they tell us if you have one foot in the canoe and one in the boat, push out and you’ll fall down in the middle, and they say no power can rescue you.  Does that mean though that these things are not supposed to intermix?  Well, the hard core interpretation said yes. 

Today, though we say we’re facing a different world than my ancestors faced in 1613 when they created this. So here is what the actual two-row looks like today, maybe it’s more than ironic that it’s broken in a few pieces. 

But we have to take the best from the ship, the best from the canoe so that we can live in that river of life in a more productive way.  So we’re obligated, we have to find a way, but as Robin said, even Onondaga Lake, the knowledge in the canoe that’s thousands and thousands of generations old is being set aside for the scientific knowledge that is only, what, 300 years old.  Thinking of future generations we have to then try to do those things. 

This is a picture from corn I had planted, it’s supposed to be blue corn. I harvested it. It came out just about every other color but blue corn, because it’s not been cross fertilized, but because of cross fertilization over the years every kernel of corn is kind of like a mystery, you won’t know what you get until you plant it. 

The old timers would sort this seed out, this is the kind of corn I want, I don’t want this one, so we’ll eat that, save this and so that our corn has integrity. There are 50 different kinds of corn. So as a result of cross breeding, contamination, we’ll say, the different kinds of corn knowledge, we get this speckled corn. It’s still corn, still important, still grown with a lot of love, but it’s not the same. So we have to restore the dish together. Sometimes Western science and Western ecological knowledge is absolutely necessary to reverse the damage done by Western science from the previous generation. 

The cycle of life, I was at a museum in Denver, and they were looking at the meaning of life in the scientific point of view. And they talked about these great mysteries that scientists, you can only go so far and they have to take some things on faith that, well, because of this this we then assume this to be true. 

I would have to say the sanctity of life was pretty well recognized in the scientific and indigenous field so they have a lot of commonalities here, but I do believe science can benefit more from her relationship with nature, not just about the information nature is talked about. 

All right, we’re all wrestling with this idea that mad scientists create genetically modified foods and now they’re being marketed to us. So those heirloom foods that we have and the seeds that we have appreciation of and our living things are being threatened, so sometimes we have to apply modern biology to protect the integrity of our heirloom seeds. Now there’s a lot of scare tactics going on in the alternative field, it is true.  They’re modified, they’ve taken life out of them and put money into them.  So what it goes back to, have we all become the two-hearted people, have we fallen off the paths and somehow we think that Western ecological knowledge will save the day if we just put a few feathers on it? We have to think about this stuff. Is our knowledge enough to change this thing happening. 

Vine Deloria, he’s a fine scholar, he said western civilization unfortunately does not link knowledge and morality, but rather connects knowledge and power and makes them an equivalent. Knowledge is power, you hear that, so get smart so you can have power. Maybe it’s just a mistranslation or too generalized about what that really means, but it goes on. 

As we look around and observe modern industrial society, there’s no question that information of itself is useless and that as more data is generated, ethical and moral decisions are taking on a fantasy dimension in which the lack of evidence to indict is the moral equivalent to a good deed. Quite the guy, as you can see. 

But this becomes the problem, when all of a sudden now we have industries that have known to pollute, we got a New York State environmental conservation office that -- or environmental office that allowed them to pollute and basically just said yeah but it was all legal. So we have to change that to say what is the deeper law, what is the original law that says common sense knowledge is you shouldn’t do that.  So what we’re faced with now we look and see future generations. 

Get out of this big mess we created.  Life come forward and recapture its place or have we contaminated things so much that even the greatest of indigenous minds can’t restore that great clay connection between the Earth and the babies it produces. Maybe the babies coming out of the ground now are covered with this tar of toxins.  Maybe it’s no wonder our children have a difficult time learning in school, attention spans are getting so short, fidgety, they are falling into bad habits at an earlier age because the very ground that gives birth to them is now so contaminated that it is undermining the sacred intent of creation. 

So without bumming out too much, I’m going to stop -- we have to think about some of this stuff and I would enjoy speaking to you as we move onto wherever we’re moving onto to continue this conversation. 

So I really appreciate being here. 

These are the things I’ve thought about late last night, 2 AM in the morning so I put this together to be here today. 

So thank you very much. 
[Applause]  

Bruce Bongarten 

Well, as I was in the audience listening to our two speakers, the first thought that came to my mind is indeed we’ve found common ground, at least between our two speakers. There was a lot in common and yet each talk was so rich in its examples and perspectives, and I know for me that the take-home lesson more than any other single thing is that what traditional knowledge provides that scientific knowledge has not is the knowledge that sustainability is a long term issue and its endangered by short term thinking and the values that go with it. And I hope that that is a close to accurate summary of the wealth of information that has been provided. If it’s not, you will have the opportunity to kick those ideas around with a facilitated discussion in just a minute. 

I have been told that actually before that facilitated discussion there will be a reception to get everybody loosened up and acquainted with each other and then there will be a facilitated discussion to discuss the important ideas that have been presented here today. 

I do want to point out again that the last in the series will be held on December sixth at the Onondaga Nation School and that information about this project and about NOON is available on the web, is available from the information table outside. 

I also want to thank the many organizations and individuals who have been a part of this program that made it what it is, as interesting and important. So thanks to the many people involved. I hope you all know who you are. 

But finally, before we leave for the reception, I would like one last time to recognize our two outstanding speakers, both of whom have traveled a distance to be with us and share the thoughts that they have developed over a lifetime of their own work and thoughtfulness, so if we could one more time express our appreciation. 

[Applause] 

Thank you very much. We’ll see you in the lobby for the reception.


