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ABSTRACT

The Micmac Indians of Newtoundland, over the past
ten years, have been engaged in a process of political and
cultural renaissance. Having no defined legal Indian
status, and with loss of their traditional social and
cultural systems, they are using their history in
conjunction with political activism to define their place
in a province in which there are no registered Indians.

This study examines the historical evolution of
this cultural resurgence. Three related themes which
underlie their actions also underlie the material
presented in this thesis. The first is persistence of
Indian identity despite, and perhaps because of, its
stigmatisation. The second is a hermeneutic understanding
of history which allows the past to act on the present in
the self-conscious re-creation of a viable tradition. The
third is association with pan-Indianism which transforms
Indian identity from stigma to a source of pride.

The theoretical framework understands
politicisation of identity as discursive action, and
formulates it in terms of 'renaissance’ and
'revitalisation.'? Renaissance applies to the reflexive
use of a sense of peoplehood and the cultural foundations
which support it. Revitalisation is the articulation of

renaissance - the pragmatic strategies of survival and
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development by which a people alter or maintain their
cultural whole.

The first chapter introduces the people, their
history, and the theoretical and ethnographic frameworks.
The second chapter is a history of the Micmacs in
Newfoundland from setthment of the island to the time of
Confederation. In Chapter 3, their history since 1949 and
political development are discussed. Chapter 4 examines
identity as communicative action and interpretation of
history, illustrated by recent issues in Canadian native
politics. The fifth chapter discusses the complexities of
native identity in Newfoundland caused by the conflicting
forces of stigmatisation and revitalisation. The
concluding chapter examines the interplay of renaissance
and revitalisation in terms of the value and utility of
politicised symbols of cultural tradition.

This thesis focusses on the interplay of history
and political pragmatism in the development and
maintenance of cultural identity. The Micmacs are working
toward practical objectives in an often hostile
environment but, more importantly to them, they are

seeking a way of life coming out of their history.
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The white man is very clever...He has put a

knife on the things that held us together and
we have fallen apart.

Chinua Achebe

Things Fall Apart
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River Indian Band Council.

The 1980 research project was funded by the
Department of the Secretary of State in St. John's and was
administered by the Flat Bay office of the FNI. The
project commenced on May 5, 1980, and the first three
weeks were spent in St. John's conducting library and
archival research with one research assistant. From June
1 to September 5 of that year, research in Bay St. George
and the Bay of Islands was carried out with eight
additional research assistants who were employed for
periods ranging from two to twelve weeks. In accordance
with the terms of the funding agreement, research
assistants were secondary or post-secondary school
students from the area. One to two local fieldworkers
worked in each town and were responsible for administering
a social and economic questionnaire as well as collecting
genealogical and historical information through
interviews. Their specific tasks varied, depending on
circumstances in the towns and the particular interests
and capabilities of the workers. My responsibilities
included administration of the project, supervision of
fieldworkers and conducting interviews in all five
communities.

The genealogies and questionnaire data provided me
with background knowledge through which I could interpret

information on the formation of political associations.
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great utility in defining their status. They are not
merely disadvantaged members of a society; while they are
categorically members of the dominant society, they are
not of its culture. Separate histories, traditions, and
world views set them apart from the dominant society, thus
creating a gulf which cahnot be bridged by measures
designed to improve their economic and social position
alone. They are separate peoples within a nation-state.

However, the boundaries of the Fourth World are
not always clear, and a further refinement of the category
is necessary to include groups which occupy an ambiguous
place within it. These groups could perhaps be called
'fourth world manqu&,' in that while they are not
qualitatively different from other Fourth World
populations, there are differences of degree. In this
sub-category we could place those individuals mentioned
above, those who have lost at least some part of their
native status and/or identity. Also, and more importantly
for the purposes of this study, we can include those
groups which do not possess an accepted native identity
because they lack some of the popular or scholarly
criteria of 'native.'! They are oriented gravitationally
to the native population by cultural traditions or
societal labelling, and they desire acceptance but may
find it withheld, at least partially, by natives and

whites.
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To a degree, the Lapps of Norway fall into this
category in that they are fighting to demonstrate their
cultural distinctiveness which transcends their
superficial similarities to the Norwegians in physical
appearance, language, and perceived cultural assimilation
(cf. Eidheim 1968,1969,1971;Gjessing 1954;Ruong 1969).

In the United States there are several groups which have
been fighting for recognition and status as Indian which
have been popularly regarded as mulatto or 'half-breeds.'
These are the We-Sorts, the Lumbees, the Catawba and many
others in the north-eastern, southern and mid-western
United States.”

In the past, the groups in the American South in
particular had pragmatic reasons, aside from questions of
identity, to press for legal status as Indian, it not
white. In the dual system of citizenry of the south, they
were legally considered 'free persons of colour' - a
position not ranking high on the social scale or in access
to social amenities. Their self-definition as Indian
required the establishment of a third category, and this
proved to be a complicated procedure that not only
required change in social definition but administrative
and legal changes as well.

Because most of these groups have been regarded as
being of mixed white, black and Indian ancestry, their

members have encountered difficulties maintaining clear
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and unambiguous ethnic classifications. Karen Blu writes
of the scholarly reluctance to admit the legitimacy of
their Indian identity:

A few social scientists have assumed that the
Lumbee are motivated principally by their
desire not to be Black. They want not to be
Black, the reasoning goes, so that they can
escape the stigmd and discrimination suftered
by Blacks. Actually, it is said, they would
like to be White, but failing that will
"settle' for being Indian:

The Indian, then, is forever on the
defensive. He feels that there is always a
question mark hanging over him. His wish to
escape the stigma of Negro kinship, and thus
to be identified with the white man, is
uppermost in his mind. It is this wish which
dominates his behavior and determines his
modes of personal adjustment to the other
races [G. Johnson 1939:519].

These are all 'reluctant Indianst' -
Nanticokes, Chickahominy, Lumbees. Most of
them would doubtless prefer to be whites.
But, since that goal is beyond their reach,
they will settle for Indian. It is better to
be red than black - even an off-shade of red
[Berry 1963:1611].

Such statements as Berry's and Johnson's
confuse the Indian point of view with a White
outsider's point of view. For an Indian,
being White is hardly the summum bopum
implied here. I have argued in the previous
chapter that a Lumbee desire not to be Black
is matched by a desire not to be White
either, and that both these '"negatives' are
balanced by a positive notion of what their
Indianness means to them. They have
consistently sought recognition as original
Americans, 'Indians,' as Whites calli then.
[Blu 1980:181-182]

Some of these Indian groups have sought legal

definition as white at points in their histories. The
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Brass Ankles of South Carolina, the Melungeons of Kentucky
and Tennessee, and other groups, in the past, have
achieved some degree of acceptance as white (Berry
1945:36) . Berry considers this as evidence of their
success in achieving their aim, whereas Blu refers to
sociological rather than'legal factors. She argues that
mixed ancestry, intermarriage, and the incidents of legal
definition as white suggest that had they wanted, these
groups could have become white. She discusses the
question of identity in terms of 'options:'?®

The notion of 'option' or 'choice' obviously
implies that the actors see themselves with
an array of possibilities. If the actors do
not perceive themselves to have options, they
cannot make a choice. Unfortunately, there
is no evidence to show whether Indian
ancestors thought they had a choice of group
identities. All we have are accounts of the
way they behaved. Judging from these, they
have single-mindedly claimed to be
autochthonous and have struggled for legal
status reflecting that claim...

In the 1970s, individual Lumbee Indians do
have a choice. Many of the lighter Indians
know that they can easily 'pass' for Whites.
One such woman, angry at the frustrations of
coping with political maneuverings by Whites,
proclaimed, "I could go away from this county
and be White. Why should I stay here and put
up with this?"... Given the possibility that
many Indians now could leave Robeson County
and 'become' White, and they know they

could, the fact that they do not (or that

so few do) cannot be explained if they are
motivated, as Berry and G. Johnson maintain,
by a desire not to be Black combined with a
desire to be White. [Blu 1980:183-184,
emphasis in text]






14

to their members, and that the adoption of a

totally new ethnic identity, by dropping

whatever one is to become simply American, is

inhibited by strong elements in the social

structure of the United States. It is

inhibited by a subtle system of identifying,

which ranges from brutal discrimination and

prejudice to merely naming. It is inhibited

by the unavailability of a simple 'American'

identity. [Glazer and Moynihan 1970:xxxiii]
Ethnographic research indicates the importance of
ethnicity and language as either a central unifying force
or, in cases of ethnic and linguistic divisions, as a way
of tempering other political or social structures of
unif‘ication.7

Three classic presentations of the maintenance of
ethnic identity are found in works written by

representatives of colonial government. These are Jlbo

Women by Sylvia Leith-Ross (1965), A Woman's Mysteries

of a Primitive People by D. Amaury Talbot (1915), and
The Drama of Orokola by F. E. Williams (1940).

Among the many ethnographies which eloquently
express the internal and external complexities, and uses,

of identity are Evans-Pritchard's The Nuerp (1945),8

Godfrey and Monica Wilson's The Analysis of Scocial
Change (1945), Edmund Leach's Political Systems of

Highland Burma (1954), the works of Max Gluckman on

social conflict and order (1959,1963), and Fortes's The

Dynamics of Clanship among the Tallensi (1945). Although

these are not studies of ethnicity, their depth of
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Simon ain't nothin'. He ain't bird-dog an'

he ain't houn'...Simon' daddy white, Simon’'

mammy black, Simon ain't nothin'. He got a

nigger heart an' a white man head, an' dat's

a mighty po!' mixtry...White man spiles the

nigger in him an' nigger spiles the white

man. He born tangle up an' he guh die tangle

up, an' all I can say is God forgive he Daddy

and God love he Mammy an' God have mercy on

Simon. [Adams 1927:95]

If groups, or individuals, know their identity
(or, given certain choices, decide what it will be), their
internal self-identification must attain a level of
balance with ascribed characteristics which come from
outside. An Indian must, to some extent, look and act in
a recognisable Indian way if that identity is to be
accepted by others. If subjective and objective
identification match, the process of establishing
agreement between 'us' and 'them' on the identity in
question is implicit. The category, the group name
itself, is not in dispute, although positive or negative
value attached to it may depend on whether or not one is a
member of the group. Therefore, while we may concur that
acceptance by others is as important as self-awareness in
the legitimation of an ethnic identity, it is difficult to
observe that process if there is tacit agreement about it.

If it is accepted that questions and
Justifications, whether they be implicit or explicit, are

integral to the establishment of identity, ethnicity may

be studied as a result of a communicative process. Here I
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Prior to the past ten years of politicisation
which drove home the philosophy that Micmac identity was
something of which one should be proud, the words
tIndian,' 'Micmac,' and 'jack-o-tar'12 had little but
stigma attached to them. The only positive connotation of
Micmac identity was in connection with guiding and hunting
skills.

There are many reasons for the damping of pride in
Micmac identity and these will be discussed in later
chapters, but I shall here mention one reason, less
tangible than some others, which has had a pernicious
effect on their cultural survival. This is the erroneous
belief elevated to the status of standard history, that
the Micmacs were brought to Newfoundland in the eighteenth
century by the French as mercenaries against the Beothuk
and English (Bartels 1979:7-8;Howley 1915:25-26).

Historical and archeological evidence indicates
that as white settlement of the island increased and began
to encroach on Beothuk territory, the Beothuks, in order
to avoid contact with whites, increasingly confined
themselves to the area of the Exploits River and Red
Indian Lake. Aside from their violent skirmishes with
white fishermen and the deleterious effects of their
enforced mobility, the greatest single factor responsible
for their demise was the introduction of European disease,

particularly tuberculosis (Marshall 1981).
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There has been little substantiation of the claims
that the Micmacs were responsible for the extermination of
the Beothuk, but the stories which suggest this have
commonly been regarded as history. Frederick Rowe relates
several of the stories used as evidence of Micmac
aggression toward Beothuks, with comments on their
universal characteristics:

One [explanation for hostility] has it that
originally the Beothuks and Micmacs were
friends...Then came the villainous French
who, hating the Beothuks, conspired with the
Micmacs and offered a bounty for every
Beothuk head brought to them. [After the
Beothuks discovered the treachery, theyl
invited the Micmacs to a great feast and
arranged that two Beothuks with hidden
weapons would sit next to each Micmac. At a
given signal the Beothuks murdered their
Micmac guests to the last man. Thus began
the enmity between the two tribes.

This story must be one of the oldest
connected with inter-tribal and inter-racial
warfare. Readers of Arabian Nights will
recall it, as will students of the
Crusades...

The story originated, apparently, with the
geologist Jukes, who says he got it from John
Peyton who had gotten it from a Micmac. Here
we have an example of a whole people, the
Micmacs of Newfoundland (as well, of course,
as the French fishermen) tarnished by charges
for which, so far as I have been able to
ascertain, there is not a scrap of
documentary evidence. [Rowe 1977:102-103]

Ironically, the "Micmac Mercenary Myth" (Bartels
1979:7) gained credence through a speech made to the
inaugural meeting of the Beothuk Institute in 1852 by

William Epps Cormack. He is the man to whom we are
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indebted for much of our ethnographic information on the
Micmacs.

Because of the prevailing strength of this belief,
the credibility of the Micmacs is severely lessened, and
they are disqualified from special status in the eyes of
many Newfoundlanders. A recent letter to the editor
expresses this attitude:

[Mr. Tanner] says, 'It was we who imposed
ourselves on them, not they on us.'

He is right in this as it applies to the
Labrador natives and indeed to all other
Canadian Indians, but not ...to the Micmacs...

...The fact remains they came as militants.

They imposed themselves upon the native Beothuk

and helped exterminate them.

With the French they imposed themselves upon our
ancestors [and] destroyed their homes. [Evening
Telegram, Jan. 22, 1983, p. 6]

One may question the logic of such an argument.
The Micmacs would not have been doing anything untoward if
they had defined the Beothuks as enemies and thus per-
secuted them. There is no factual evidence to suggest
they did, but if they had done so, the Micmacs would not
be the only group in North America to have decimated
another native population and appropriated its
territory, either independently or as allies of a European
power. Unless one subscribes to the myth of the 'Noble

Savage,'

there is no more reason to condemn native groups
for acts of aggression against one another than to condemn

European powers. Even less supportable is a contention

that the successful native group should be denied






NOTES

The issues of land claims and registration are
central to Micmac political activity, particularly at
this moment. In July of 1982 the Conne River Indian
Band Council filed a suit against the government of
Canada over registration. Although discussion has
been going on for over four years, registration of
Conne River Micmacs has not yet begun, and the

acceptability of thé criteria for registration in other

areas of the island is being disputed by DIAND. As of
May 1983 no decision on the Micmac land claim has

yet been made public by the federal 0Office of Native
Claims, but the premier of Newfoundland has stated
his opposition to their claim, and to their
registration as status Indians on the basis of a
provincial government-contracted report on their landad
claim statement (Jones 1982).

Because of the great importance of the land claim and
registration and the difficulty of doing justice to
these topics in a necessarily brief discussion, they
are the subject of only fleeting direct reference.
But they are the most concrete and politically
significant result of Micmac politicisation. In this
study, I wish to examine the foundations of these
actions, rather than the actions themselves.

See Chapter 3 for discussion of this agreement.

The FNI estimates a population of 1,400, based on
extrapolation from their membership lists. Both the
provincial Department of Rural and Northern
Development and the federal Department of Indian
Affairs have figures for only Conne River and, for
the time being, qQquote FNI figures as being the

only available estimates for the rest of the island's
Micmac population. The federal and provincial
governments have determined their respective funding
responsibilities for Conne River on the abitrarily
chosen figure of 85% being Micmac. That means that
of the population of 588, the federal government
supplies 90% of the funds for the 467 are who
considered to Dbe Indian, and the provincial
government supplies funding for the remaining 15% of
the population and 10% of the native portion. The
detailed 1981 Canadian census with information on
native populations is not yet available. The 1971
Statistics Canada data give a Micmac population of
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longer follow their fathers into a lite on the land. They
did not have the requisite knowledge, and the livelihood
it could offer was no longer tenable. But formal
education equipped them for few alternative occupations.
In the principal's words, they "came out of school hardly
able to read and write [and not] trained to make a living
or be independent in either world."

The jobs most readily available for young men in
the 1950s and 1960s for which they were equipped were in
logging and construction. Those jobs were relatively
plentiful at the time because Newtoundland was expanding
its road network, especially with construction of the
Trans-Canada Highway, developing hydro-electric projects
on the island and in Labrador, and expanding its logging
industry. Apart from war veterans, for many of the men
who worked on these projects or who left the province for
work on the mainland, their departure was the first time
they had been outside the Baie d'Espoir area. This fact
would later have social and political, in adaition to
economic, consequences.

By the 1960s Conne River was an isolated,
economically and psychologically depressed community of
Indians who did not want to be Indian. Their language was
dying, there remaining only the elderly for whom Micmac
was their first language but who were reluctant to use it.

Father St. Croix's thirty year term as parish priest had
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diminished their allegiance to Roman Catholicism and,
therefore, the Church's ability to act as a unirying force
in the community. The provincial education system had
taught them to think in white ways but had not taught many
of them to read or write with any fluency. Confederation
brought new benefits to ﬁewroundland, but the new province
remained poor, and most benefits other than social
assistance did not find their way as far as the Indian
side of Baie d'Espoir. The o0ld economy based on the
resources of the land was no longer able to support the
growing population of Conne River.2 It was further
damaged by development of the area. In the 1950s, the
government began construction of the Baie d'Espoir
hydro-electric project which required flooding of
extensive tracts of land which had been part of the
Micmacs' hunting and trapping_territory. In the 1960s a
road was constructed across the interior from Bishop's
Falls to Harbour Breton in Bajie d'Espoir. It cut across
Micmac territory and the mlgration route of the caribou
herds, and provided access into the interior for white
hunters (Pastore 1978:30).

The death of the traditional hunting and trapping
economy sSignalled the death of the cultural and spiritual
belief systems which were centred on the land and which
made the people of Conne River Micmac. Without that, what

were they? They were poor Newtoundlanders who were calied








































































transitional between both extremes"™ (Kennedy 1975:2,
cf. 1981).

The first federal-provincial native funding
agreement, instituted in the 19508, concerned only
health care. A general federal-provincial native
funding agreement which included social services,
housing, and education previously had form only as an
exchange of letters between the premier of
Newfoundland, J. R. Smallwood and Prime Minister
Lester Pearson dating from May of 1965. Initialiy it
included only the Naskapi-Montagnais Indians and the
Inuit of Labrador. The Micmac community of Conne
River was not included until 1973. In 1981 the
agreement was formalised as a contractual document,
but disagreements between the Labrador native
associations, the Micmacs and the two governments
over the allocation of funds resulted in the signing
of separate documents to Labrador Indians and Inuit,
and the Micmacs. Under the terms of the agreements,
funds from the federal government are transferred to
the provincial government, which then administers
services and funding requirements for the designated
native communities.

Events of this past year suggest that the drawbacks
brought about by the bureaucratic rigidity of the
federal-provincial native funding committee and the
perceived unwillingness of the provincial government to
participate fairly in the agreement have outweighed the
advantages of being outside the direct purview of the
DIAND. Close to one million dollars allocated to

Conne River has been held back by the provincial
government because of a dispute between the Conne

River Band Council and the government over the
administration of the funds.

In April 1982 the provincial government refused to
release the federal money to Conne River, and for a
year the community was without all funding. The
issues contested were the government's accountability
for $67,000 which it keeps for administration,
control over the spending of the money, and the
government's attempt to make release of the funds
contingent on conditions outside the terms of the
funding agreement. In the last week of April 1983,
after all negotiation efforts had failed, the Micmacs
occupied the offices of the Department of Rural,
Agricultural and Northern Development in St. John's.
After being forcibly removed by police, nine band
members staged a hunger strike. A week after they
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cultural renaissance. The basis of discourse is the
creation of practical and political issues which engage an
Indian populace for renaissance through 'self' and a white
populace for renaissance through 'other.' There must be
fora and issues which generate practical aims (a market)
before there can be an 'Indianisation’ industry
(production). Without the two threads of renaissance and
revitalisation providing a basis for discourse, Indians
may continue to be seen by white society as they have been
in the past - initially as unintelligible savages, and
later as a social problem in a society in which they would
not assimilate. The need for an arena for discourse on
the part of the authors of the renaissance is the
generator of the issues and ideology, and even the
factionalism and dissension, of native politics.

Even if the goal of sovereignty within Canada is
never realised, the concept of Indian nationhood has gone
a long way toward demonstrating to themselves and whites
that Indians are a distinct and visible group with an
identity which can be validated through their histories
and cultures. This, at least, is a first step toward

discourse.






‘5'

THEY CALLS ME INDIAN

I was told of a man who lived in Boyd's Harbour
near Twillingate, an area where few Micmacs live. He
gained his livelihood from the land, through hunting,
fishing and trapping. Whiie taking some visitors in his
boat to a spot which they wished to see, he talked of his
father who had also lived in the same manner and from whom
he had learned how to live on the country. His father was
part Micmac, and the family was locally regarded as
Indians, due both to genealogy and to lifestyle. He said
of himself, "They calls me Indian. I don't know - I guess
I am."™

Being Micmac in Newfoundland has different
meanings, depending, in part, on place and time. In all
situations, however, the meanings are developed and
affected by discourse, either implicit or explicit,
between Micmacs and non-Micmacs at both individual and
political levels. In this chapter some of these meanings
will be explored in terms of Micmac identity and the
responses to it by whites. Examples used will be drawn
from the an St. George area of the west coast because the
conflict and communication about ethnic identity is shown
there in sharpest relief. Discourse on identity is richer

and more varied than in areas where cultural homogeneity
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or brevity of occupation allows ethnic definitions a
greater degree of rigidity. The first part of the chapter
is a discussion of some of the differences between areas
of the island and the impact of these differences on
Micmacs identity. The second part is a sketch of what it
can mean to be Micmac, and how Indian identity is accepted
or rejected by whites.

Because several people familiar with the west
coast told me that the family histories there were even
more complex than in Conne River or central Newtoundland,
before I went to Bay St. George to conduct fieldwork I
anticipated difficulty in unravelling the tightly-knit and
multi-stranded fabric of genealogy and identity. Micmacs
throughout Newfoundland share a common history, common
traditions and common problems. Accordingly, being Indian
on the French shore is in many ways similar to being
Indian in Conne River or central Newtoundland. But there
are differences between all three areas which result from
their different histories of settlement, different
neighbouring ethnic groups, and varying degrees of
proximity to those neighbours. There are three points
which are important to the understanding of the
development of Micmac identity and political strategies.
Although these are common to all three areas of Micmac
settlement, they exhibit somewhat different manitestations

in each. They are, first, genealogy as legitimation of
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be made clear to each successive generation. It is an
easy step, then, to transmute that stigmatisation into
ethnic pride when social conditions become receptive to
it.

The Micmac leaders, in particular, clearly
remember the differentiation that was made, and the
insults that were hurled, when they were young. Their
memories act as an impetus, and a raison d'etre, for
their political actions. Being confronted with statements
such as "you're no more Indian than I am,"™ which evoke
memories of a time when one was clearly an Indian and the
other clearly not, aids leaders greatly in maintaining
their strength of committment. Calvin White, president of
the Federation of Newfoundland Indians, has recalled to me
some memories of childhood:

My mother would sometimes have to take us to

St. George's to the doctor. I always hated

going, not only because I didn't like going

to the doctor, but because I didn't like to

go to St. George's. We were a big family and

they didn't have the money to dress us fancy.

We'd go in and sit way over on the other side

of the room and hope we could get in quickly.

Of course, we never could because the doctor

would take everybody else first. People in

the waiting room would stare at all of us and

laugh at what we had on, or what my mother

had on, and talk about 'those Flat Bay

Indians' coming into town.

The legacy of difference provides a reason for

Micmac identity. As has been discussed in Chapter 4,

development and management of identity occur as dialogue
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people throughout North America. Therefore, in economics
and history, a position as natives gives them parity with
non-native individuals and organisations in the area. As
part of a group with economic power and a valued history
(an incipient 'great tradition'), they can change the
local meanings of such boundary markers as 'the
reservation.'

However, the changed attitude toward Indian
identity generates a new way for the deprecation of
Indians. By claiming Micmac ancestry for everyone, and
thereby diminishing its importance, critics attempt to
lessen the value of the identity and the legitimacy of
claims upon it. Many families in Bay St. George have
always been considered Micmac, but the relative degree,
and importance, of 'Indian blood' has altered since the
inception of political activity. The White family of Flat
Bay provides one example. Calvin White, as president of
the FNI, is one of the most 'visible' Indians in the area.
While many regard him as Indian, and his successes have
garnered him respect as a politician, opponents to the FNI
now cast aspersions on his authenticity as an Indian. As
one man said, "Sure Calvin's got some Micmac in him, so do
I, but you don't see me running around in buckskin, now do
you?"n

The notion of 'blood' is a double-purpose one. In

the days prior to native political organisation on the













































around which people can rally other than one of economics,
which in Bay St. George means residence in an economically
depressed region. However, while the dearth of employment
does cause considerable community excitement to be
generated when job possibilities are presented, that alone
is not sufficient to sustain involvement.

Ethnic association stirs emotion and calls on
shared experience in ways other than economic. By
combining economic¢cs and politiecs with cultural herilitage,
it creates a pattern in which economic advancement
reinforces the primary reason for the organisation's
existence, that being the sharing of common history and
traditions. The Federation of Newfoundland Indians has
been trying to maintain this cycle by concerted action in
the directions of economics and identity.

Especially when the other factor of stigmatisation
of Micmac identity is added, people need concrete reasons
to risk a return to the label of 'dirty Micmac.' After
years of being stigmatised and, therefore, hiding their
Micmac identity, in the space of ten years many have
regained pride in their heritage and have seen material
and political benefits as a result. But the prejudice
remains, and, to an extent, is exacerbated by the turn of
fortune for the Micmacs due to the activities of the FNI.

The Federation of Newfoundland Indians is a new

political structure trying to exist within an established









Affirmation of group solidarity and the validity
of group existence as an ethnic unit through public
presentation of its heritage is one function of
ethnic-based associations. Aside from this, they play a
role as a political pressure group. They act as advocates
for the gaining of social and economic benefits for their
members, by creation of eéployment, provision of services,
and lobbying for legal and political changes designed to
improve the position of the group. This is their role as
'interest group;' the ability to achieve goals by
concerted action which are less attainable by individual
effort (Rose 1965). Cohen writes of the utility of ethnic
identification in establishing and maintaining trade
routes among the Hausa (Cohen 1969). Berry and others
write of the success of the Lumbee Indians in changing
their disadvantaged legal status by organising politically
(Berry 1963;Sider 1976;Blu 1980). Sawchuk applies the term
finterest group' to the political and social objectives of
the Manitoba Metis Federation, and Ponting and Gibbins
discuss the National Indian Brotherhood in a similar
manner (Sawchuk 1978;Ponting and Gibbins 1980).

Unfortunately, in its most negative light, the
search for social and economic gain through membership in
an ethnic association can be seen as jumping on the band
wagon of government funding. Marginal or officially

unrecognised groups such as the Micmacs are particularly



susceptible to this criticism. However, in addition to
being a legitimate function of political association,
action designed to improve the economic or political
status of members of an ethnic group is more simply a way
of using all available resources to solve a problem.

Throughout the island of Newtoundland, poverty is
a widespread problem. Liﬁited and unstable employment
opportunities, and a consequent reliance on unemployment
insurance benefits, welfare and pensions, suggests the
improbability of there being sufficient money to attain a
standard of living comparable to that of more affluent
areas. Many families have no money to improve their
housing conditions or purchase necessary services and
amenities. Numerous communities have limited resources
with which they can improve facilities or services for
their residents.

The Federation of Newfoundland Indians is able to
obtain funding to make changes in the living conditions of
its members. Pragmatic action of this type reinforces the
FNI's role as purveyor of Micmac heritage. Ethnic
politics works at both the level of communicative action
and instrumental action - renaissance and revitalisation.
Communicative action is that which is directly related to
the development of pride in being a '"people' and having a
heritage which transcends other means of self-

identification and which sets them apart from all others.
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Instrumental action aids the communicative in two ways.
One way is by pragmatic action which directly relates to
their cultural traditions and identity, such as Indian
registration and land claims. The other is through action
which is not directly connected to their identity. The
housing repair programme falls into this category and
serves two functions: thé first is the improvement of
material conditions of life for the group's members, and
the second is the reinforcement of allegiance to the group
and to Micmac identity.

Ethnic organisations, including the FNI, which are
attempting to achieve something more substantive than
conviviality or rhetoric through their existence and
activities recognise that they must maintain both
communicative and instrumental action in such a manner
that each aids rather than impedes the other. In
Newfoundland, the complexities of community interaction,
political structures and history make it especially
important, though often difficult, for the FNI to succeed

in maintaining the equilibrium between politics and

identity.






In reference to the island, the Newtoundland identity
which is regarded as the standard, and is promoted
officially and through the media and arts is derived
from the Irish and English traditions. Those are the
foremost images conjured up by the word
'Newfoundlander.'® Others, such as French or Indian,
are conceptually, and often actually, hyphenated.

One speaks of 'Newfoundland music' and thinks of
Irish derived jigs and airs; it one refers to west
coast French music, one specifies 'French-
Newfoundland.'

Forms of 'situational identity' have been discussed
by Pool (1963), Nagata (1974), and Epstein (1978).
Much of the literature available on isolated

American Indian groups also makes reference to
situational identity (c¢f. Hicks and Kertzer
1972;Bailey 1972). Jeanne Guillimin descraibes
adaptation by rural Micmacs from Nova Scotia to urban
life in Boston (1975). Hazel Hertzberg gives us a
history of strategies for coping with, or using,
Indian identity in the United States (1971).

Another factor too must be the politics of
personality which so often enters local politics,
particularly in small communities. The legacy of
individual power remains strong in Newtoundland,
where the pivotal role of the merchant still exists
in many manifestations. Individual power brokers may
retain an inordinate degree of control over all
community projects. This may assist the development
of a community or harm it, depending on the support
which he can command. Such a person would be likely
to assume all positions of power in a community,
even, for example, the leadership of an organisation
such as a native council, regardless of his ancestry.
The history of the FNI on the west coast is not
exempt from such instances.

Although 'Newfoundlander' is not an ethnic group,
other than in the sense which was discussed in note 5
above, it is a category employed in selt-definition.
Some people, when discussing the relative merits of
Indian or French identity, say, "I'm a
Newfoundlander, I got Indian blood in me (or French),
but this is where my family's been and I was brought
up to think of myselt as a Newtoundlander.

It may be argued that evidence of rancour and
divisiveness need not be interpreted as bad. In the
short term at least, political disputes within the



Micmac group appear to have negative consequences,

but the question must remain open in the long term.

In Gadamer's interpretation of history, the past and
the present are in constant interplay, with the
actualities of one always modifying the other.

Perhaps the conflicts within the group are the

testing grounds of a new Micmac identity which builds on
their tradition and also on their present needs. If
maintenance of tradition was seen as the only important
factor, they may become a living museum which may

still generate grants but would not aid cultural
renaissance with an effective history binding

together their present and their past. Karen Blu

also ascribes a positive role to divisiveness in

Lumbee politics. She writes:

Neither factionalism nor diversity, both
difficult and usually divisive problems for
reservation Indians, has inhibited the growth
and development of the Lumbee, yet they have
each in abundance. The fact that there have
long been many factions has meant that at any
one time, there is always at least one
engaged in a project that would benefit the
whole people...

Lumbees do not have a history of eftective
cooperative effort except in the face of, to
Indians, clear-cut, widely recognized threats
from outsiders...What organizes the Indians
in cases of perceived threats is a shared
point of view, a common selt-image, not a
formal organization. As soon as the threat
disappears, so does Indian cooperation. [Blu
1980:661
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.6.

CONCLUSIONS: INSIDE THE FOURTH WORLD

Have the Micmacs of Newtoundland entered the
Fourth World? The answer to that question hinges on
validation of identity. In order to be part of the
Fourth, or Aboriginal, WOéld, it is necessary to
demonstrate the existence of a legitimate Indian identity.
It is necessary to convince others that you are Indian -
in both a synchronic sense of looking and acting like
Indians right now, and by demonstrating a history, a
pedigree as it were, of continuity of culture which has
existed since 'time immemorial' and which will continue
into the future. In short, a group must possess Gadamer's
effective history. The efficacy of their traditions in
revitalisation and renaissance of their culture depends on
the self-reflexive use of this history in relating their
past to their present and their present to their future.

We have seen that the history of the Micmacs in
Newfoundland has been an ofticially ambiguous, and often
troubled, one. Because of the ignorance of the interior
of the island on the part of Europeans until the
mid-1700s, anyone could have been roaming freely outside
the purview of any European power. The Micmacs in
Newfoundland may have been living in a more traditional

manner than their brethren in Cape Breton even until the
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early twentieth century. But in the eighteenth and
nineteenth centuries, few record-keepers were present to
see themn. By the time that institutional contact, in the
form of churches, schools and government representation,
had become sufficiently established to produce detailed
and extensive demographic data, the impact of these same
institutions had already started to alter the traditional
Micmac social order.

The west coast of the island provides a
particularly apt illustration. Until the late nineteenth
century, settlements on the west coast were isolated
from the rest of the island. Settlement was ofricially
forbidden, and forms of institutionalised state
representation which accompany settlement were
consequently not present. By the middle of the eighteenth
century, there was already extensive intermarriage between
Micmac and French settlers. Due to ways of adaptation to
the physical and social environment, the ways of life of
the Micmac, French, and to a lesser extent British,
settlers blended together. Conceptual distinctions of
ethnic identification remained, and a new category,
'jack-o-tar,' emerged which incorporated many of those who
for various reasons did not fall into the accepted, or
acceptable, classifications. Gerald Thomas provides one
definition of Jjack-o-tar in discussion of French naval

reports dating from 1830 to 1850:



According to this report [from a French
officer to the governor of St. Pierre] then,
there were 1,200 Acadians living in the St.
George's Bay area, in addition to four
hundred English and four hundred 'French and
Indians', the latter presumably Micmacs...

[De 1la Morandiere] notes that metropolitan
Frenchmen were known as 'Jackotars' and were,
in general, fishermen who had deserted the
fishery in order to avoid military service.
The few good French elements were those who
wintered in the area to watch over the
fishing installations. Many of these worthy
elements, however, tended to marry English
women and be assimilated to the anglophone
population. [G. Thomas 1977:11-12]

Thomas's quote from de la Morandiere suggests that
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metropolitan French and Micmacs were considered to be one

group, with at least the French, and possibly the Micmacs

also, called jack-o-tars. Given the description by the

French of the French and their description of the Acadians

as "people of little value, drawn there by the absence
law, taxes or police," one may not find it surprising
that French identity was stigmatised on the west coast
Thomas 1977:11-12). If the French and the English did
think highly of west coast French and Acadians, the

Micmacs could hardly hope to rate any higher, being

Indians as well as allies and marriage partners of the

Acadians.

of

(G.

not

Permanent settlement by Micmacs in communities of

central Newfoundland was concurrent with white settlement.

Both whites and Micmacs moved to the inland lumbering and

railway towns to take part in those expanding industries.



230

These towns represented a new economic system, not
continuation, in totality, of either the outport fishing
or Micmac hunting and trapping economies. Shared
participation in an economic system resulted in the
development of shared social patterns with some retention
of differences in attitude+*rand actions based on ethnicity.
The focus of demoralisation, and subsequent
renaissance, of the Micmacs is in the community of Conne
River. The Micmacs were subjected not only to the
intrusion of white wildlife regulation, industry and
settlement, but also intervention in their affairs by the
Church, merchants, and white values introduced through
intermarriage, white education and the need for economic
survival. These forms of contact, to a greater or lesser
degree, destroyed morale and closed doors by denigrating
the Micmac way of life and value system. In the history
of Conne River, one may see the creation of a viable
settled community with a Micmac identity and Micmac base
of morale, which was subsequently demoralised by
paternalism (first through Father St. Croix and later
through government agents, such as Governor McGregor) and
'welfarism' (after Confederation). The people of Conne
River, however, did remain a community due to their
shared, but stigmatised, heritage. The upsurge of
interest in native rights across the continent during the

past two decades came to Conne River via Micmacs in Cape
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Breton and an anthropology student. Their sense of
community allowed them in the 19708 to use this confluence
of people and events to begin revitalisation of their

cul ture.

In one way, the story of Newtoundland Micmacs on
the west coast and in central Newtoundland is part of a
longer story about Conne River. If Conne River, as a
concentrated and recognisable Micmac population, did not
exist, the more fragmented Micmac population elsewhere on
the island may have been less successful in maintaining
any level of group identity.

However, the role played by Conne River in
maintenance and renaissance of the idea of peoplehood must
be qualified by the simple fact that Micmac identity has
remained alive elsewhere on the island. In western and
central Newfoundland, small and isolated pockets of
Micmacs have retained knowledge of their heritage despite
sharing communities, social ordering and economic activaty
with whites, and despite stigmatisation of Indian
identity. The relationship between the Micmacs outside
Conne River and the Micmac community of Conne River may be
seen as a dialectic, in which the persistence of
self-identity in the former has aided and been aided by
the sense of community identity in the latter. Both the
diaspora and the community are necessary in order to put

back together the pieces of their culture and identity.



232

Micmac identity is founded on three factors. The
first is the land, the second is kinship and the third is
a history of cultural traditions shared by Micmacs in
Newfoundland and the mainland.

LAND

The land is perhags the most obvious and most
significant symbol of Micmac identity, for it is by 1land
that they Jjustify their claim to Micmac heritage and it is
for control of land that they are now fighting. By the
early years of the twentieth century, the demise of thear
traditional way of life was well underway. Because of the
tremendous impact of contact with Europeans, it is
necessary to understand Micmac identity in terms of their
whole history in Newfoundland, although that is little
known to the white public and scholars. By considering at
least the last three hundred years of their history, it is
possible to gain a clearer perception of their attachment
to the land and t ir claims of occupancy and use than ift
only the past century is considered.

It cannot be denied that a signiticant disruption
in land use patterns and loss of cultural traditions did
occur, and it is only in the past decade that these losses
have started to be reversed as the Micmacs attempt to
regain a disappearing culture. Hunting and trapping have

never ceased completely in Micmac territory, but that can
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also be said of other areas of Newfoundland where, due to
the lack of other forms of subsistence, all people have
relied on all resources of the land.

The combination of factors, including loss of the
caribou herds, the fall of fur prices, expansion of white
settlement in the south coast and concomitant competition
for food resources, along with development of the logging
industry and the onset of the first world war, meant that
the Micmacs had to plunge into the twentieth century and
the white economic world.

Despite these influences, the land remains the
most significant instrument of identification for the
Micmacs. I have suggested elsewhere that the relationship
of land use to Micmac identity can be understood as a
generational phenomenon (Anger 1981:80). In reference to
central Newfoundland, I argued that factors of
geographical and temporal distance increase the symbolic
importance of land to the ideology of young Micmacs, yet
diminish its practical importance in their lives. Members
of the oldest living generation are the last to have lived
off the land as full-time hunters and trappers. Their
children grew up in communities away from the centres of
Micmac culture; Conne River (in Newtoundland) and Cape
Breton, and in a social milieu which encouraged white
social and economic values and activities while

discouraging Indian identity and lifestyle. Nevertheless,
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those people retained the knowledge of their parents and,
in some cases, memories of childhood in the familiy of a
hunter. The third generation, grandchildren of the
hunters, also grew up in a white world, but heard of the
old ways through their grandparents' stories. With North
American native politicisation serving as an impetus, they
put the stories of the land, their own hunting skills, and
the politics of Fourth World ethnicity together with their
genealogies and revived their pride in Micmac ancestry and
traditions.

Because many of the overt symbols or signs of
ethnicity have been lost to the Micmacs, the land is
especially important. The functionality of their
language, their system of governance, their ceremonial
customs, as well as much of their reliance on traditional
'country' knowledge have all been lost in this century.
They are now reviving all of these, but, at present, for
many it is largely re-creation rather than strengthening.
The land remains, as important to their ideology as it is
to their livelihood. It is important because it was
always the resource over which they had control, and it
forms the basis of their traditional way of 1life and
belief system. Without the land, a return to or
adaptation of those traditions is impossible. The
importance of their land and land use patterns is shared

with other native people, fostering the pan-Indian
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identity which is necessary for the survival of a small
group isolated in Newfoundland. Their sentiments about
the land do not differ in substance from the statements of
the Dene, the Cree or any other native group in North
America, or aboriginal peoples anywhere. George Manuel
expressed this attitude, as earlier quoted: "if I had
said, 'Our culture is cvery inch of our land,' the meaning
would have been obvious..." (Manuel and Posluns 1974:6).
Lastly, the land is tangible; control over its
resources provides a strength of peoplehood by giving it
terrestrial substance. It makes a nation, with people and
a homeland, from which it is possible to deal with other
peoples from a position of comparative equality. If the
Micmac land claim to the southern portion of the island
were completely accepted, they would then be a
land-holding partner with other governments of the island.
As it is now, they are either recipients of special goods
and services, or they are part of the general citizenry of
Newfoundland. Neither is what they desire. They want to
be, in Habermasian terms, full discursive partners,
maintaining their integrity as a people while interacting

with others who share their land but not their history.

KINSHIP
Kinship has a pragmatic function, in addition to

validation of identity, as discussed above in reference to
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the land as a symbol of identity. Ancestry can also be
used as a form of documentation of identity. This
function is more complex in the case of the Newroundland
Micmacs than it is with other Canadian Indian where
definition is by band list, which may be arbitrary but is
definite. In Newfoundland no such lists exist because no
such status exists.

Complete census returns are no longer available

for any year earlier than 1911.1

The existing material
from before 1911 is not entirely reliable because
information is often incomplete or inaccurate. Because of
transportation difficulties, many communities were not
included in the census returns. Before the Micmacs were
permanently settled in communities, they were often
overlooked or included only as a group, without details on
individuals. Information on individuals given in the
'race' category on the census forms, when is included, is
often inaccurate. People known to have been Micmac
through historical sources or genealogies may be reported
as '"English' or 'French'. Therefore, census figures are a
starting point in the search for official documentation,
but they will not provide very complete information.

A second source of documentation is in government
and military reports of expeditions about the coast of the

island, and in published accounts of travel across the

island by individuals. Some of these have been mentioned,
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such as Lieutenant Chappell's report (1818) and the
records of the journeys made by Cormack (1828), Jukes
(1842) and Millais (1907). The nineteenth century
adventurers employed Micmac guides, and in their written
records, or in accounts of expenditure, their guides are
often mentioned by name and identified as being Micmac.
Some of these records provide additional information about
the guides, such as place of residence, areas of the
country with which they were most familiar and, in the
writings of Cormack and Millais, ethnographic information
about the Micmacs.

A third source is the band lists of the Nova
Scotia Micmacs. Many Newfoundland Micmacs can trace their
genealogies to Micmacs in Nova Scotia who are registered
under the Indian Act. Some are unable to do this because
the genealogies have been lost to memory, or family names
have disappeared in one place or the other. However, even
a cursory glance at the surnames of the Nova Scotia
Micmaecs show many to be the same as those in Newroundland.

All three sources of information have been used by
the Federation of Newfoundland Indians and the Conne River
Indian Band Council in documenting genealogies for the
purposes of registration of Newfoundland Micmacs under the
Indian Act. The criteria established for initial
registration do not conform with the present Indian Act

and, while the Department of Indian Affairs approved the
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selection criteria, some people in Newtoundland do not
agree. The strongest objections are to the second and
third points, spouses and children of persons of Micmac
ancestry and all persons of native ancestry resident in
Newfoundland since 1978, on the grounds that they open the
door to almost anyone who wishes to be Indian. The
Newfoundland Trappers' Association, which represents
non-native trappers of the island and Labrador, says that
the third criterion, North American native descent:

...has immense national implications -

hundreds of thousands of Canadians of

minority native ancestry (and American and

Mexicans of native ancestry immigrant to

Canada) can use this precedent to seek

registered Canadian Indian status. The

impact of such an event on federal cofters

and the identity of bona fide Indians and

Inuit would be staggering. [Evening
Telegram, June 9, 1981, p. 6]

The Trappers' Association has been the most
vociferous in opposing the political actions of the
Micmacs, especially their registration and land claim.

But others have publicly decried their activities as well,
including the Newfoundland and Labrador Wildlife
Federation and the Naskapi-Montagnais Innu Association.

On the issue of the Micmac land claim, the Wildlife

Federation said:

[They] condone the preservation of what
remains of the Micmac culture in the
province. However, they said such
preservation should not jeopardize equal
opportunity for all Newfoundlanders.
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Government, they said, must realize that
through culture and genetic assimilation, the
Micmacs, who immigrated to the province after
1500 A.D. like other Newfoundlanders, have
become Metis, decendents of interbreathing
[sic] between Indians and whites. [Evening

Perhaps because of their shared history in
politics, or because they fear that they must share the
limited pie of federal government funding, the NMIA has
questioned the validity of the Micmac claim to Indian
status and resented their very vocal presence. It is
important to remember that the Labrador Indians and Inuit
are less removed from their traditional culture in terms
of language and recency of losing a nomadic sSubsistence
pattern. From the vantage point of being at this moment,
one could say, '"more Indian than thou,' the NMIA said in a
1980 letter to John Munro, Minister of Indian Affairs:

In the struggle to create an understanding amongst

ordinary Newfoundlanders of the very difterent

world and of the distinctively different Peoples,
languages and lifestyles that exist in Labrador,
the pernicious fraud being perpetuated at all
levels in Newfoundland by the FNI is about as
damaging and harmful as it could be to the
authentic indigenous nationalities.

To criticisms such as the above from natives or
whites, the Micmacs respond that they are no less native
for having lost some of the visible markers of cultural
tradition. They argue that the criteria for native status

should be culturally and socially based in broader fashion

than patrilineal descent from an arbitrary original band
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list, as the present Indian Act stipulates, or physical
appearance.2 Their defense of inclusion of spouses on
the band list is that participation in a litestyle should
be the criterion for definition as Indian. If person
becomes a contributing part of the native community, he or
she is entitled to share 'in the benefits coming to those
who are native by birth. This is no more arbitrary than
the existing patrilineal system employed in the Indian
Act, which contradicts the social order of all matrilineal
bands and which makes Indians out of white women and
whites out of Indian women according to their marriage.
The system proposed by the Micmacs is very
flexible, and therefore potential for abuse is present.
The Micmacs are aware of this possibility but believe that
the necessity of dealing adequately with the complexities
outweighs the danger. The Department of Indian Aftairs
has (at least formerly had) agreed with them that a
greater degree of flexibility than is possible under the
existing Indian Act is necessary to account for the
present cultural and genealogical complexity of the Micmac

of Newfoundland.

CULTURAL TRADITIONS
The Micmacs also base their claim to aboriginal
status on the continuation of cultural traditions, founded

on subsistence patterns shared with other Eastern
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Woodlands peoples since before the time of European
contact. Reliance on river, coastal and interior food
sources was supplemented by fur trapping and trading with
Europeans. Pre-contact spiritual beliefs of the Micmacs
based on their relationship with the land were combined
with the precepts of Romamnr Catholicism. Manufacturing
technology for the production of utilitarian and
ceremonial objects was brought to Newfoundland from Nova
Scotia and adapted to local needs and available resources.
Since 1900 the strength of these traditions has been
eroded due to depletion of resources and increased
exposure to white economic and value systems. The decline
of traditional economic activities, beliefs, and the
Micmac language also meant decline of the bases of Micmac
identity in Newfoundland.

People of the middle and older generation retain
some knowledge of material culture, ritual and the
language, but until recent political activity revived
interest in 'the o0ld ways' they had little reason to use
it. Memories and impressionistic knowledge remain for
younger people. Traditional technology was replaced to a
great extent by the technology of whites; the Micmac
language was replaced by English; the Micmac cosmology no
longer found space in the Roman Catholicism taught by the
priests of this century. Although knowledge of the

traditions remained, lack of opportunity or need to
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actually use it caused details of manufacture or ceremony
to be lost.

This situation posed problems when political
organisation began in the early 1970s. How does a people
regain a culture? The Micmacs started with the most
obvious and the most fruitful avenue - the land. It was
the one symbol of identity which had been maintained
through continued hunting and trapping. Its technology
was still known to many older men and could be readily
revived. The land could also serve as a starting point in
the negotiation of identity with the outside world. Both
natives and whites, villages and governments, recognise
the significance of land in the establishment of identity
as a people.

Revitalising a language is less straight-forward.
Although there are some Micmac speakers in Conne River and
other communities of the island, the language is rarely
used in daily conversation. In the past, Micmac was the
language of the country and, because of that, many men
over fifty years of age and some younger men retain some
degree of familiarity with it. They learned it as
children with their fathers while hunting and trapping,
but did not use it outside that context.

In Conne River, English became the lingua franca
of the community due to suppression of the Micmac

language by the church and education system. In central
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Newfoundland, and particularly on the west coast,
suppression of the language resulted from social sanctions
against 'speaking Indian,' school instruction in English,
the absence of a community of speakers, and the consequent
lack of utility of the language as a means of instrumental
communication. Speakers of Micmac became reluctant to use
the language or to teach it to their children. Younger
men lost their fluency when they left trapping. Women of
the same age group generally have less knowledge of the
Micmac language because they remained in the community
rather than participating in the male activities of
hunting and trapping. Most of those who do have some
command of the language were brought up by their
grandparents - individuals who often had only limited
knowledge of English but were fluent in Micmac. Now,
those few elderly people for whom Micmac was their mother
tongue, for the most part, remain reluctant to use it
publicly or to teach it to others, a reticence remaining
from their youth. Additionally, those among their
children who have some familiarity with the language have
not used it for thirty or forty years.

Since establishment of political organisations,
Micmac language classes for adults have been held from
time to time in Conne River. Teachers have been brought
from Nova Scotia because no one in Conne River has felt

able to instruct others. Some research on the
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Newfoundland Micmac dialect has been done by John Hewson
of Memorial University (Hewson 1978). There is virtually
no difference in dialect between Newfoundland and Cape
Breton Micmac, but some words and grammatical structures
no longer used in Cape Breton remain in use in
Newfoundland. The language is being reintroduced and this
is an important and necessary step in strengthening
identity, but, as is often the case, the task was
approached a bit too late and the local people who were
sources of knowledge are no longer able to help.

Spiritual beliefs, ceremonies, and the manufacture
of ceremonial and utilitarian objects are also being
reintroduced to Micmac life. The 1979 annual assembly of
the Federation of Newfoundland Indians was signiticant for
Micmac cultural traditions in two ways. First, for the
first time in over fifty years, a Newtoundland Micmac
chief was installed in ofrtrice. After Noel Jeddore left
Conne River for Cape Breton in 1924, there was no chief in
Newfoundland. With the establishment of a band councili in
Conne River a chief was elected, but he did not represent
other areas of the island. Since 1979, the Conne River
chief is chief of the Micmac population of the entire
island and he is a member of the Grand Council of Micmac
Chiefs in Nova Scotia.3 Secondly, the investiture of
the chief was accompanied by a sweet grass and pipe

ceremony presided over by the spiritual leader of the
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Micmac Nation. The ceremony blended traditional Micmac
prayer and ritual with elements of belief and ritual best
described as pan-Indian in derivation.

A craft co-operative, Micmac Arts and Crafts, had
been in operation from 1976 to 1978 in Conne River,
Glenwood and Bay St. George. The craft association began
operating again in Conne River in 1980. Through mail
order, craft exhibitions on the mainland, and through a
retail outlet in Conne River, they sell caribou and deer
skin moccasins, gloves and jackets, beadwork jewellery,
and duffle coats, mittens and slippers of their own
manufacture. Traditional Micmac motits are now used for
decoration, but the forms of many of the objects
themselves are not of Micmac origin. A hide tanning and
leatherwork business began in Glenwood in 1981, and the
FNI and Bay St. George Band Council are investigating the
establishment of small scale craft production, possibly of
spruce root baskets and snowshoes.

Craft production has been instigated by political
leaders as a means of economic development which would
reflect their cultural traditions. Leaders in all three
areas of the island are becoming interested in documenting
and reviving craft forms which are specific to

Newfoundland Micmacs.)‘l

The political value of increased
visibility through use of material markers of identity is

becoming seen to be equal in importance to marketability.
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The Micmacs have created no venue or market for their
crafts in Newfoundland outside their home communities.
Therefore as yet their visibility, and political impact,

is limited to the mainland.

CONCLUSIONS

It is on land, kin;hip, and cultural traditions
that the Micmacs base their identity. These factors, and
their interrelationships, have always been a part of
Micmac heritage, but in the past have remained implicit.
Now, they have been reinterpreted and made explicit as
political symbols of Micmac identity. Their historical
reality is overlaid with a political meaning intended to
legitimate the Micmacs' separate identity. By stressing
the development and maintenance of the attributes of
Micmac identity, they authenticate that identity and the
claim for special status to the white policy-makers and
public who will have a part in determining the form of
that special status. The symbols also give concrete
expression to Micmac identity for their members, thereby
strengthening group cohesiveness and pride.

The history of the Micmacs in Newfoundland and the
nature of their traditional way of life has been different
from that of other Newfoundlanders and now, in a time of

cultural resurgence, these differences act as political

currency used to reinforce their distinctiveness. The
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Micmacs' understanding of their culture is no longer an
unconscious continuation of tradition; it has become
reflexive. Their culture is being viewed as a set of
characteristics and values which must be revitalised and
adapted if it is to survive and which must Dbe
communicated to others, both native and non-native, as
having intrinsic value.

It may be said that the Micmacs have lost markers
of cultural distinctiveness. This sentiment seems to be
more frequently heard of late, particularly in response to
the land claim and registration process. However, it may
be said with equal validity that cultural survival has
little to do with unwavering allegiance to land, language
or kinship. Indeed, cultural renaissance often occurs at
the very time of the loss of cultural markers and in the
face of external opposition. Edward Spicer refers to the
strength of Irish nationalism in the late nineteenth
century, at the same time as English replaceé Gaelic as
the commonly used language, as but one example of this.
He argues that:

The continuity of a people is a phenomenon

distinct from the persistence of a particular

set of culture traits.

What makes a system out of the identity

symbols is not any logical, in the sense of

rational, relationship between them. The

meanings that they have fit into a complex

that is significant to the people concerned.

The meanings amount to a selt-definition and
an image of themselves as they have performed
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in the course of their history. The

selection of cultural elements for symbolic

references goes on in terms of the character

of this image; the frequent shifts in

emphasis are part of the process of

maintenance in response to alterations in the

environment. [Spicer 1971:798]

Resolution of the distinction made by Spicer
between 'continuity' and '"a set of traits' lies in
interpretation of levels of meaning. Cultural continuity
depends more on a deep identity of mind than it does on
apparent identity of form and practice. Cultural change
(or 'loss') may occur at the second level without loss of
integrity at the first. A living culture is one that has
and uses an effective history, which allows it to adapt to
altered conditions yet maintain its 'wholeness' through
continuity with its past. If that hermeneutic
understanding is there, the question of prevalence or
purity of specific 'traits', such as Spicer's example of
the Irish language or the Micmacs' language or bloodlines,
does not affect the validity of their intent to revitalise
a culture. Opposition from others, or neglect, may aid
the process of revitalisation because it brings into light
by its opposition what markers of identity and what degree
of autonomy identity have been lost. Continuation of
opposition fuels the revitalisation fires, for, as Herzl
said, "the enemy makes up a people" (Wirth 1943:686).

The oppositional process frequently produces

intense collective consciousness and a high
degree of internal solidarity. This is
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accompanied by a motivation for individuals

to continue the kind of experience that is

'*'stored' in the identity system in symbolic

form. [Spicer 1971:799]

The Micmacs now, at a time of increased opposition
to their claim for special status, have disassociated
themselves more strongly than ever before from any
identity other than Micmac. In a letter to a St. John's
newspaper, Chief William Joe wrote:

Basically what we found [in our research] was

that the ancestors of the Micmac people were

using and coming to Newfoundland from the
mainland 9,000 years ago...

You state also that because we are slightly

tainted with some European blood, we should

not be thought of as Indians...But accidents
our parents might have made does not make us

any less Indian. [Evening Telegram May 29,

1982, p. 61

The public presentation of ethnic identity demands
the perpetuation of a concept of permanence. The
necessary fiction of identity is that a person is born as
a member of "X" group, his forefathers were "X" since time
immemorial, and he, and his children and his children's
children, will remain "X" for their entire lives, and that
their bloodlines are 'pure.' However, the de facto
reality of culture and identity is that both are mutable
and so, too, are their markers. In their communicative
roles, cultural markers and symbol systems transmit a

sense of belonging and define a place in the world; in

their instrumental roles they may change the form of their
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expression with the exigencies of the moment. However,
constancy of history and identity must be publicly
presented and authenticated, both for the maintenance of
group solidarity and for acceptance by others.

An initial step in the development of a separate
identity for all minority groups is a delving into their
history as a group, or, if necessary, the manufacture of a
credible history.5 History - the sense of existing
throughout time - 1is necessary for the locating of 'selr'
within a group and of the group within a tradition. A
legitimate history is also demanded by outsiders, for whon
absence of a past may indicate absence of peoplehood.
This, as we have seen, is problematic for the Micmacs.

The white fictive history is that the Micmacs killed the
Beothuks, and facts of their actual history on the island
have been shrouded in ignorance and, more recently, in
political controversy.

Continuation of history and cultural traditions
require that they be incorporated in ways which allow a
culture to change yet maintain its integrity. In the eyes
of the Micmac political leadership, the purpose of
organisations is to facilitate the binding together of the
generations in order to ensure continuity. The enthusiasm
and non-traditional knowledge of the younger people meshes
with the experience and traditional knowledge of the

culture which is possessed by the elders, and renders it
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workable in a modern, white world. Through participation
of the elders, a modern political process gains legitimacy
as a viable and visible cultural heritage. Given the
enormity of the task especially for those disperseed
groups without a strong sense of 'community', the FNI has
been quite successful in this enterprise. Without
structural incorporation of succeeding generations,
cultural revival is only temporary. Its longevity
depends, at least in part, on adaptation of a traditional
way of life to present-day social and economic conditions
while maintaining its internal consistency, or sense of
harmony (Sapir 1966:90).

The political leaders of the Micmacs are young,
most of them ranging in age from twenty to forty years.
As has been stated earlier in reference to the land, this
age group is at least one, and often two, generations
removed from a fully encompassing traditional Micmac
lifestyle. They are too far from it to have had
first-hand experience in living on the land, yet are not
far enough away to feel divorced from the oral record
which has been given to them. This holds true for the
rest of their cultural milieu as well. Knowledge of their
language, oral history, food sources and processing
technology, and belief system are retained, at least in
part, by older people in Conne River and other parts of

the island. Whatever their opinions of political activism
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discussed, is one goal of the FNI, but in itself it is not
related to cultural preservation. Its value is as
evidence of the ability of group action to achieve
material ends not as readily attainable by individual
effort.

In other projects the Micmacs are trying to
demonstrate this function of group solidarity while, at
the same time, renewing their culture in a more direct
way. Micmac Arts and Crafts and the FNI are researching
the feasibility of expanding the scope of their training
programmes so that the inventory of Micmac crafts will
include more objects peculiar to the Micmacs, or which
directly reflect Micmac technology. Micmac leaders are
cognizant that the importance of this goes far beyond the
aid to economic development which it could give. Aside
from the increased visibility which could come from the
promotion of traditional skills, leaders are aware that ir
such skills are to survive, they must be passed on to the
younger generation now.

At the distance that the Micmacs presently are
from a holistic and viable traditional way of life, the
remnants of knowledge which remain must not only be
preserved but must be reconstituted in a way which makes
them useable in a very different world. "Spurious
culture,”™ in Sapir's terminology, is one in which the

component parts do not mesh together to create
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Perhaps one of the best statements of the value of
identity is given by an Indian leader speaking to the
United States government in 1887:

Like other people, the Indian needs at least

a germ of political identity, some government

organization of his own, however crude, to

which his pride in manhood may cling and

claim allegiance.:.This peculiarity in the

Indian character is elsewhere called

'patriotism,' the wise and patent fashioning

of which will successfully solve the question

of civilization. Exclude him from this and

he has little else to live for. [quoted in

McNickle 1973:85]
The 'germ of political identity' which has always been
present to some extent among the Newfoundland Micmacs has
been widely propagated in the past decade. However,
historical factors of migration and lack of official
recognition have contributed to uncertainty about the
legitimacy of their identity in the minds of some Micmacs
and whites in Newfoundland. This uncertainty, and
consequent absence of complete validation of their
identity, is the reason for my reference to them in the
introductory chapter as 'fourth world manqué.' They are
not simply native people striving to improve their social
lot, they are people striving to gain general consensus
among whites and natives that they are native in order to
therefore improve their 1lot. Because of this lack of
accord, the Micmacs of Newfoundland are atypical of native

6

people elsewhere in Canada. Correspondingly, their

acceptance as Micmac depends to a much greater degree upon
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. NOTES

Many of the earlier records were destroyed by fire,
either in the great fires of St. John's near the turn
of the century, or in fires which destroyed
individual churches.

The attitude expressed by the Micmacs is now changing
from that above. An 'Indian' physical appearance and
*racial purity' are now viewed as important, as Chief
Joe's letter quoted later in this chapter indicates.
Intermarriage becomes 'mistakes our parents made.'®
This is an attempt to combat the argument put forth,
with varying degrees of sophistication, that 'they
don't have any more Indian blood than anyone else in
Newfoundland.'® Dealing with that statement on its
own terms, however, denies what is fundamentally the
most important aspect of Micmac identity, to my mind:
that is that it has survived despite dispersal of

the population, intermarriage, and loss of language
and cultural traits. If even a thread of a sense of
'Micmacness' remains, particularly on the west coast
where it was only a liability, the Micmacs have
demonstrated the legitimacy of their identity.

After the death of Chief William Joe in December
1982, his newphew, Michael Joe, Jr., was elected
chief by the people of Conne River. His investiture
was attended by Micmac chiefs, including the Grand
Chief, and the spiritual leader from Nova Scotia, but
Micmacs elsewhere on the island were not included in
the election process.

For comprehensive discussion of Nova Scotia Micmac
material culture, with some reference to
Newfoundland, see Whitehead (1980,1982). The
Newfoundland Museum and Conne River Micmac Arts and
Crafts have collaborated on a study of Newrounaland
Micmac material culture and production of artifacts.
For results of this project, see Clark and Anger
(forthcoming).

In reference to the investigation of history, I see
as part of this phenomenon the great interest in
women's history which followed the political and
economic feminism of the 1960s. A similar process of
discovering a history occurred in the gay liberation
movement. In regard to ethnic minority group
history, perhaps one example of selective use of
history is in the various forms of the back-to-Africa
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movement from Marcus Garvey and continuing to the
choice of name by Malcolm X and the adoption of the
Muslim faith. A history of enslavement only
increases the difficulties of instilling pride in
heritage, but a history including the freedom of
tribal Africa is more readily a source of pride.
Roots, of course, is the quintessence of this (Haley
1976) .

In reference to the second point of the manufacture
of a history, at the 'individual level this could be
called the 'Long Lance' or 'Grey Owl' complex, in
which a fictitious personal ethnic history is created
and successfully sold. The Micmacs have fallen

prey to the temptations of fictive, or at minimum as
yet unprovable, group history on occasion, such as in
suggesting proof of ancestral occupation of
Newfoundland for nine thousand years. This is
conjecture at this point and depends on finding
demonstrable connections between the Micmacs and the
Maritime Archaic Indians of Newfoundland, which the
available archeological evidence cannot veritry (J. A.
Tuck; pers. comm.).

The Metis may provide an exception to this statement.
They too are called upon by status Indian groups and
whites to justify their native identity. But even
the Metis recently have not been officially
discredited, as the government of Newfoundland has
done to the Micmacs, with one example being Premier
Peckford's dismissal of their land claim (Jones
1982).



260

REFERENCES

ADAMS, E. C. L.

1927 Congaree Sketches. Chapel Hill: University of

North Carolina Press. (1971 New York: Kraus Reprint.)

ADORNO, T., E. Frenkel-Brunswik, D. Levinson & R. Sanford

1950 T Aut tarjan Personality. M. Horkheimer

and S. H. Flowerman (eds.), Studies in Prejudice. New
York: Harper & Row for The American Jewish Committee.

ANGER, Dorothy C.

1981 "The Micmac of Newfoundland: A Resurgent Culture.n”
Culture 1:1:78-81.

APTHEKER, Herbert

1939 "Maroons Within the Present Limits of the United
States." Journal of Negro History 24:2:167-184.

ARCHER, Gabriel

1906 "The Relation of Captain Gosnol's Voyage..." In

Samuel Purchas, Hakluytus Posthumus, Or Purchas His
Pilgrimmes. Glasgow: James MacLehase and Sons, XVIII.

BABCOCK, William H.

1899 "The Nanticoke Indians of Indian River, Delaware."

Amerjcan Anthropologist (NS) 1:2:227-282.

BAILEY, G. A.
1972 "Being Choctaw: A study in levels of ethnic
identity." Paper presented to the meetings of the
American Anthropological Association, Toronto, Ontarioc.

BARTELS, Dennis

1978 "Micmac Occupation and Settlement of Newtounaland."
Federation of Newfoundland Indians, ms.

1979 "Time Immemorial? A Research Note on Micmacs in

Newfoundland." The Newfoundland Quarterly 75:3:6-9.



261

EARTH, F.

1969 Ethnic Groups and Bou ies. Oslo:
Universitetsforlaget.

BARTON, Garry L.

1979 The Life and Times of Henry Berry Lowry.
Pembroke, N.C.: Lumbee Publishing Co.

BENNETT, John W. (ed.) !

1975 The New Ethnicity: Perspectives from ethnology.
1973 Proceedings of the American Ethnological Society.
St. Paul, Minn.: West Publishing Co.

BERRY, Brewton

1945 "The Mestizos of South Carolina." Amerjican Journal
of Socioclogy 51:1:34=-41.,

1963 Almost White. London: Collier-Macmillan.
BLU, Karen

1972 We People: Understanding Lumbee Indian identity in
a tri-racial situation. Ph.D. diss., University of
Chicago.

1977 "Varieties of Ethnic Identity: Anglo-Saxons,
Blacks, Indians and Jews in a southern county.?"

Ethnicity 4:263:286.

1979 "Race and Ethnicity - Changing symbols of dominance
and hierarchy."™ Anthropological Quarterly 52:2:77-85.

1979a "The Uses of History for Ethnic Identity: The

Lumbee case.™ in Robert Hinshaw (ed.), Currents_in
o) : s i f . The Hague:

Mouton, pp. 271-285.

1980 The Lumbee Problem: The making of an American
Indian people. Cambridge: Cambridge University Press.

BOISSEVAIN, Ethel

1956 "The Detribalization of the Narragansett Indians:
A case study." Ethnohistory 3:3:225-245.



1959 "Narragansett Survival: A study of group
persistence through adapted traits." Ethnohistory
6:4:347-362.

BRAROE, Niels Winther

1975 Indian and White: Self-Image and Interaction in a
Canadian Plains Community. Stanford: Stanford

University Press.

BROSNAN, Michael

*

1948 Pioneer History of St. George's Diocese,
Newfoundland. Toronto: Mission Press.

BROWN, Richard

1869 A History of the Island of Cape Breton. London:

Sampson Low, Son, and Marston.
BURKE, James

1976 P r_ Tomahawks: Fro e e o) .
Winnipeg: Queenston House Publishing.

CARDINAL, Harold

1969 T Unjust S . Edmonton, Alta.: Hurtig.

1977 The Rebirth of Canada's Indians. Edmonton, Alta.:
Hurtig.

CARMICHAEL, Stokely

1966 "Toward Black Liberation."”™ M u t
Autumn:639-651.

CARR, Lloyd G., and Carlos Westez (Chief Red Thunder Cloud)

1945 "Surviving Folktales and Herbal Lore among the
Shinnecock Indians of Long Island."™ Journal of

American Folklore 58:228:113-123.
CHAPPEL, Edward

1818 Voyage to Newfoundland. London: Jd. Mauman.
CHARLEVOIX, P. F. X.

1902 History and General Description of New France,
Vol. 1. Trams. J. G. Shea. London: Francis Edwards.




it

CLARK, Brenda, and D. C. Anger

n.d. Traces: Traditional material culture of the
Newfoundland Micmac. St. John's: Newfoundland Museum.
ms. (forthcoming).

COHEN, Abner

1969 Custom and Politics in Urban Africa. Berkeley:

University of California Press.
(ed.) ’
1974 Urban jcity. London: Tavistock.
COHEN, Ronald

1978 "Ethnicity: Problem and focus in anthropology."
Annual Review of Anthropology T7:379-403.

CORMACK, William Epps

1928 Narrative of a Journey Across the Island of
Newfoundland in 1822. London: Longmans, Greene & Co.

CUFF, Harry

1966 "T interviewed the Great-Grandchild of a Beothuk.?"
The Newfoundland Quarterly 65:2:25.

DANIEL, Richard
1980 A History of Native Claims ocesses

1867-1979. Prepared for Research Branch, Department
of Indian Affairs and Northern Development, Ottawa.

DELORIA, Vine, Jr.

1969 Custer Died For Your Sipns: An Indian manjtesto.

New York: Macmillan.
DENE NATION

1979 "Recognition of the Dene Nation through Dene
Government." Discussion paper, March 1979 (pamphlet).

DENYS, Nicolas

1908 The Description and Natural History of the Coast
of North America. Toronto: The Champlain Society.




DESPRES, Leo A., (ed.)

1975 Ethnicity and Resource Competition in Plural
Societies. The Hague: Mouton.

DeVOS, George, and L. Romanucci-Ross (eds.)

1975 Ethnic Identity: Cultural continuities and
change. Palo Alto, Cal.: Mayfield Publishing.

DILTHEY, Wilhelm !

1976 "The Rise of Hermeneutics." In P. Connerton (ed.),
Critical Sociology. Harmondsworth: Penguin Books.

DINNERSTEIN, Leonard, and Frederic C. Jaher (eds.)

1977 Uncertain Americans: Readings in Ethnic History.
New York: Oxford University Press, 2nd Ed.

DuBOIS, W. E. B.

1961 The Souls of Black Folk., New York: Fawcett.

EIDHEIM, Harold

1968 "The Lappish Movement: An innovative political
movement." In M. J. Swartz (ed.), Local-Level Politics.
Chicago: Aldine.

1969 '"When Ethnicity 1s a social stigma.'" In F. Barth
(ed.), Ethnic Groups and Boundaries. Boston: Little,
Brown and Co.

1971 Aspects of the Lappish Minority Situation.
Oslo: Universitetsforlaget.

ELIOT, T. S.

1928 '"Tradition and the Individual Talent." In The
Sacred Wood: Essays on poetry and criticism.
London: Methuen.

EPSTEIN, A. L.

1978 Ethits and Identity: Three studies in ethnicity.
London: Tavistock.

EVANS, Hubert R.

1954 Mist on the River. Toronto: Copp, Clark.




e v J

EVANS-PRITCHARD, E. E.
1945 The Nuer. London: Oxford University Press,.

(FNI) KTAQUMKUK ILNUI SAGAMAWOUTIE and The Conne River
Indian Band Council

1980 Freedom to Live Our Own Way ipn Our Own Land.

Conne River, Newfoundland.

FLEMING, Bishop Michael

*

1958 "An Early Visit to Conne River (1835)." In Holy

Cross Annual, Holy Cross Academy, St. Albans, Bay
d'Espoir.

FONER, Philip S. (ed.)

1976 We, the other people: Alternative Declarations of
Independence by labour groups, farmers, women's rights
advocates, Socjalists, and Blacks, 1829-1975. Urbana,
Il1l.: University of Illinois Press.

FORTES, M.

1945 The Dynamics of Clanship among the Tallensi.
London: Oxford University Press, for the International
African Institute.

FRAZIER, E. Franklin

1939 T Negro Fam i t ni S sS. Chicago:
University of Chicago Press.

GADAMER, Hans-Georg

1975 TIruth and Method. Translated by G. Barden and J.
Cumming. New York: Seabury Press.
1976 Philosophical Hermeneutics. Translated by David

E. Linge. Berkeley: University of California Press.
GEERTZ, Clifford

1973 The Interpretation of Culture. New York: Basic.
GISBORNE, F. N.

1851 "To the Newfoundland Electric Telegraph
Commissioners." (o] ou S ’
St. John's, Newfoundland.



GJESSING, G.

1954 Changin . London: London School of
Economics, Monographs on Social Anthropology No. 13.

GLAZER, Nathan, and D. P. Moynihan

1970 Beyvond the Meltin . Cambridge: M.I.T. Press,
2nd Ed.
1975 ic : eor nd erience. Cambridge:

Harvard University Press,

GLUCKMAN, M.

1959 C nd C . Glencoe, Ill.:
The Free Press.
1963 Order and Rebellion in Tribal Africa. New York:

The Free Press of Glencoe.
GOVERNMENT OF CANADA

1969 Statement of the Governgent of Canada on Indian
Poljcy Ottawa: Department of Indian Affairs and
Northern Development.

1973 Statistics Canada 1971 Newtfoundland Native Indian

and Eskimo Population. Ottawa: Statistics Canada
(December 1973), p. 20.

GUILLEMIN, Jeanne

1975 Urban negades: ult s e of e n
Indians. New York: Columbia University Press.

HABERMAS, Jurgen

1970 IToward a Rational Society: Student protest,

scienc d t . Translated by Jeremy J. Shapiro.

Boston: Beacon Press.

1970a "Toward a Theory of Communicative Competence." In

H. P. Dreitzel (ed.), WM.LM
u c e . New York: Macmillan.

19700 "On Systematically Distorted Communication."
Inquiry 3:3:205-218.



1971 "Thoughts on the Foundation of Sociology in the
Philosophy of Language: Six lectures."™ Translated by
Jeremy J. Shapiro. Unpublished ms.

1975 Legitimation Crisis. Translated by Thomas

McCarthy. Boston: Beacon Press.

1979 Communij ion and e E ution oci .
Translated by Thomas McCarthy. Boston: Beacon Press.

1980 "On the German-Jewish Heritage."™ Telos
4Y4:Summer:127-130. '

HALEY, ALEX
1976 Roots. Garden City, N.Y.: Doubleday.
HARRIS, Mark

1948 ™"America's Oldest Interracial Community."™ Negro
Digest 6:9:21-24,

HEAD, Grant C.

1976 E teen C u un . Toronto:
McClelland and Stewart.

HECHTER, Michael
1975 In n oniali : e t ri ri
n jona dev o) ent - . London: Routledge &

Kegan Paul.

HENRIKSON, Georg

1973 Hunters jin the Barrens. St. John's: Institute
of Social and Economic Research, Memorial University of

Newfoundland.

HENRY, Frances

1976 Ethnjici the Americas. World Anthropology
Series, Sol Tax (ed.), The Hague: Mouton.

HERTZBERG, Hazel W.

1971 The Search for_an American Indian Identjity: Modern
Pan-Indian Movements. Syracuse: Syracuse University

Press.




HEWSON, John
Kilusuaganey Wi'katikin: A Newtoundland Micmac

1978
u c ry. St. John's: Department of
Linguistics, Memorial University of Newtoundland. (xerox)

HICKS, George L.

"Catawba Acculturation and the Ideology of Race."
e can

1964
University of Washington

e
Ethnological Society. Seattle:
116-1214. ,

Press, pp.

and D. I. Kertzer

?
Problems of Monhegan

1972 "Making a Middle Way:
identity." Southwestern Journal of Anthropology

HOFFMAN, Bernard

The Histeorical Ethnography of the Micmac of the
University of

1955
Ce es. PhD Diss.

h
California, Berkeley.

HORKHEIMER, Max
In Critique of Instrumental
Qf world war

1961 "The German Jews."

R n: u S e s ne e

II. Translated by Matthew J. O'Conneli et al. New York:
1974,

The Seabury Press,

HOWARD, James H.

1960 "The Yemasee:
tribe rediscovered."
62:4:681-683.

A supposedly extinct southeastern

American Anthropologist

HOWLEY, J. P.
Toronto: Coles

1915 The Beothuks or Red Indjans.
1974). (1st edition:

Publishing (facsimile edition,
Cambridge University Press.)

HUDSON, Charles
The University

1970 The Catawba Nation. Athens, Ga.:

of Georgia Press.



HUGHES, E. C.

1955 "New Peoples."™ In A. W. Lind (ed.) Race Relations

in World Perspective. Honolulu: University of Hawaii
Press, pp. 95-115.

HYMES, Dell

1974 "The Uses of Anthropology: Critical, Political,

Personal.™ 1In D. Hymes (ed.) Reinventing
Anthropology. New York: Vintage Books, pp. 3-79.

INDIAN CHIEFS OF ALBERTA

1970 Citizens Plus. Edmonton, Alta.: Indian
Association of Alberta.

INDIAN TRIBES OF MANITOBA

1971 W ung: ur rows. Winnipeg: Manitoba
Indian Brotherhood.

ISAACS, Harold R.

1977 Id sS_o e ibe: rou i nti olitic
change. New York: Harper Colophon Books.

JACKSON, Douglas
n.d. A study of Conne River Micmacs land use.
unpub. ms., n.p. (esp. Chapter 7, a history of the
community.)

JOHNSON, Arthur
1967 "Hugh Cole's 400-mile Trek with Reindeer."™ In J. R.
Smallwood (ed.), ook f £ d, vol. 3.
St. John's: Newfoundland Book Publishers, pp. 419-423.

JONES, Albert

1982 Assessment and Analysis of the Micmac Land Claim in
Newfoundland. St. Johnt's: Government of Newtoundland

and Labrador.
JONES, J. Hardy, Jr., and V. J. Parenton

1951 "The People of Frilot Cove: A study of racial
hybrids." American Journal of Socjiology 57:2:145-149.









< |

MOERMAN, M.

1965 "Who are the Lue: Ethnic identification in a
complex civilization." ic t s
67:5:1215-1230.

1967 "Being Lue: Uses and abuses of ethnic

identification." in J. Helm (ed.), Essays on the Problem
of the Tribe. American Ethnological Society. Seattle:
University of Washington Press, pp. 153-169.

MOONEY, James

1907 "Croatan" and "Mixed-Bloods." Handbook of American

Indians North of Mexico. Washington: Bureau of American
Ethnology, Bulletin No. 30.

1907a "The Powhatan Confederacy Past and Present."

American Anthropologist 9:1:129-152.

1928 "The Aboriginal Population of America North of

Mexico." Smithsonian Miscellaneous Collections vol. 80

no. 7.

McCULLUM, Hugh and Karmel McCullum

1975 This Land Is Not Fopr Sale: Canada's oQriginal

e n h . Toronto: Anglican Book Centre.

McGEE, Barold

1974 Ethnic Boundaries and Strategies of Ethnic
Interaction: A history of Micmac-White relations in Nova
Scotia., PhD diss. Southern Illinois University.

, (ed.)
1974a The Native Peoples of Atlantic Canada: A history

of ethnic interaction. Toronto: McClelland and Stewart.

MacGregor, William

1908 "Report by the Governor on a visit to the Micmac
Indians at Bay D'Espoir." London: Colonial Reports,
No. 5i&4.



cio

McNickle, D'Arcy

1973 Native American Tribalism: Indian_survivals and
renewals. London: Oxford University Press for The
Institute of Race Relations.

NAGATA, Judith

1974 "What is a Malay? Situational selection of ethnic

identity in a plural society."™ American Ethnologist
1:331-350.

*

NAROLL, R.

1964 "On Ethnic Unit Classification."™ Current
Anthropology 5:283-291,306-312.

ORANS, M.

1965 TIThe Santal: A tribe in search of a great
tradition. Detroit: Wayne State University Press.

PASTORE, Ralph

1977 "Micmac Colonization of Newfoundland." Paper

presented to the Canadian Histoprical Association,

Fredericton, N.B.

1978 Newfoundland Micmacs: A history of their
traditional life. St. John's: Newtoundland Historical
Society, Pamphlet No. 5.

1978a "Indian Summer: Newfoundland Micmacs in the 19th
century." In R. Preston (ed.) Papers from the 4th

u C Ss d no i .
Ottawa: National Museum of Man Mercury Series, Canadian
Ethnology Service, Paper No. u40.

n.d. The Indians of Newfoundland. Department of
History, Memorial University of Newfoundland, ms.

PENNEY, Gerald

1983 "The Micmac Cross of Bay De Nord."™ h o o)
50:2:16.

POLLARD, J. G.

1894 The Pamunky Indjians of Virginia. Washington:
Bureau of American Ethnology, Bulletin 17.



PONTING, J. R., and R. Gibbins

1980 Out of Irrelevance: A socio-political

n odu jan s_ i . Toronto:
Butterworths.

POOL, I.
1963 "When is a Maori not a 'Maori'?" Journal of the
Polynesjian Socjety T72:206-210.

PROWSE, D. W. '
1895 A History of Newfoundland from the English,
Colonial and Foreigp Records. London: MacMillan and Co.

REDFIELD, Robert
1938 "Race and Class in Yucatan." 1In Cooperation in
Research. Washington: Carnegie Institution of
Washington, Publication No. 501, pp. 511-532.

1943 "What We Do Know About Race." Scjientific
Monthly LVIII(Sept):193-201.

1960 Peasant Society and Culture. Chicago: University

of Chicago Press.
RICOUER, Paul

1963 "Structure et Hermeneutique." Esprit 31:322:596.

1970 Freud and Philosophy: Anpn essay on

ROGERS, Major Robert

1765 A Concise Account _North America.... London:
printed for the author and sold by J. Millen.

ROGERS, J. D.

1911 Newfoundland. A Historical Geography of the
British colonies, vol. 5, part 4. Oxford: Clarendon.

ROSE, Arnold M.

1965 Sociology, The Study of Human Relatjons. New
York: Alfred A. Knopf.



ROTHMAN, Jack (ed.)

1977 Issues in Race and Ethnjc Relations: Theory,
research _and action. Itasca, Ill.: Peacock.

ROWE, Frederick W.

1977 Extinction: The Beothuks of Newfoundland.

Toronto: McGraw-Hill Ryerson.

RUONG, I.

*

1969 "Who is a Lapp." In The Lapps_ Today vol. II.
Oslo: Universitetsforlaget.

RYAN, Lyndall

1982 The Aboriginal Tasmanians. Vancouver: University

of British Columbia Press.

ST. CROIX, Rev. Stanley
1937 "The Micmacs of Newfoundland."™ In J. R. Smallwood
(ed.) The Book of Newfoundland, vol. 1. St. John's:
Newfoundland Book Publishers, pp. 284-286.

SAMUEL, Maurice
1927 I, The Jew. New York: Harcourt, Brace & Co.

SAPIR, E.

1966 Culture, Language, and Personality: Selected
Essays. Edited by David G. Mandelbaunm.
Berkeley: University of California Press.,

SAWCHUK, Joe

1978 The Metis of Manitoba: Reformulation of an ethnic
identity. Toronto: Peter Martin Associates.

SCHOLTE, Bob

1974 "Toward a Reflexive and Critical Anthropology."™ In
D. Hymes (ed.), R e in o . New York:
Vintage Books, pp. 430-457.



< (0O

SCHWARTZ, Ronald D.

1979 "Habermas and the Politics of Critical Theory." ms.
Paper presented to the annual meetings of the Canadian
Sociology and Anthropology Association, Saskatoon, Sask.

SEALE, Bobby

1978 A Lonely Rage: The autobiography of Bobby Seale.
New York: Times Books.

A

SIDER, Gerald M.

1976 "l,Lumbee Indian Cultural Nationalism and

Ethnogenesis." Dialetical Anthropology 1:161-172.
SOUTHALL, A.

1976 "Nuer and Dinka are People: Ecology, ethnicity and
logical possibility.™ Man (NS)11:4:463-491.

SPECK, F. G.

1911 "The Jackson Whites." Southern Workman
4O0:Feb:104-107.

1915 The Nanticoke Communpity of Delaware. New York:

Museum of the American Indian, Heye Foundation.

1916 "Remnants of the Machapunga Indians of North
Carolina." American Anthropologist (NS)18:2:271-276.

1918 "Remnants of the Nehantics."™ Southern Workman
47:Feb:65-69.

1922 B uk d i ac. New York: Museum of the
American Indian, Heye Foundation.

1925 The Rappahannock Indians of Virginja. Indian
Notes and Monographs v. 5, no. 3, New York: Museum of the

American Indian, Heye Foundation.

1928 Ch er in the no o e ibes
of Virginja. Indian Notes and Monographs, v. 1, no. 5,
New York: Museum of the American Indian, Heye Foundation.

1928a "Native Tribes and Dialects of Connecticut, a
Mohegan~-Pequot Diary." Forty-third Annual Report of the
Bureau of American Ethnology, 1925-1926, Washington.



F cl

1943 "A Note on the Hassanamisco Band of Nipmuc."

Bulletin of the Massachusetts Archeological Society
4:4:48~-56.

1943a "Reflections upon the Past and Present of the
Massachusetts Indians." B leti s tLs

Archeological Society 4:3:33-38.

1943Db "A Social Reconnaissance of the Creole Houma
Indian Trappers of the Louisjiana Bayous." America
Indjgena 3:2,3:135-146,211-220.

3

1947 "Notes on the Social and Economic Conditions
among the Creek Indians of Alabama in 1941." America

Indigena 7:3:195-198.
SPICER, Edward H.

1971 "Persistent Cultural Systems." Science
174:Nov:795-800.

SPIESS, Mathias

1933 Ih ns c ut. New Haven: Yale
University Press.

STORY, G. M., W. J. Kirwin and J. D. A. Widdowson

1982 ictionary of Newfoun i . Toronto:
University of Toronto Press.

STYMEIST, David H.

1975 Ethnics and Indians: Social relations in a
northwestern Qntario town. Toronto: Peter Martin

Associates.

SZWED, John

1966 Private Cultures and Personal Imagery;
Interpersonal relatjons in a Newfoundland peasant

Society. St. John's: Institute for Social and
Economic Research, Memorial University of Newtounaland.

TALBOT, D. Amaury

1915 Woman's Mysteries of a Primitijve People: _ The
Ibibios of southern Nigeria. London: Cassell and Co.




Ll B

TAMAGAWA, Kathleen (Eldridge)

1932 Holy Prayers in a Horse's Ear. New York: R. Long
and R. R. Smith.

THOMAS, Gerald

1977 Stories, Storytelling and Storytellers in
Newfoundland's French Tradition: A study of the narrative
art of four French Newfoundlanders. Phd diss. Memorial
University of Newfoundland.

THOMAS, Robert K.

1970 "Pan-Indianism." In S. Levine and N. 0. Lurie

(eds.) The American Indian_ Today. Baltimore: Penguin,
pp. 128-140.

THOMPSON, F. F.

1961 The French Shore Problem in Newfoupdland: An
imperial study. Canadian Studies in History and

Government, No. 2. Toronto: University of Toronto Press.
THWAITES, Reuben Gold. (ed.)

1959 The Jesujt Relations and Allied Documents, vol.
III, Acadia 1611-1616. New York: Pageant Book Co.

UPTON, L. F. S.

1977 "The Extermination of the Beothuks of Newtounaland."

Canadian Historical Review 57:3:133-153.
1979 Micmacs and Colonists: Indjan-White Relations
in the Maritimes, 1713-18619. Vancouver: University
of British Columbia Press.

WADEL, C.
1969 Marginal Adaptations and Modernization in
Newfoundland: A study of strategies and implications of
resettlement and redevelopment of outport fishing
communities. St. John's: Institute for Social and

Economic Research, Memorial University of Newtounaland.

WALLIS, W. D., and R. S. Wallis

1955 The Micmac Indians of Eastern Canada.

Minneapolis: University of Minnesota Press.


















