Learning from Manoomin

Restor(y)ing relationships between Anishinaabeg, settlers,

and more-than-buman beings in the Great Lakes Basin.

by

Caitlin Jakusz Paridy

A thesis
presented to the University of Waterloo
in fulfillment of the
thesis requirement for the degree of

Master of Architecture

Waterloo, Ontario, Canada, 2021

© Caitlin Jakusz Paridy 2021



Author’s Declaration

I hereby declare that I am the sole author of this thesis. This is a true copy of the
thesis, including any required final revisions, as accepted by my examiners.

I understand that my thesis may be made electronically available to the public.

ii



Abstract

Positioned between multiple worlds, Manoomin - wild rice is described within the
Mishomis Book by the leader and activist Edward Benton Benai, as one of the sacred
gifts from the Earth to the Anishinaabeg of the Great Lakes Basin. Over the past few
centuries however, this relationship has been impacted by settler colonial land practices
such as logging, mining, the creation of waterways and removal of harvesting rights
through official documents and land dispossessions. While these movements of settler
colonialism from governments and individuals have fragmented the relationship
between Manoomin and the Anishinaabeg, there has been a growing movement by
Indigenous and non-Indigenous individuals and communities to restore wild rice in
this region through reseeding, and wetland restoration efforts.

Working to directly challenge Western ways of knowing through the study of
Indigenous methodologies and reconciliation research from authors such as Leanne
Betasamosake Simpson, Shawn Wilson, Ruth Koleszar-Green, and Deborah McGregor,
this thesis asks how the restoration of Manoomin might provide a framework to
understand relationships between Indigenous peoples, settlers, and more-than-human
beings. Three initiatives restoring Manoomin in the Great Lakes Basin are explored
with drawings, reflections, and conversation, which in turn document the evolution of
the land through the “restorying” of relationships, following principles such as Vanessa
Watt’s “Place-Thought” and Willie Ermine’s “Ethical Space”.

Within each of the three initiatives, Manoomin offers a range of lessons; beginning
with sovereignty, harvesting rights, and contrasting perceptions of land within the
restoration of wild rice in Pigeon Lake, ‘Ontario’. The dynamics of co-management
are revealed through the restoration of the so-called St. Louis River in ‘Duluth,
Minnesota), one of the most polluted watersheds in the region and the sixth stop
along the Anishinaabeg migration from the East coast of Turtle Island. Finally, the
importance of establishing respectful relationships is emphasized in conversations
with individuals in ‘Michigan’, who are involved in the seeding of Manoomin on the
University of Michigan properties and a decades old effort to restore wild rice on Lake
Lac Vieux Desert.

Through personal reflections on these relationships created through Manoomin,
this thesis humbly considers how the process of reconciliation and the restoration
of land might meaningfully support efforts towards Indigenous sovereignty and self-
determination.
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Planning: Coming to Manoomin
and Defining Terms



Learning from Manoomin

When starting a new journey, it would seem logical to familiarize yourself with the lay
of the land and points of interest. Or when starting a new book, you may read the back
cover and author’s biography to decide if the tone will suit your mood. Just as those
initial steps are important to understanding where you will be going, and who will be
guiding you on this journey, so is the practice of positioning.

Common within Indigenous research methodologies, positioning helps the reader or
listener understand where the writer or teller is coming from'. Just as a methodology
chapter situates your research within the academic field, positioning situates the author
within their cultural, traditional, and personal context>

For myself, this journey to Manoomin cannot be explained without the context of
where I am coming from, how I got here, and why I began this research.

1 Deborah, McGregor; et al. Indigenous Research : Theories, Practices, and Relationships (Toronto: Canadian Scholars, 2018).
2Ahnungoonhs - Brent Debassige, “Re-conceptualizing Anishinaabe Mino-Bimaadiziwin (the Good Life) as Research
Methodology: A Spirit-centered Way in Anishinaabe Research.” Canadian Fournal of Native Education 33, no.1 (2010):
11-28.



Planning: Manoomin & Terms

Coming to Manoomin

The first time I heard talk of Manoomin was in a CBC video during the Spring of 2020,
by the Anishinaabeg Chef Shawn Adler, who created a short series about foraging for
traditional foods®. In one of the seasons, ‘Winter’, he went to visit James Whetung, a
member of the Curve Lake First Nations. Whetung discussed the importance of Ma-
noomin to his community and the Anishinaabeg at large, citing Edward Benton Benai’s
Mishomis Book, and calling Manoomin “the food of the Gods”. At that time, we were still
in our first COVID lockdown and I had yet to decide or know what the Fall would have
in store for me. I filed this newfound knowledge away, not knowing just how important
it would become.

As 1 had spent most of my life and undergraduate years to date focusing on Europe and
it’s culture, through courses, exchanges, and time spent working abroad on co-op, I be-
gan to notice a lack of awareness during my final years in school to the land that I had
grown up on. Moving to ‘Ontario’* when I was young from the so-called U.S, meant that
I never properly considered this place home, even though I have spent most of my life
in the Southern Great Lakes Basin, and summers in the North, near ‘Parry Sound-Geor-
gian Bay. I knew that I wanted to reconcile this lack of knowledge and dedicate this
thesis to unlearning these Western frameworks to properly address the land moving
forward and pay respect to this place that shaped me into who I am today.

I started out exploring the land management documents from my own cottage, located
on traditional Anishinaabeg, Algonquin, and Wendat land (though I did not know that
initially). Like many settlers in Canada, I had consumed the narrative of supposed “wil-
derness” in the North® which is ingrained within the fabric of ‘Canadian’ society. With
a desire to learn more about sustainably protecting and preserving the Boreal Forest
habitat of this property, I began unpacking the forest management documents commis-
sioned by my parents. Within these, I became aware of the “official” perspective of the
land, which was that it was deemed good for only firewood and ATV trails. This report
was in complete contrast to my own personal, emotional, and academic perception of
this land: where beavers cross the pond, the months are marked by migrating birds and
falling leaves, and moose walking over the marshy waters of the Southern Boreal forest

3 CBC Life, “Foraging for Wild Rice with Chef Shawn Adler;” YouTube Video, 6:30, December 10,2019. CBC https://www.
youtube.com/watch?v=NRdVnJwgW 1s&t=45s.

4 Throughout the text, settler place names are denoted using scare quotes, following the practice of questioning the legitimacy
of settler colonial place names as they erase Indigenous presence and serve to re-write the narrative in favour settler colonial
governments like so-called Canada or the ‘U.S’ See projects such as Ogimaa Mikana: Reclaiming/Renaming, Stories from the Land:
Indigenous Place Names in Canada, or the Cree Place Names Program, as some examples of work being done to further this theory.
5 Joe Curnow and Anjali Helferty, “Contradictions of Solidarity: Whiteness, Settler Coloniality, and the Mainstream
Environmental Movement,” Environment and Society: Advances in Research 9 (2018): 148.
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- to name a few examples. I did not realize properly at that time, but my perspectives
was already contrary to this setter framework of land and more-than-human beings as
capital (see Fig. [.2).

With additional research, I came to learn that the entire lot had likely been clear cut at
one time, probably around the late 1800s when settlers were given land claims by the
government to start farms. These all failed due to poor soil conditions for Western agri-
cultural practices, but the impact influenced the landscape. Now when I look at the tall,
thin, dense stands of black pine and balsam spruce, I understand that this landscape was
not what was always there. Fortunately, though, whoever ‘owned’ this land before did
not cut down the series of tall white pines that sit across the beaver pond (see Fig 1.2).
These I know come from before. This journey to understand the land and the context
of it, could not be completed without sitting with the knowledge of the transformation
that occurred.

As my thesis research started, I was working simultaneously on an elective by Raweno:k-
was, Dr. William Woodsworth, called Twelve Architectures. One of his assignments asks
students to trace their ancestral migration story and how you relate “to the land and
people of the Hotinonshon:ni, Wendat, Neutral, Petun, €rie and Anishnabec relations of this
region north of Lake Ontario”. Through this I was able to acknowledge how much I had
dismissed this region as my ‘home’, choosing instead to romanticize the parts of my
ancestral knowledge located in Europe. As a result, I could ignore the reality that my
ancestors were Euro-American settlers, and that I am connected to this region more
than I previously realized. In fact, my mother’s family lived as European settlers within
the mid-West of ‘Wisconsin’, in the Great Lakes Basin for almost 200 years, coming over
from Norway in 1850 (see Fig. 1.1). This reality forced me to realize the connection and
influence my ancestors, and thereby my own actions have had on this land.

It was only when my then TRDI studio professor, Jane Mah Hutton, said I should focus
on the land practices which have shaped the culture and landscape, that I rediscovered
Manoomin starting from James Whetung and moving forward through the marshes of
the Great Lakes.
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Fig. I.1 Film image of the marshy wetland at the heart of the beaver pond near my parent’s cottage where the line
between our ‘property’ and Crown Land runs directly through. When my parents and I first arrived at this cottage
some 20 years ago the water was very low. Over the years we collaborated with the beavers to repair the broken dam
which had collapsed the year we purchased the property. Image by Osman Bari. 2020.
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Fig. 1.2 First drawing from my Fall TRDI studio with Jane Mah
Hutton where we were asked to complete an initial exploration
of our thesis topic. For myself this meant issues of land manage-
ment, and Indigenous versus settler colonial land practices impact
on the Boreal Forest. This exercise would serve as the foundation
for my research moving forward, particularly within discussions
of contrasting perspectives of land, as I found Ontario Natural
Resource Documents would designate certain land areas as essen-
tially “useless”. This is also what would eventually inspire the
aesthetic for my final drawings. Drawing by Author. 2020.
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An acknowledgment of flaws

This thesis covers many topics that I am just starting to learn about. Instead of ap-
proaching it as a means of “staking my claim” within the academic field, I have seen
this research evolve into an introduction, or seed of how I hope to position myself as
a student, designer, and human being moving forward. I am aware of the flaws in this
research and wish to acknowledge them initially upfront, not as a sort-of false modesty
but to state my awareness of “my own limitations and assumptions about place and land”® as
I reckon with being a guest or visitor on these lands and with this research:

1) I have not experienced going out into rice beds myself or had the opportunity to
learn from the land where many of the examples I will discuss take place,

2) The duration of this thesis does not allow for proper time to build relationships, trust,
and respect with the Anishinaabeg communities I am researching and learning from.

3) I am a settler academic, sharing the stories of communities from which I do not be-
long directly.

Having recognized these flaws from the beginning, I have tried my best to reduce their
impacts through the development of my methods and seeking out specific sources to
help challenge the Western mindset I am bringing to this topic (see chapter 3: methods
and theories).

6 Zoe Todd discussing listening within Anja Kanngieser and Zoe Todd, “From Environmental Case Study to Environ-
mental Kin Study,” History and Theory 59, no. 3 (2020):390.
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Defining Terms

R€S tOT(y ) lng « Ifirst heard this term in the Mijjim: Food and Gardens as Remedi-
ation lecture series used by Joce Two Crows Trembly (Mohawk, Pottawatomi, Francaise,
Ashkenazi), as they described the Re-sistering Garden in Tkoronto’. To me, it describes
a method of telling an old story in a new way, with new connections and relations. That
story becomes new, and the message might be looked at in a different way.

None of what is written in here is “new”, these stories presented in themselves are not
new either. Instead, I have been working to draw connections across the region to learn
lessons of self-determination, land management, and building relationships through the
restoration of Manoomin’s home. Hopefully making new connections and present the
message in a different way.

: « ””,
M anoomin as be 7 1 believe it is important to develop your own

relationships with the land and other-than-human-beings, so to hold your actions and
feelings towards them in your own way.

A few weeks into my research as I learned of the importance of Manoomin I recognized
the need to identify “it” as more than a thing, or even as more than a plant. I recognized
the intrinsic importance to Anishinaabeg and wished to respect that relationship as
much as I could. For myself this process was largely inspired by the much loved and
quoted Braiding Sweetgrass by Robin Wall Kimmerer, the choice to refer to Manoomin
with a capital and a pronoun came through her “note on a treatment of plant names”
and “language of animacy”. She writes:

We accept with nary a thought that the names of people are capitalized. To write

“george washington” would be to strip that man of bis special status as a buman.

It would be laughable to write “Mosquito” if it were in reference to a flying in-

sect, but acceptable if we were discussing a brand of boat. Capitalization conveys

a certain distinction, the elevated position of bumans and their creations in the
bierarchy of being. (p. 385)

7 “The Resisting Project,” Taiaiako’n Historical Preservation Society, last accessed May 29, 2021. https:/taiaiakon.wordpress.
com/the-resisting-project-description/.
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For myself, it was important to present Manoomin as an equal actor to the human ones
within this project and therefore this ‘personification’ was part of that process for myself.
Since then, I have read and heard of how Manoomin is referred to as a “brother”, or a
“charismatic plant”, reflecting the individual relationships that people have with her.

The use of “her” is multi layered too, as my professor Dr. Miguel Sioui first brought to
my attention in the Winter of 2021 the responsibility and relationship of Anishinaabe
qwe (woman), to Nibi (water). This manifests in individual acts but also events such
as the Mother Earth Water Walks led by Josephine Mandamin, which raises awareness
of their knowledge and connection to this sacred element®. As Manoomin finds her
home in this intermediary space of land and water, she has historically been harvest-
ed by women’, and they continue to be sources of knowledge and caretakers of these
beings. I think of Winona LaDuke who is a leader in her community and the White
Earth Nation, currently fighting to protect the water and Manoomin which would be
impacted by the replacement of the Enbridge 3 pipeline'®, and the thousands of wom-
en and 2SLGBTQIA+ Folks who are not as well-known who fight for the protection of
Nibi. With this additional context, it seemed only appropriate to me, to recognize the
strength of women and folks surrounding this being, protecting and speaking up for her
when no one else cares.

Anis binaabeg P €0pl €S. Edward Benton-Benai describes the birth of

the Anishinaabeg as follows,

“Gitchi Manito (the creator), took four parts of Mother Earth and blew them
using a Sacred Shell. From the union of the Four Sacred Elements and bis breath
man was created... From this original man came the Anishinaabe people” (p.3).

Sometimes spelt Anishinaabek. Nishinaabee, Nishinabe...this word encompasses the
Ojibwe, Chippeaw, Odawa, Potawatomi, Algonquin, Saulteaux, Nipissing, and Missis-
sauga First Nations'!, whose traditional territories range, but homes are not limited to

8 “The Women Who Walk for the Water: Grandmother Josephine Mandamin’s Legacy,” Water Docs, last modified March
8™, 2019. https://www.waterdocs.ca/news/2019/3/8/the-women-who-walk-for-the-water-grandmotherjosephines-legacy.

9 Amanda Raster, and Christina Gish Hill, “The dispute over wild rice: an investigation of treaty agreements and Ojibwe
food sovereignty,” Agriculture and Human Values 34, (2017): 271-272.

10 Lynn Sue Mizner, “Enbridge’s Line 3 Is Putting Wild Rice at Risk — and Indigenous Water Protectors Are Taking a
Stand,” Civil Eats, last modified May 18, 2021. https://civileats.com/2021/05/18/enbridges-line-3-is-putting-wild-rice-at-risk-
and-indigenous-water-protectors-are-taking-a-stand/.

11 Karl S. Hele, “Anishinaabe,” The Canadian Encyclopedia, last modified July 16, 2020. https://www.thecanadianencyclo-
pedia.ca/en/article/anishinaabe.
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the West of Gichigami-ziibi (St Lawrence) to the beginning of the Plains to the West of
Anishinaabewi-gichigami (Lake Superior)®.

Within this thesis the stories center on the experiences and individuals of the Mississau-
gas and Lake Superior Chippewa and Ojibwe. I wish to note here that the experiences
expressed by individuals in this thesis, or perspectives from Anishinaabeg authors are
not necessarily reflective of the opinions of “all” Anishinaabeg peoples within this region
—nor may all the individuals who care for Manoomin be Anishinaabeg.

Throughout the text when I refer to the work of a specific community, I have been sure
to identify the specific community within. When referring to more general concepts or
projects which may include other communities or Nations, I use the term Indigenous.

M 0T€—tban—buman bel.ng S’ This term seeks to move past the hu-

man “nature” binary to see beings such as plants, animals, insects, minerals, systems, etc
as more than or equal to humans. This concept is also present in terms such as “non-hu-
man”, or “other-than-human” which are often used within the Western post-humanist
theory®” of Donna Haraway' or Bruno Latour® (to name a few examples). Unfortu-
nately, the literature within posthumanism rarely credits Indigenous authors who are
presenting these same ideas'® and their origins within Indigenous ways of being.!” This
further perpetuates colonialism within the academic institution through exclusion?®.

Dr. Vanessa Watts, a Mohawk and Anishinaabe professor and author, expands the nar-
rative around more-than-humans through “place-thought”, whereby “land is alive and
thinking and buman and non-bumans derive agency through the extension of these thoughts”?
Watts critics Western authors for using histories such as Sky Woman or Coyote (in the
case of Situated Knoweldges by Haraway) as epistemological lenses in which morals or les-
sons are distilled and applied to abstracted theories, dismissing the legitimacy of agree-
ments between human and more-than-humans, as well as the significance of these sto-
ries for many Indigenous communities.

12 Ibid.

13 Juanita Sundberg, “Decolonizing posthumanist geographies,” Cultural geographies 21, no. 1 (April 26, 2013).

14 Jay David Bolter, “Posthumanisim,” in The International Encyclopedia of Communication Theory and Philosophy, edited by
Klaus Bruhn Jensen and Robert T. Craig, (New York: John Wiley & Sons, Inc, 2016): 2-3

15 Ibid: 4.

16 Juanita Sundberg, “Decolonizing posthumanist geographies.”

17 Zoe Todd, An Indigenous Feminist Take on the Ontological Turn: ‘Ontology is just another word for colonialism”,
Fournal of Historical Sociology, 29, no.1 (2016): 18.

18 Linda Tuhiwai Smith, Decolonizing Methodologies : Research and Indigenous Peoples, (London:Zed Books, 2012): 96.

19 Vanessa Watts, “Indigenous place-thought and agency amongst humans and non-humans,” Decolonization: Indigeneity,
Education & Society 2,n0.1 (2013): 21.
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I personally decided to use “more-than-human’, as the other two seem to present these
beings as lesser or different from humans. Over the past year my perception of these
beings has changed as well. Somewhere along the way I began looking at the robin lay-
ing their nest in my parents’ porch for example as not just “a bird”, but one of the many
beings who are living in a stream of consciousness and whole world that is beyond me.
Every year robins are born, may migrate thousands of miles, make nests, survive, and
thrive all within a two-year cycle. They appear to know their place in the world and are
far more connected to the seasons and land then I may ever be, in these ways they are
more than.

Se ttl er COlonlallS M. Eve Tuck and KW Yang define settler colonialism

in Decolonization is Not a Metaphor as follows,

“..different from other forms of colonialism in that settlers come with the inten-

tion of making a new bhome on the land, a homemaking insists on settler sover-

eignty over all things in their new domain...Within settler colonialism the most

important concern is land/water/air/subterranean eartb. This is both because the

settlers make Indigenous land their new home and source of capital, and also be-

cause the disruption of Indigenous relationships to the land represents a profound
epistemic, ontological, cosmological violence.”*

Also coined neo-colonialism, these systems of power and capital have never gone away
and will continue to dominate and divide until it is eliminated?®'.

I use the name “settler” within this writing as a white individual who has directly and
indirectly benefited from the system of settler colonialism. My ancestors arrived and
claimed Turtle Island as their home from the mid 1800s to late 1900s, working as farm-
ers, then town folks in so-called Wisconsin, and ‘Missouri’. From these lands they were
able to financially support their families, and indirectly me, over the course of gener-
ations. Within the context of this specific land, I am on now, I do acknowledge that I
arrived here as an immigrant with my parents for a “new home and source of capital” as the
definition of settler colonialism entails.

This is not to dismiss the narratives of refugees or marginalized communities who arrive

20 Eve Tuck and K. W. Yang, “Decolonization is not a metaphor,” Decolonization: Indigeneity, Education ¢ Society 1, no. 1,
(2012):5, https://jps.library.utoronto.ca/index.php/des/article/view/18630.

21 Shiri Pasternak, and Tia Dafnos, “How does a settler state secure the circuitry of capital?” Environment and Planning D:
Society and Space 36, no. 4 (2018).

12
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and call this place home now?. Everyone’s relationships to place are different and it is
important to identify your own.

Se ttl er P l ace N AMES. Throughout the text I have tried to introduce

the locations using their Anishinaabemowin names and placed the English names in
brackets after. In other instances, I have introduced the names following the convention
of “so -called” which reflects the temporality and identity of this place from the colonial
perspective. Finally, I personally decided to use scare quotes for all other Anglicized
names for these same reasons.

SOUe Telg n ty A historically colonial word linked to domination and power;
it is often used and debated by Indigenous Peoples across Turtle Island to express more
than these colonial ideas?. Writes such as Dene scholar Glen Coulthard?$, Mohawk au-
thor Gerald Taiaiake Alfred?, and “activist scholar” Nandita Sharam?¢, argue that the
fight for sovereignty reinforces or is intrinsically connected to settler colonialism as Na-
tions seek validation from colonial states®.

In contrast, Leanne Betasamosake Simpson writes of redefining this term as separate
from state power, where Indigenous sovereignty reflects self-determination and respect
for other Nations?. Similarly, Sharon Venne, a Cree Indigenous Rights Attorney, de-
scribes sovereignty as follows:

“We understand the concept of sovereignty as woven through a fabric that en-
compasses our spirituality and responsibility. This is a cyclical view of sover-
eignty, incorporating it into our traditional philosophy and view of our respon-
sibilities. There it differs greatly from the concept of western sovereignty which
is based upon absolute power. For us absolute power is in the Creator and the
natural order of all living things; not only in human beings... Our sovereignty
is related to our connections to the earth and is inberent. The idea of a nation

22 Andrea Smith, “Foreword”, in Undoing Border Imperialism by Harsha Walia (Edinburgh: AK Press, 2014).

23 See “Sovereignty” for a nuanced reflection of the various opinions and perspectives of what sovereignty is in, Stephanie Nohel-
ani Teves, Andrea Smith, and Michelle Raheja, Native Studies Keywords ( Tucson: University of Arizona Press, 2015).

24 Glen Coulthard, “Indigenous Peoples and the ‘Politics of Recognition’ in Colonial

Contexts” (paper presented at the Cultural Studies Now Conference, University of East London, London, England, July
22,2007).

25 Taiaiake Alfred, Peace, Power, Righteousness (Oxford: Oxford University Press, 1999), 25.

26 Nandita Sharam, “Postcolonial Sovereignty”, in Native Studies Keywords ( Tucson: University of Arizona Press, 2015):
35-58.

27 Stephanie Nohelani Teves, Andrea Smith, and Michelle Raheja, “Sovereignty” in Native Studies Keywords (Tucson:
University of Arizona Press, 2015): 9.

28 Ibid: 10.
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did not simply apply to human beings. We call the buffalo or, the woluves, the fish,
the trees, and all are nations. Each is sovereign, an equal part of the creation,
interdependent, interwoven, and all related.””

Therefore, ‘sovereignty’ presents itself as an extremely complicated word - which could
be a thesis topic onto itself! I have used it within this thesis in a similar way to “more-
than-human-beings” in the sense that though it is a flawed term it is still largely used
within the research at this time.

Re conci llatlon.' Just as sovereignty is an imperfect word, so too is reconcil-
iation. It speaks to restoration, and a sense of compromise between beliefs; a return to
what was. It is hard to reconcile a relationship if it was never healthy or present in the
first place.

Madeleine Whetung’s 2018 text On remain unreconciled: Living together where we are,
presents the argument that settlers must start by realizing that there are limited ave-
nues for repair due to colonial violence and dispossession. Through this discomfort and
awareness of the magnitude of our actions, we can begin to imagine different types of
relationships between Indigenous Peoples and settlers in the future. This position runs
parallel to the Truth and Reconciliation Commission of Canada’s definition of the word.
They define reconciliation as “an ongoing process of establishing and maintain respectful re-
lationships®,” through “apologies, reparations, and genuine societal change, in addition to “the
revitalization of Indigenous law and legal traditions” (p.16). It can only be achieved through
listening, and reflection, which can not occur over night or even over the course of a few
months, but instead may take lifetimes before it is achieved in any capacity.

At its core, it is this process and the relationships connected through this, which this
thesis attempts to explore through the following chapters. It is an imperfect process and
requires individual reflection in addition to systematic change which reinstates Indige-
nous sovereignty and self determination on Turtle Island.

29 Quoted in Vanessa Watts, “Indigenous place-thought and agency amongst humans and non-humans,” Decolonization:
Indigeneity, Education & Society 2, no.1 (2013): 23.

30 Truth and Reconciliation Report. “Introduction”, in Honouring the Truth, Reconciling for the Future: Summary of the Final
Report of the Truth and Reconciliation Commission of Canada, (Ottawa: Library and Archived Canada Cataloguing).
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Habitat Manoomin

Extents Beds

Fig. 1.1 Habitat extent of Zizania palustris is based on the drawings with Raymond Porter’s article “Wild Rice in North America”(2019), and
current Manoomin beds created from GIS information from Minnesota Geospatial Commons, Ontario Ministry of Natural Resource Wild

Rice, Great Lakes Indian Fishing and Wildlife Commission, and the University of Michigan Herbarium. The Great Lakes Basin map was
created based on the Equal Earth Map which represents continents in more correctly proportioned sizes. Author’s Drawing. 2021.
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Fig. 1.2 Manoomin growth throughout the annual lunar cycle as it coincides with the activities of plan-
ning, seeding, harvesting, and processing. Author’s Drawing. 2021.
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As Leanne Betasamosake Simpson, a Mississauga Nishinaabeg writer, musician, and ac-
ademic from Alderville First Nations, packs up from a day of manoominikewin, {ricing},
she describes a white couple who confronts her partner on the shoreline. “I thought only
Indians did that?”, one asks; Leanne shouts back, “what makes you think I'm not Indian?™

Her short story Circles on Circles touches the heart of many conflicts between Indigenous
Peoples and settlers, where Indigenous Peoples act to assert their land rights and prac-
tice their traditions, leading to settlers questioning, complaining, and misunderstand-
ing. She ends the story with this passage:

“They want a beach. We want rice beds. You can’t have both. They want to win.
We need to win. They’ll still be white people if they don’t bave the kind of beach

they want. Qur kids won’t be Mississauga if they can’t ever do a single Missis-
sauga thing.” (p. 78, emphasis added)

From stories like this, I have come to slowly recognize how the ‘land practice’ of har-
vesting Manoomin is more than a recreational activity or another form of Western
‘foraging’ As Leanne harvests Manoomin, she is living part of what it means to be
Anishinaabeg, learning from her ancestors and community through this practice, and
building a relationship with the land and plant herself. Deborah McGregor describes
how the physical act of living out Indigenous Knowledge is the way in which it is passed
down and learned by generations.? Passing down knowledge through land, practices,
and stories is not exclusive to the harvesting of Manoomin but present throughout
Anishinaabeg traditional practices and ways of being®. This is often described as ‘TEK’
(traditional ecological knowledge)?, which is not simply something to be “studied”, as
many settler researchers perpetuate,® but moreso reflective of that continuous cycle of
living, learning, and being in relation to oneself, to one’s community and family, and
one’s relationship with Mother Earth.*

Speaking from the perspective of the Anishinaabeg in Treaty #3 area, Kathi Avery Kin-
ew describes the culture and governance surrounding Manoomin as one of the oldest

1 Leanne Betasamosake Simpson, “Circles on Circles” in This Accident of Being Lost by Leanne Betasamosake Simpson
(Toronto: house of Anansi Press, 2017): 76.

2 Deborah McGregor, “Traditional Ecological Knowledge: An Anishinaabe Woman’s Perspective,” Atlantis 29, no.2
(2005).

3 For example, see the Williams Treaties First Nations (Alderville First nations, Curve Lake First Nations, Hiawatha First Nation,
Scugog Island First Nation and the Chippewas of Beausoleil First Nations, Georgina Island First Nation, and the Rama First
Nation) explanation of harvesting around the Seven Grandfather Teachings of wisdom, love, respect, bravery, honesty, bumility,
and truth (Williams Treaty First Nations, 2021). More discussion on this in Chapter 4.

4 I hesitate to use this term throughout this report as according to Indigenous authors such as Linda Tubtwai Smith, Deborab
McGregor, or Doug Brubacher (to name a few examples), it bistorically and presently has been used, misunderstood, dismissed, and
exploited by settler researchers (more on this in chapter 3: metbods and theories).

5 Deborah McGregor, “Traditional Ecological Knowledge: An Anishinaabe Woman’s Perspective,” Atlantis 29, no.2
(2005): 105.

6 Ibid: 104.
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forms of self-government’. Through the active monitoring and protection of stands,
the time and energy it takes to harvest and process, and the method of harvesting itself
which considers the reseeding of grains for the years to come; all reflect an Anishi-
naabeg way of living and being®.

These values, culture, philosophy, and spirituality are present within Manoomin’s name
as well. I first heard wild rice described by James Whetung of Curve Lake First Nations,
as “the good seed, or the spirit seed, or the gift from the creator.”® Defined by the Ojibwe Peo-
ple’s Dictionary, this translation comes from the following roots:

Manoo: similar to root “minw’, meaning good
-min: suffix meaning berry, seed, grain

As I have come to know through my course with Dr. Andrew Judge in Spring 2021, the
root “min” means more than simply “good,” but is found within ‘minobimaatisiiwin, a
philosophy which is central to many Anishinaabeg'. This simply translates in English
to “the good life”"!, or “the good way of living,”'> however, it means so much more. Leanne
Simpson describes this word within Dancing on Our Turtle’s Back, as “the art of living the
good life,”"® - minobimaatisiiwin reflects an “ongoing process” through which one actions,
relationships, and way of life reaffirms this way of being™.

The root “min” is found in many Anishinaabemowin names for fruits or vegetables as
well (ex: Mandaamin {corn}, Mashkodesimin {bean} and Odemin {strawberry}), reflect-
ing their connection to minobimaatisiiwin,"” and therefore the knowledge contained
within these beings'® which is passed down through generations'” in a continuous cycle
of care, love, and responsibility, which this value system and way of learning creates.!®

7 Kathi Avery Kinew, “Manito Gitigaan: Governance in the Great Spirit’s Garden,” PhD Thesis, University of Manitoba,
(1996): 4.

8 Leanne Betasamosake Simpson, “The Challenges of Reconciliation: Manoomin” November 2", 2015. http://anishi-
nabeknews.ca/2015/11/18/for-the-love-ofmanoominikewin/.

9 CBC Life, “Foraging for Wild Rice with Chef Shawn Adler,” YouTube Video, 1:11-1:12, December 10,2019. CBC
https://www.youtube.com/watch?v=NRdVnJwgW 1s&t=45s.

10 Winona LaDuke, “Minobimaatisiiwin: The Good Life,” Cultural Survival, December 1992, https://www.culturalsur-
vival.org/publications/cultural-survival-quarterly/minobimaatisiiwin-good-life.

11 Deborah McGregor, “Traditional Ecological Knowledge: An Anishinaabe Woman’s Perspective,” Atlantis 29, no.2
(2005): 103.

12 Dr. Andrew Judge, “Trees and Spring Teachings,” (online lecture, University of Waterloo, Cambridge, June 8%, 2021).
13 Though she writes about minobimaatisiwwin being an important concept, Leanne Betasamosake Simpson also notes in Danc-
ing on Our Turtle’s Back (2011) some caution about this term being “overused and over simplified concept in Nishinaabeg
scholarship particularly amongst non-speakers and cultural beginners” (p. 26-27), which should be acknowledged.

14 Leanne Simpson, Dancing on Our Turtle’s Back, (Winnipeg: Arbeiter Ring Publishing, 2011): 26.

15 Dr. Andrew Judge, “Trees and Spring Teachings.”

16 Gloria Snively, and Wanosts’a7 Lorna Williams, Knowing Home: Braiding Indigenous Science with Western Science,
(Victoria: University of Victoria, 2016): 39.

17 Richard J. Parmentier, “Wisdom Sits in Places: Landscape and Language Among the Western Apache.:Wisdom

Sits in Places: Landscape and Language Among the Western Apache,” Fournal of linguistic anthropology 7, no. 1 (1997):
136-138.

18 Leanne Betasamosake Simpson, “Land as Pedagogy,” Decolonization: Indigeneity, Education & Society, 3,n0.3 (2014).
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Fig. 1.3 “Maxine Big Bear and son Francis Norcross harvesting wild rice, Becker County, Minnesota,” Becker County Historical Society. 1967;
The film photos located throughout this chapter depicting the harvesting of Manoomin are predominantly taken by Monroe P. Killy
through the 30s-40s (a settler engineer and photographer), and Frances Densmore through the early 1900s (a settler and ethnographer who
worked to record local Indigenous music which is now in the Smithsonian) and archived through the Minnesota Historical Society.
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Ecological Story

F all tO Wlnte I As one of only two native cereal grains to North America’,
Manoomin has provided for other plants, animals, fish, insects, birds, and human beings
of the Great Lakes Basin'” for centuries'. As mentioned previously, Manoomin-wild rice
or Zizania palustris is an annual grain which requires reseeding each fall”®. Though her
grains will naturally fall back into the water, the spread of Manoomin is assisted with
the help of human and other-than-human beings alike who help diversify the genetic
composition of the stands as they harvest?. Reciprocally, Manoomin’s dense stems pro-
vide shelter and nesting materials for waterfowl and migratory birds passing through
the Lakes?'. Alongside waterfowl, muskrat, deer, and moose also feed on the stems, nat-
urally scattering the grains alongside the stems for next year’s growth?. These seeds lay
dormant in the soft clay bottoms over the winter as the shallow waters typically freeze
over>.

Sprl ng tO S UTIMIMEYT. As the lakes and rivers thaw, the stems slowly emerge,

creating dense networks of underwater leaves. The underwater and floating leaves stage
is when Manoomin finds herself most likely to become uprooted* by passing motor-
boats, whose engines often become tangled up in the stems*. While considered a nui-
sance to boats, these dense conditions create safe breeding and resting grounds for birds
and create perfect nursery areas for fish and amphibians?®. Just as the stems extend out
of the water, the roots of Manoomin begin reaching down into the soft sediment found
along lakes, rivers, and ponds. Her roots stabilize these shorelines and soils*”, while also
working to sequester of phosphorous and nitrogen, thereby reducing eutrophication,
a growing problem in the Great Lakes Region®.

16 “History of Wild Rice,” White Earth Nation Wild Rice, accessed February 5%, 2021, http://realwildrice.com/history/#:~:-
text=The%20rice%20kernel%20itself%20is,the%20state%20grain%200f%20Minn

17 Expanding the narrative of tribal bealth, (Cloquet: Fond du Lac Band of Lake Superior Chippewa Resource Manage-
ment Division 2020): 15.

18 Within a report by Matthew Boyd et al. from the MidWest Archaeologist Conference in 2014, evidence of wild rice has been
found from as early as 700 A.D across the Southern Boreal Forest and Great Lakes Basin, along with signs of the cultivation of
corns, beans, and squash (the three sisters)

19 Olivia, Dooley, Johnny Mojica, and Jessie Martin, The Food That Grows out of the Water, (Tacoma: Earth Economics,
2018): 12.

20 Annette Drewes, and Janet Silbernagel, “Uncovering the Spatial Dynamics of Wild Rice Lakes,” Ecological Modelling
229, (2012): 2. https://doi.org/10.1016/j.ecolmodel.2011.09.015.

21 Olivia, Dooley, Johnny Mojica, and Jessie Martin, “The Food That Grows out of the Water:” 12.

22 Minnesota Department of Natural Resources, Natural Wild Rice in Minnesota: 9.

23 Annette Drewes, and Janet Silbernagel, “Uncovering the Spatial Dynamics of Wild Rice Lakes:” 2.

24 Ibid.

25 “Cottagers & Indians” Fight over Wild Rice and Water Rights,” YouTube video, 44:18, CBC Docs, July 9, 2020. https://
www.youtube.com/watch?v=p9k42UkDvxc&t=439s.

26 NOAA, Lake Superior Manoomin Cultural and Ecosystem Characterization Study, (Great Lakes Wild Rice Initiative, 2020):
5.

27 Ibid.

28 “We are related,” University of Minnesota Extension, accessed February 5, 2021, https://extension.umn.edu/work-trib-
al-nations/we-are-related-relationship-water.

29 Great Lakes Restoration Initiative Action Plan 111, Environmental Protection Agency, October 2019, https://www.glri.us/
documents#actionplan. ”
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germination floating leaves aerial shoots flowering

Fig. 1.4 Primary growth stages of Manoomin. Author’s Drawing. 2021.

The English name for Manoomin largely misrepresents ber as a being. In fact, Manoomin is not
a “rice” at all, but an aquatic grain from the Zizania genus (not Oryza, as most domesticated
rice originates from). In North America, there are three species of wild rice: Zizania palustris
(Northern wild rice and the main personage in this thesis), Zizania aquatica (who grows mainly
on rivers throughout Northern and Central regions of Turtle Island), and Zizania texana (‘Texas’
wild rice).
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Anishinaabeg Migration to Manoomin

Though different stories exist, as I have learned through papers, stories, videos, and inter-
views, for many Anishinaabeg this relationship with Manoomin was solidified through
their migration from the East coast of Turtle Island to the Great Lakes Basin. Told with-
in the Mishomis Book by Ojibwe educator and spiritual leader, Edward Benton-Benai
from Lac Court Oreilles in the so-called state of Wisconsin, the migration story began
with the coming of the Seven Fire Prophecies.

“They came at a time when the people were living a full and peaceful life on the

northeastern coast of North America. These propbets [nee-gawn-na-kayg’], left

the people with seven predictions of what the future would bring. Each of these

prophecies was called a Fire and each Fire referred to a particular era of time

that would come in the future. Thus, the teachings of the seven prophets are now

called Neesh-wa-swi’ ish-ko-day-kawn’ (Seven Fires) of the Ojibway> (Chapter
13, The Seven Fires, p. 89)

Foretelling the coming of settlers, the prophecies warned that death and destruction
would be left for the Anishinaabeg if they stayed on the East Coast, that they must move
West to the place “where food grows on the water”*°. Along the way, they made seven stops
as foretold in the prophecies® (see image 1.4 and 1.5 for two different representations of
this journey). As described by Roger LaBine of Lac Vieux Desert Band of Lake Superior
Chippewa during my interview with him3?,

“we came upriver {on the St. Lawrence Seaway]. One of the first propbecies
at the first fire, we were told that there was going to be some visitors or people
coming on logs with clouds and that that we needed to leave. {Ajnd we needed
to follow that Migis shell, because if we did not, we would be destroyed. And if
you look at the Indigenous People remaining up and down the eastern seaboard,
how many tribes are said to have survived that today? How many federally
recognized tribes are up and down that eastern seaboard?”
Fig. 1.5 103ft long wiigwaak-

sabak (birch bark scroll) by
James Red Sky Sr. of Lac Seul
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of original birch bark scroll by UKL

Fames Red Sky. 1960.

30 Winona LaDuke, “The Rights of Wild Rice” In These Times, last modified February 21, 2019. https:/inthesetimes.
com/article/the-rights-ofwild-rice-winona-laduke-white-earth-rights-of-nature.

31 “Ojibwe Migration Story,” ESRI, last accessed February 9th, 2021, https:/www.arcgis.com/apps/Cascade/index.
html?appid=4cca54af01514d1bb48e48c0ae99b942.

32 Please see Chapter 6, and Appendix A for the full interview.
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As Roger described, the Anishinaabeg left the shorelines of the Gulf of St. Lawerence
and made their first stop on a turtle shaped island near Mooniyaang (Montreal). They
continued along the Ottawa River until they came to Gichi-gakaabikaang, “the place of
thunder water” (Niagara Falls). Their third stop was along the Detroit River where the
three distinct groups within the Anishinaabeg Nation began to form: O-day-wa-tomi
(Potawatomi - the fire/coal keepers), O-daw-wahg (Ottawa - the trader people) and the Ojibwe
(the faith keepers). This would be known as the Confederacy of the Three Fires®. It was
here where Roger LaBine describes telling of the third prophecy,

“in the third propbecy, it says that we needed to follow that Migis to the land
where the food grows on the water, when we find this food, we will know we
arrived at our new homeland.”

Knowing they must continue West, the group divided in two with one group traveling
towards the South around the lakes. The other group moved North and across Manitou-
lin Island, which is considered for some as the capital of the Ojibway nation?*. Their fifth
stop was Baawitigong (Sault Sainte Marie), which would become an important trading
spot between Indigenous Peoples and settlers. Again, the group divided with one travel-
ing along the North shore of Gitchi-Gami (Lake Superior) and the other the South shore.

Though the specific paths, purposes, and journeys differ from person to person®, many
accounts describe each group coming to find Manoomin®, which they found during the
sixth stop on Spirit Island near what is now called Duluth. “So, we’ve come to find out that
when we end our migration story, says Roger LaBine, [is] where we come to find this food that
grows on the water, so it {Manoomin] was a very, very sacred gift to us, to the Anishinaabeg
People”. The final stop where the fire was carried was on Mo-ning-wun-a-kawn-ing (Mad-
eleine Island).

Some accounts say the journey took around 500 years to complete, starting in 900 A.D¥.

33 Edward Benton-Banai, The Mishomis Book: The Voice of the Ojibway, (Ann Arbour: University of Minnesota, 2010): 99
34 1bid: 100.

35 Fond du Lac Band of Lake Superior Chippewa, Expanding the Narrative of Tribal Health: The Effects of Wild Rice Water
Quality Rule Changes on Tribal Health, (Fond du Lac Nation: Cloquet, Minnesota. 2020): 8.

36 “Ojibwe Migration Story,” ESRI.

37 Edward Benton-Banai, The Mishomis Book: The Voice of the Qjibway: 102.
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Fig. 1.6 Current Manoomin beds in the Great Lakes Basin overlayed with the Territories of the Anishi-
naabeg and their migration from East to West with the Anishinaabemowin names of the stops and Great
Lakes. Author’s Drawing. 2021.

26



Seeding: Introduction

Cree

Metis
Haudenosaunee
Wendat
Mississauga

Petun

Attiwonderonk
- . T Odawa
Algonquin

Potawatomi

Menominee
Peoria

Anishinaabeg

Naadqz‘afe‘wi-gicbigami
L o=
. == \\‘

Juekiuoo ‘1

rd

.
o
=n
=B

ag
5
g
R

27



Fig. 1.9 Close up of Wild Rice
grains ready for harvest. Photo-
graph by Monroe P. Killy. 1946.

Fig. 1.8 Manoomin filled lake.
Photograph by Frances Densmore.
1910.

Learning from Manoomin
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Fig. 1.7 Canoe filled with Wild
Rice grains. Postcard. 1915.
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Fig. 1.11 View of Wild Rice
from canoe. Photograph by
Frances Densmore. N.D.

Fig. 1.10 Wild Rice harvest
White Earth Reservation.
Photograph by Frances Densmore.
N.D.

Fig. 1.12 Ojibwe woman

harvesting Wild Rice on Nett

Lake. Photograph by Monroe P.
Killy. 1946.
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Manoominikewin: ricing, harvesting wild rice

Mii izbichigewaad ingiw Anishinaabeg dibwaa bawa " amowaad akawe ase-

maakewag biindaakoojigewag. Mii aw asemaa ayaabadizid biindaakoonind

a aw Manidoo. Geget apiitendaagozi asemaa. Mii akina ge izhichigeyangiban
gegoo mamooyan imaa zayaaga ' kiigin, gidaa-biindaakoojigemin.

The first thing Anishinaabeg do is make an offering of tobacco before they bar-

vest wild rice. Tobacco is used when making an offering to the spirit. Tobacco

is highly valued. When we take from nature, we should make an offering of

tobacco. (GLIFWC, 2010, via NOAA Lake Superior Manoomin Cultural
and Ecosystem Characterization Study)

As the seasons approach Manoominike Gizis (Wild Rice Moon for the Ojibwe of Minne-
sota), many Annishinabeg who practice manoominikewin begin preparing for the har-
vest®. Traditionally many communities and families would gather and come together
along the shores of lakes and rivers to establish seasonal rice camps. These might have
been present for weeks, though today it may only be a few days or even just during eve-
nings after work.” Through these gatherings’ traditions and stories can be passed down
through generations, reconnecting individuals to the teachings of Manoomin*.

Before any grains are harvested, a ricing committee would usually be elected by the
community®. Today the opening of bodies of water for harvest largely depends on the
area you are in. Within the so-called state of Minnesota, bodies of water are monitored
throughout the season by the local Bands and the 1854 Treaty Authority who decide on
whether a stand is ready for harvesting”. Within Reserves all residents have the right to
harvest based on the ricing committee’s decision. Outside of reserves non-Indigenous or
individuals harvesting for ‘recreational’ purposes, who do not hold a “valid tribal identifi-
cation card from a federally recognized tribe located in Minnesota” must obtain a harvesting
permit.*

41 “manoominikewin,” The Ojibwe People’s Dictionary, last accessed February 5%, 2021, https://ojibwe.lib.umn.edu/
main-entry/manoominikewin-ni.

42 &xpanding the narrative of tribal bealth, Fond du Lac Band of Lake Superior Chippewa Resource Management Divi-
sion: 10.

43 As one of my interviewees who wished to remain anonymous mentioned to me, See Appendix A, page X.

44 Kjerland, T. Wild Rice Monitoring Handbook. University of Minnesota Sea Grant Program Publication. 2015: 4.

45 Gabe-bines - Paul Buffalo recorded and compiled bis entire teachings and life story as an Anishinaabe leader within his commu-
nity, born and raised in Northern ‘Minnesota’ (mainly near Leech Lake). This resource is an effort of Paul Buffalo, and Timothy
Roufs, with belp of the Leech Lake Band of Ojibwe, The Minnesota Chippewa Tribe, and University of Minnesota to compile these
stories and make them accessible to future generations. Paul Buffalo, “When Everybody Called Me Gabe-bines,”Forever-Fly-
ing-Bird”, interviewed by Timothy G. Roufs, University of Minnesota Duluth, 2017, https://www.d.umn.edu/cla/faculty/
troufs/Buffalo/PB14.html.

46 “Wild Rice Regulations,” Minnesota Department of Natural Resources, last accessed July 16, 2021, https://www.dnr.
state.mn.us/regulations/wildrice/index.html.

47 Ibid.

48 Ibid.
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Fig. 1.13 Parching Wild Rice at Chicog’s, Nett Lake. Photograph by Monroe P. Killy. 1946.

The decision to open waters for harvest is often difficult as the stands mature unequally
and take around 10 to 14 days to turn from green to ripe®. In ‘Minnesota the season
dates fall between August 15" and September 30*. Harvesting of green or unripe seeds
in ‘Minnesota’ is “unlawful”, as it can not be consumed, thereby reducing the amount
of seeds to harvest when ready and ones to be reseeded for next year.

“The green rice is no good. Green rice is 0-jaa-wash-ko-ma-no-min. We break.

the green rice, and if it’s milky, it isn’t ready. If it comes out doughish, it isn’t too

ready, so we just go back. If you break the rice kernel and it becomes powder, or
if it’s brittle, it’s ready.” (Paul Buffalo, 2017)

Once the stands are confirmed ripe by the ricing committee or individual or officially
designated as open, the harvesting may commence!*!

49 Annette D. Drewes, and Janet Silbernagel, “Uncovering the Spatial Dynamics of Wild Rice Lakes, Harvesters and
Management across Great Lakes Landscapes for Shared Regional Conservation:” 2.

50 “Wild Rice Regulations,” Minnesota Department of Natural Resources.

51 Annette D. Drewes, and Janet Silbernagel, “Uncovering the Spatial Dynamics of Wild Rice Lakes, Harvesters and
Management across Great Lakes Landscapes for Shared Regional Conservation:” 101.
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Fig. 1.14 Ojibwe woman using basswood fiber to tie stalks to harvest later. Photograph by Frances Densmore.
N.D.

Fig. 1.15 Wild Rice tied for harvest, Lake Onamia. Postcard. 1909.
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Historically before the harvest would begin, women would take their canoes out into
the beds to bind the seed heads. Each family would use a different material or binding
pattern to distinguish their share®. Later, this technique was reserved for older people
who could not complete the harvest in one day, so they marked the stands that they
would return to*. This method is called mah-no-men dak-o-bi-du®. Today, I have per-
sonally found little mention of this practice as ricing occurs over a more condensed
timeframe.

As seen in many historical depictions and a few accounts from individuals like Paul Buf
falo, and James Whetung, ricing was historically completed by women who would take
their canoes out with their daughters to harvest Manoomin from the stands®. Today, it
is shared amongst men and women in the community who participate in the harvest-
ing and processing of the grains.

The traditional practice is designed to avoid depleting the entire stand by allowing some
grains to fall back into the water, thereby seeding next year’s harvest®. The stands are
rhythmically “hit” with cedar sticks as Fred Ackley Jr of Sokaogan Chippewa Communi-
ty describes below, so that the grains are collected in the bottom of the canoe.

...once I get going out there, I don’t want to quit. I've got this rhythm. They call
it out, “Wham, wham, wham, wham!” Chush, chush, chush, chush. That’s the
rhythm.

In my mind, every time I hit a new plant, I'm saying miigwech, thank you ...
and then the rice comes in for me, because I'm honoring and praying to that rice,
giving it that respect that’s gonna keep me and my partner going, no matter...

A poler stands at the back of the boat or canoe, guiding it through the stands, ensuring
none of them are damaged®”. While less common, and often reserved for larger har-
vesting requirements, motorboats and machines with a collection tray that scoops up
the grains are used as well (though for example this is prohibited in ‘Minnesota’ regula-
tions*®), with these technics annual seeding is necessary to ensure the continuation of
this annual plant.

52 “Binding the rice,” Native Art in Canada, accessed January 29, 2021, http://www.native-art-in-canada.com/wildrice.
html.

53 Paul Buffalo, “When Everybody Called Me Gabe-bines,”Forever-Flying-Bird”.

54 Ibid.

55 Ibid; Paula Anderson and James Whetung, Black Duck Wild Rice: A Case Study, (Kitchener: Center for Sustainable
Food Studies, Wilfred Laurier University, 2018): 4.

56“Ecological Importance,” Native Wild Rice Coalition, accessed September 30, 2020. http:/www.nativewildricecoalition.
com/ecological-importance.html.

57 PBS Wisconsin., “Manoomin: Food That Grows on the Water,” YouTube Video, 10:00, February 12, 2020. https://
www.youtube.com/watch?v=6e0z8CPW0mO.

58 “Wild Rice Regulations,” Minnesota Department of Natural Resources.
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Once on land, the grains are laid out onto a tarp, blanket, or birch bark sheets, to dry*.
Today they might be brought to a machine which completes the roasting, dancing, and
winnowing in two steps®. These however can be extremely expensive and therefore not
accessible for all communities®!, though there are many videos online now that describe
the process to DIY these machines®.

Historically, however grains are roasted or parched over a fire to remove the hulls. A
large metal tub is often placed at an angle on top of the fire. A paddle is used to stir the
grains around the bottom so that they do not burn®. Amy Thielen’s blog on the process
of roasting describes the smells as the follow,

“The rice bad picked up some of the funky blue poplar smoke from the fire and
mixing with the clear water acidity of its creek origins the two scents together
filled the car with a thick, dark yeasty fog.

The dull, taupe kernels cook into bent hook-shaped grains and are smoky, earthy,
and light. It isn’t sticky like other kinds of rice. Fresh rice smells comforting—like
the best of the world’s starches—and instantly familiar.”*

The grains are then pounded in wooden tubs and “danced on” with moccasins to break
the hulls open and remove the husk®. As Paul Buffalo describes,

“There’s a man in that jigging hole - always dressed for jigging — with his moc-

casins on and bis clothes tied up tight on the bottom so that be’s ready for jigging.

We call him ml-mi-gosh-kab-mo-wlInlinii -- that’s a man, that jigs the rice... He

gets right in there with the rice - right in there with bis moccasins on - and jigs

the rice...The first jigging is buu-tab-g’n. You'll say, “I'll take bu-tab-g"n.” And

this is mI-mi-gosh-kab-mo-a-g"n -- your body movement. You see, you get used
to that. You’re moving. You dance it.”

The final step is the winnowing, where the husk and chaff'is completely removed as it is
tossed in birch bark baskets or winnowing trays. The grains are then sometimes spread

59 CBC Life, “Foraging for Wild Rice with Chef Shawn Adler”

60 Ibid.

61 Paula Anderson and James Whetung, Black Duck Wild Rice: A Case Study: 9-10.

62 Some examples of this include: Abe Lloyd, “Wild Rice processing parching and hulling with homemade equipment,’
YouTube video, 5:43, December 2", 2013, https://www.youtube.com/watch?v=wrF7Y VenwGA&t=241s; Mike Oehler,
“Processing your own wild rice at home,” YouTube video, 14:01, July 2", 2018, https://www.youtube.com/watch?v=olT-
dH6j3kp8&t=49s.

63 PBS Wisconsin., “Manoomin: Food That Grows on the Water.”

64 Amy Thielen, “Manoomin and the Beavers,” last accessed July 16%, 2021, http:/www.amythielen.com/manoomin-
and-the-beavers/.

65 Paul Buffalo, “When Everybody Called Me Gabe-bines,”Forever-Flying-Bird.”

34



Seeding: Introduction

ol T L % -y
i i el e g

“. i . % T

| % o l_r' s

T e e K
SHE S w&h&.—ﬁ‘

Fig. 1.17 Sacking grains
after harvest. Photograph
by Monroe P. Killy. 1946.
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Fig. 1.19 Parching Wild Rice. Photograph by Monroe P. Killy. 1939.

36



Seeding: Introduction

Fig. 1.21 Winnowing grains after jigging’. Photograph. 1937.
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Fig. 1.22 Finished Wild Rice. Photograph by Monroe P. Killy. 1946.
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on a blanket and tossed in the air to let the wind carry away the rest of the husk and
leave behind the Manoomin in various shades of brown and blacke®.

“An easy way to differentiate between “real” wild rice and commercially grown
wild rice is by colour and grain size. Real wild rice is lighter and more varied in
colour with longer grain.” (Stone House Farm Wisconsin, N.D)

As this process is so labor intensive, Manoomin is usually reserved for the community
to share and sell as they see fit ¢’. The first rice, is often reserved to share with families
who could not participate this so to respect the “first taste” which Paul Buffalo describes
below.®®

“There are different tastes to rice according to the depth of the water. ... In the

past we always believe - we always bragged - that Mud Lake bas very good

eating rice. Practically all rice is good eating rice, but we know Mud Lake bas a
better supply of water, which gives it a good taste.

You have to respect the first thing in life that you’re able to get to. That first one

is big - that first one. Every year you hope to see another crop just as good, may-

be better. You’re giving; you’re preparing; you’re making an offer of good will.
Good; good. That’s the way we did it, and we always had rice.”

66 “Wild Rice;” Stone House Farm, last accessed July 16™, 2021, http://www.stonehousefarmwi.com/wild-rice .
67 Olivia, Dooley, Johnny Mojica, and Jessie Martin, “The Food That Grows out of the Water:” 12.
68 Paul Buffalo, “When Everybody Called Me Gabe-bines, “Forever-Flying-Bird.”
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The following paragraphs contain two different perspectives on the processing of
Manoomin. I have positioned them here to emphasize the difference in how this
process might be generalized to reflect just the physical actions and steps, whereas
for some Anishinaabeg one step alone brings consideration of the importance of
Manoomin, land, and beings which are all connected through this action.

Western description of the entire barvesting
process:

“It is still barvested the traditional way: while one person poles a canoe

through a stand, another dislodges the ripe grains from the plants by tap-

ping the stems with ricing sticks, allowing the grains to fall into the canoe.

The grains are then parched to gelatinize the starch, allowing for long-term

storage. It is boiled like rice to be consumed as a whole grain in various
ways.” (Oelke and Porter, 2016, p. 92)

A description from an Anishinaabeg individu-
al on just the dancing of Manoomin:

“There were songs that they sang for dancing [rice], giving thanks to the
creator, pow wow, our dances. How could I translate it? They’re hymns. Say
somebody is out there fanning their rice, waving it in the wind, cleaning
it out. They sing their little song. You bring in the wind; you bring in the
motions of everything, the beat, sun, all that, you sing about that. When
you dance it, you're asking the plant to give up its fruit, so you dance on
it gentle. Good dancers, traditional Indian dancers, they don’t stomp their
feet on the ground. They’re real light when they dance. Fust like we dance
rice, because we don’t want to break the kernels. You got to get the busk off
without breaking the kernels, so you got to dance real light. You got to be
related, thinking in your mind and your body and that’s when we sing that
song. Those things, when you think about it, you’re asking that plant for
belp all the way through and that’s what those songs are. They’re hymns to
the plant and to the great spirit to know that we’re giving thanks for every-
thing, the nourishment and everything they’re doing for us and that’s why
we’re asking that plant or the animal, whatever you take, to give up their
life, and we respect that” (Frank Ackley Jr. speaking in “Manoomin:

Food That Grows on the Water,” PBS Wisconsin Education, 2020)
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Seeding: Introduction

Processing and Profiting

As previously mentioned, historically, the Manoomin harvest was completed by Anishi-
naabeg women®. It was up to them to select the camp site, establish the limits, gather
the grains, and process together as a collective™. This practice aligns with Anishinaabeg
women’s responsibilities to water”' and their connection to not only food production
but horticulture”. When missionaries traveled through the now called State of Minne-
sota in the 19 century, they described that of the 600 individuals harvesting Manoomin
from the White Earth Nation, none of them were men”. This act was the most appar-
ent demonstration of an Anishinaabeg women’s autonomy and directly challenged the
Western gender dynamics™ that were slowly seeping their way into the land through
settler colonialism?.

As the so-called ‘explorers’ began migrating West, they initially traded with the Anishi-
naabeg for wild