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ABSTRACT

Indigenized Self .'A Healing Journey is a major segment of my personal life story. I have 

not revealed every detail of my life story as I have not dealt with all aspects of my 

healing and some remain too painful to write about or discuss in such public detail. 

However, this is a detailed account of many traumatic and wonderful events in my life 

that have lead up to my embarking on a healing journey. I explore the history of 

education in Alaska as it was introduced to Alaska Natives. I try to comprehend why my 

Inupiaq mother never taught me her first language and why she gave up so much of her 

fine heritage. Being a part of the Alaska Native Claims Settlement Act as an enrolled 

Alaska Native and member of a board of directors for a village corporation has been an 

educational experience. While it has been rewarding and full of political decisions, it has 

not always been compatible with traditional Alaska Native values. It is said that people 

must share their healing experiences with others to maintain their gift of healing. 

Indigenized Self: A Healing Journey is a way of sharing my gift of healing.
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INTRODUCTION: THE ASSTMTT.ATTON SYNDROME

Indigenized Self: A Healing Journey is a story of healing self. I am an indigenous 

woman of mixed blood, half Inupiaq1 and half German/Polish raised by my father who 

came to Alaska to mine for gold and trap for furs and the Athabascan and Inupiaq women 

in Manley Hot Springs, Alaska. Conflicting values were constant during my upbringing 

but there was always love and positive self-esteem building. These proved to be valuable 

assets throughout my life. Having good self-esteem has been one of the best gifts my 

father gave me. He would tell m e,44You are Eskimo and a half white woman growing up 

with Indians, you will face prejudices in your life. You must be an honest, hard working 

person and know you are the best to make it in this world.” I am happy to share my gift 

of self-esteem with this paper and teach others to develop it in themselves.

When the missionaries and Western educators came to Alaska they shamed 

Alaska Natives as a tool to implement the assimilation education policies of the 

government. This was supposed to get rid of the “Indian Problem.” Alaska Natives were 

supposed to change their lives to participate in the Western economies, to be taxpayers, to 

work in the industrial world, and to contribute to the Western way of doing business and 

thinking. Little or no regard was given to the wonderful cultures of Alaska Native 

peoples. In 1892, the United States Congress made it mandatory that Indian children 

attend boarding schools. (Abadian, 1999, p. 111) My mother attended Eklutna Industrial 

School just north of Anchorage, so I felt it was appropriate for me to look at boarding 

schools in order to better understand my mother’s experiences.



The United States government’s policy was to assimilate American Indians and 

Alaska Natives through education. American Indians and Alaska Natives were 

considered uncivilized, superstitious savages. Missionaries and teachers used mental, 

emotional and physical abuse to control the students and to force them to learn and speak 

English exclusively. The best and brightest were taken from their families. Most 

families lived in camps along rivers or near subsistence hunting areas. Imagine a stranger 

arriving to pick up your children to take them off to some far away place because it was 

the law. Alaska Natives freely gave their wisdom for survival, the foods that they eat, 

and their hospitality to countless visitors only to be discriminated against in their own 

land.

The Alaska Native Claims Settlement Act of 1971 was intended to bring Alaska 

Natives from a subsistence economy into corporate America. Barry Jackson, a Fairbanks 

attorney, introduced the idea of corporations to the ANCSA legislation. The education 

assimilation policies and the Alaska Native Claims Settlement Act were acts of social 

engineering. Attorney and author Donald Mitchell said:

.. .President George WashingtonJbelieved that, over time, Indian interaction with 

trading posts the U.S. government operated on the frontier could advance Native 

American assimilation of the social and economic values of the postcolonial white 

society. Adjusted for time, place, and situation, Baity Jackson’s insight that the 

internal structure of the organizations in which Alaska Natives would participate

, 7
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to implement their land claims settlement would affect Native behavior was not 

dissimilar from Washington’s, although Jackson knew nothing about the history 

of George Washington’ s Indian policy. (2001, p 157)

We, the Alaska Native peoples, must acknowledge the shaming and 

discrimination that took place in the past in order to plan for a healthy future. In many 

ways, shaming and discrimination continue today. We, the third generation, must heal 

from the past and work with those who suffered firsthand and assist in their healing, A 

self-determination healing movement must begin with self. In addition to healing self we 

must not be critical of others who are inflicted with problems as such negative thoughts 

could ruin our luck. It is eloquently remembered by Josephine Roberts from Tanana in 

her biography what Mrs. Abraham and Mrs. Bogie said to her when she was a young 

child:

Don’t think that you’re better than anybody even if you don’t drink or you don’t 

smoke, because it might turn around on you. You might start doing those things 

and you’ll be worse than the next person.” Those two old ladies. And they used 

to say, “Never be too proud. Never think you’re prettier than your friends or 

something. Because one day you’re pretty and the next day you might not be the 

way,you are. You might be in a fire or have a terrible accident. Then you 

wouldn’t be pretty. It might come back on you.” I used to listen. (Madison & 

Yarber, 1983, pp 52-53)

We need to support each other in our professional careers and acknowledge



the U.S. Commissioner of Education John Eaton. He described the “Athabascan Indians 

as ‘essentially wild at present..| |  while the Eskimos were considered to be a “more 

intelligent and adaptable group than the Indians” (Ray, 1959, pp. 18-19). I  wondered 

where this prejudiced remark originated as I have heard it many times. Dali’s report 

further stated that Alaska Natives were uncivilized people and there was a dire need for 

the federal government to provide educational opportunities.

The Western educational programs up until this point had been through the 

Russian Orthodox Church whose primary purpose for educating Alaska Natives was to 

establish trade. The Presbyterian missionaries had established mission schools to teach 

Christianity and to “civilize the savages,” a term often used to describe Alaska Natives. 

Ray said, “The official educational policy of the United States government, therefore, 

was to civilize the natives and to help them become self-respecting and independent 

citizens” (1959, p. 25). In 1886 Sheldon Jackson said, “ .. .in the native villages,.. .the 

school aims to lift the whole community out of their old methods into those of 

civilization” (p. 33).

The assimilation policy in education that Sheldon Jackson was implementing 

emphasized Alaska Native children learning Western ways, including adopting Western 

work roles and occupations and giving up their indigenous languages. Reporting on the 

1891-92 school year Jackson described the Roman Catholic mission school in Holy 

Cross, “Besides a good English education, the girls were taught washing, ironing, 

sewing, and cooking. The boys were taught carpentry, blacksmithing, and gardening...
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As in all such schools, English was the only language allowed to be spoken in or out of 

the classroom.” (1894 p. 875) Jackson seemed to take pride when Alaska Native children 

appeared to give up their languages to the point that they were actually thinking in 

English. Of the Methodist effort at the Jessie Lee home in Unalaska he said, “In the 

classroom, which I visited repeatedly, I found that good progress had been made in the 

acquisition of the English language. Those children who had been in the home for three 

years of more not only read, wrote, and spoke, but also seemed to do their thinking in 

English” (Jackson, 1896 p. 29).

The Western explorers, fur traders, gold miners, and whalers who first came to 

Alaska did not influence education much as they were in Alaska for resource extraction.

It was during this time, however, that alcohol was introduced to Alaska Natives 

(Fortuine, 1989, p. 279). These outsiders came, harvested the resources, and left. What 

followed were the well-meaning missionaries and teachers who did not understand the 

traditional methods of education. They saw children who were not receiving a formal 

education of reading, writing, and arithmetic. With the arrival of the “pioneers,” disease 

became widespread in Alaska. Many of these diseases were foreign to Alaska Natives 

and devastated entire villages and families, killing thousands of Alaska Natives (Fortuine, 

1989). Harold Napoleon describes the diseases that killed so many Alaska Natives as the 

“Great Death” in his book Yuuyaraq: The Way o f the Human Being:

From looking at the various epidemics which decimated the Native people, I first 

thought of them collectively as the Great Death, but I am now convinced that the

13



Great Death refers to the 1900 influenza epidemic which originated in Nome. . 

From there it spread like a wildfire to all comers of Alaska, killing up to 60 

percent of the Eskimo and Athabascan people who had the least exposure to the 

white man. (Details are reported by Robert Fortuine in his book, Chills and 

Fever.) This epidemic killed whole families and wiped out entire villages. It gave 

birth to a generation of orphans-our current grandparents and great-grandparents” 

|  (1996, p.10). -j' X

Mission schools and orphanages were established as many children were left 

without families to care for them.

Just prior to this time period Sheldon Jackson, a Presbyterian minister and U.S. 

Agent of Education, came to Alaska and literally divided up Alaska geographically by 

religious groups. By dividing the state into religious denominations the churches would 

not compete against each other. The Presbyterians were already established in southeast 

Alaska so they retained that region. The Episcopalians were in the Yukon region as the 

Church of England had followed the Hudson Bay Company. Kodiak and the Cook Inlet 

region were given to the Baptists and the Methodists were assigned the Aleutian and 

Shumagin Islands. The Moravians received the Kuskokwim and Nushkagak areas and 

the Congregationalists went to the Cape Prince of Wales and Bering Straits region. The 

Presbyterians went to Point Barrow (Stewart, 1908, p. 364).

The missionaries came to Alaska to spread the word of God. They did not 

recognize the spirituality that existed among Alaska Natives or interpreted it as
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witchcraft. Describing the Athabascans, Jackson said, “Shamanism and witchcraft, 

with all their attendant barbarities, prevail. They also believe in a multitude of spirits, 

good and bad” (1895, p 1739). Of the Inupiat, Jackson said, “Like all other ignorant 

people, they are firm believers in witchcraft and spirits generally” (1893, p 1290).

Not only were the churches preaching the gospel but they also imposed the 

Western education system on Alaska Natives. Sheldon Jackson called Alaska Natives 

“an uncivilized and barbarous people.” (1893, p. 1260) He also said, “They are savages, 

and, with the exception of those in Southern Alaska, have not had civilizing educational, 

or religious advantages” (Jackson, 1886, p. 12). Shortly after being appointed the U.S. 

General Agent for Education for Alaska, Jackson described the purpose of establishing 

schools for Alaska Natives. The main purpose, as he saw it, was assimilation and the 

preparation of Alaska Native children to be American citizens. He said:

It was to instruct people, the greater portion of whom are uncivilized, who 

need to be taught sanitary regulations, the laws of health, improvement of 

dwellings, better methods of housekeeping, cooking, and dressing, more 

remunerative forms of labor, honesty, chastity, the sacredness of the marriage 

relation, and everything that elevates man. So that, side by side with the usual 

school drill in reading, writing, and arithmetic, there is a need of instruction for 

the girls in housekeeping, cooking, and gardening, in cutting, sewing, and 

mending; and for the boys in carpentering and other forms of wood working, boot 

and shoe making, and the various trades of civilization.
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It was to furnish educational advantages to a people, large classes of whom are 

too ignorant to appreciate them, and who require some form of pressure to oblige 

them to keep their children in school regularly. It was a system of schools among 

a people, who, while in the main only partly civilized, yet have a future before 

them as American citizens (1886, p. 22-23).

His primary goal, therefore, was to “civilize” Alaska Natives through education. 

His vehicles for accomplishing this were the churches and their missionaries. The way 

Jackson saw Alaska Natives being civilized was for them to totally discontinue speaking 

their traditional languages and speak English only. “The children speedily acquire an 

English-speaking vocabulary when strictly prohibited from using their native dialects,” 

Jackson said (1893 p. 931).

Another way Jackson saw to civilize Alaska Natives was to teach them Western 

work roles and trades through a system of industrial schools and orphanages run by the 

missionaries. It is seldom mentioned, however, that many of the children that were taken 

away from their families and culture and put in these institutions were not orphans at all. 

Jackson’s philosophy was that the children needed to be rescued. In 1896 he described 

the Baptist mission that was established at Wood Island near Kodiak, “Here the Baptist 

Woman’s Home Society has begun a noble work for the rescuing of the waifs and 

destitute children” (p. 26). He also described the missionary effort in Unalaska which he 

had assigned to the Methodists, saying, “Here in Unalaska the Methodist Woman’s Home 

Mission Society in 1889 entered upon the noble work of taking these poor children out of
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their squalor and mental darkness, and by surrounding them with the influences of a 

Christian home to lift them to a higher civilization.” (1896, p.28). WE. Roscoe, the first 

Baptist missionary on Wood Island, said:

Now the future of this race is that they will perish from off the face of the globe 

unless they are Christianized, and that soon.. .The pupils of my school are 

ashamed of their parents’ drinking. It is only right and just that our Government 

take orphan children and inebriates’ children and put them in a good industrial 

school under religious teachers, who, in addition to moral and intellectual 

training, will teach them the cultivation of the soil, the rearing of cattle, sheep, 

hogs, and poultry, the elements of some of the mechanical arts, and the girls the 

arts of sewing and of cooking. (Jackson, 1896, p. 26)

These early missionaries did not understand or value Native languages and their 

relation to the land. The traditional languages of Alaska Natives are rich in meaning. 

They are close to the land and animals. For example, it is said that once Athabascan 

Indians spoke with the animals. Just listen to the birds and the sounds they make. There 

are similar sounds in the Koyukon language.2 The Elders spoke their traditional 

languages passing on knowledge that sustained their lifestyle in which communication 

between generations was valued. There was no generation gap. With the loss of 

language came the loss of storytelling. Josephine Roberts remembers in her biography:

I believed what they told us but I’m glad I learned my own language. I’m sorry I 

never taught my kids how to talk. Now they ask me why. They say I should have



taught them because when people come to visit they can’t understand us. We’re 

sitting around talking and my kids wish they had learned the language so they 

could be talking with us. They’re all there and here we are talking Native and 

they don’t understand us. I think that’s bad and I always promise I’ll teach my 

grandchildren. If I start from when they’re babies it’ll be easy. That’s the way 

Eskimos do it. They just talk their language with their kids so even the younger 

generation talks their language. You always hear them. I believed what they told 

me about not speaking Native in school, but I still liked to talk with old people 

like Mrs. Bogie and Mrs. Abraham because they used to tell good stories. Stories 

that have been carried from way back. It’s gone from me now. I forget them. But 

around the Koyukuk River they still tell them a lot of them. (Madison & Yarber, 

1983, p. 24)

In many instances grandparents are unable to talk with their grandchildren. I 

remember being ten years old and meeting my Appa (grandfather) Joseph Aveogonna.

He was a highly intelligent man, a whaling captain, and a leader in the village of 

Wainwright. He spoke limited English and preferred to speak his first language, Inupiaq. 

We didn’t talk. My oldest brother, Darryl, sat down and ate niqipaq (Eskimo food) and 

was able to communicate a few words in a style my brother has developed when talking 

with Elders. At ten years old I didn’t have this skill and I remember feeling like a non

person unable to talk to my own grandfather! My inability to communicate with my

18
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grandfather was devastating for me. Imagine what my mother endured when she was 

literally shipped off to the Eklutna Industrial School. It was here she was taught not to 

teach her children the Inupiaq language, and to marry a nbn-Native man so that her 

children would supposedly be able to live a “civilized” life.

My mother Hazel Aveogonna left her village of Wainwright at age 13 years to 

attend the Eklutna Industrial School. Students from the North Slope were shipped via the 

barge North Star from their families and homes to obtain a Western education. The older 

students worked at the Eklutna Industrial School, providing the labor to keep the school 

running. Female students cooked, cleaned, manufactured clothes, mended clothes, and 

cared for the younger children. The male students maintained the buildings, cooked, and 

did men’s chores. In addition, they raised all the vegetables they ate and took care of 

livestock. When the students were not working to keep the school functioning, they 

attended classroom instruction. As the girls got older they were encouraged to attend 

dances entertaining the men in uniform as World War II had many military men stationed 

in Anchorage. The school bought the girls makeup, dresses and gave them two dollars to 

attend these dances.3 Female students were encouraged to marry non-Natives as part of 

the assimilation process. My mother married Joe Thompson, a very prejudiced non- 

Native serviceman. After he served his time in the military, he left the house one day and 

got on an airplane back to his hometown, all without telling my mother he was leaving! 

My mother never taught her children to speak Inupiaq. She also worked hard to make

3 Linda Green relates what her mother Betty Green, who attended these dances, told her.



sure none of us had village accents. She did however continue to eat niqipaq, sew 

beautiful traditional clothes, and speak the Inupiaq language to her peers and relatives.

My mother was of the first generation from her area to endure the policies of 

assimilation. I strongly believe that this assimilation process was devastating to her. She 

was denied the opportunity to live her Inupiaq culture. She was denied the right to have a 

normal childhood. Instead, she was used as child labor to run the Eklutna Industrial 

School. It was the policy to take the best and brightest students with the idea they would 

embrace the Western ways and then return to influence others to do the same. If she took 

care of the younger children, cooked, cleaned, sewed and mended tom clothes, when was 

there time for classroom instruction? For children to be healthy and grow up to be 

healthy adults, they must first have a nurturing, healthy childhood. Assimilation 

boarding schools did not provide a healthy environment to be raised in and the 

devastating effects o f these boarding schools are evident today with the problems that 

plague many Alaska Natives.

When Western education was introduced to Alaska Natives, children entered a 

whole new system of education. It was totally alien to the traditional education that 

ensured survival of Alaska Native culture, language, self-sufficiency, and self- 

determination. The traditional education system kept the spirit of the people intact and 

close to the land. Family and village unity changed with the assimilation education 

policies that were meant to “civilize” Alaska Natives. The traditional education system 

with life full of balance changed. The new Western education that was forced upon

20



Alaska Natives began with the attack on Native languages. Alaska Natives were 

forbidden to speak their first languages (Worl, 1988, p. 320). There are stories of horror 

about children being harshly punished for speaking their language at boarding schools.

At the 2003 Bilingual Multi-Cultural Education Equity Conference keynote speaker 

Sperry Ash, a young Sugpiaq graduate student, expressively said:

My mother never went to college. It is an honor to sit beside her and talk to you 

about our situation. She, like many of the parents and elderly in the Sugpiaq 

region, has gone through the period as a child when speaking Sugt’stun / 

Alutiit’stun was shunned, shameful or even forbidden. As a child they swallowed 

this guilt. They held on to it. They also raised their children with it. I see it in 

the common mannerisms and attitudes towards our Sugpiaq language by this 

generation. Some still, hold on to this. But my mom and a few others finally 

came to realize that it’s okay to be Sugpiaq, Aleut, Alutiiq. It’s okay to talk 

Sugt’stun, Alutiit’stun. Speaking Sugt’stun is not equated with being dumb or 

slow. Heck, they have two languages in their brains and we only have one.

Who’s using more of their brain?

English replaced languages rich in oral tradition, animal sounds, sounds related to 

nature, a connection to Elders and the ancient past. The traditional sciences were replaced 

with “Western hard science” and theory. Children were literally taken away from their 

family to schools of assimilation. The missionaries and teachers taught the students to be 

ashamed of their culture and heritage. Duran and Duran said:
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One of the most devastating policies implemented by the government were 

boarding schools, which were primarily designed to destroy the fabric of Native 

American life -  the family unit. Once the family unit was destroyed the culture 

was sure to suffer and the plan of termination of Native American nations would 

then be complete. Native American children were forcefully removed from their 

families and taken to a distant place where they were assimilated into the white 

worldview. These children were not permitted to speak their native language or 

to have any type of relationship with their tribal roots. Children were physically 

made to look as close to their white counterparts as possible in order to strip them 

of their Native American-ness. Boys were given short haircuts, and colonial 

clothes of the day were to be worn (even though at times they did not fit); the 

boys were placed in classes training for a trade, and the girls were usually taught 

how to sew and perform other housework. (1995, pp. 33-34)

Richard Dauenhauer described the situation in the following way:

This system of education, into which all Native children and communities were 

drawn by force of la^, had a severe impact on Alaska Native personality and 

transmission of languages. Government boarding schools were in operation into 

the 1970s, and several generations of Alaska Native people were the English-only 

policies. The enduring message of the system is, ‘You’re the wrong color, you 

speak the wrong language, you have the wrong culture, you have the wrong 

religion’ (1997, p.39).
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Teaching people to be ashamed of their culture is mental abuse. Shame causes 

sickness. Shame can be passed on to the next generation. Alaska Natives must heal from 

the shaming that happened when Western education and religion was forced on them. 

Cultural genocide occurred to Alaska Natives through an education system that took 

away traditional languages and altered the minds of Alaska Native people. Assimilation 

through education and religion is not working. It must be acknowledged that this has 

happened so healing can begin. I was moved to tears at the 2002 Bilingual Multi- 

Cultural Education and Equity Conference when my good friend and my son Frank’s 

Aunt Ruthie Sampson gave the keynote speech.

How can we make bilingual education and cross cultural education tools for 

community empowerment and academic success? When we talk about bilingual 

education, we are talking about speaking two languages. As an Inupiaq, I will 

talk about the Native language experience in Alaska. When the Guidelines for  

Strengthening Indigenous Languages were being developed, my concern was that 

someone needed to be responsible for providing a forum in which our people who 

had been punished for speaking Inupiaq in school could come together and tell 

their story so that their experience could be validated and they could hear an 

apology from the school system and some avenue for forgiveness and healing 

could begin.

The assimilation education policy imposed by Sheldon Jackson has had 

devastating effects on Alaska Natives, Some of these effects continue to be felt today.



One of the effects is a condition I call “assimilation syndrome.” Acknowledging that 

assimilation syndrome exists is critical for recovery. I define assimilation syndrome as 

having missed valuable cultural life experiences through loss of language, traditional 

values, and cultural identity. ; It is a dysfunction I suffered from for many years. Taking 

action to heal oneself is crucial for our future generations. We first need to acknowledge 

the need to heal from assimilation syndrome and then we must individually indigenize 

our minds and collectively indigenize our organizations. To indigenize something is to 

make it culturally relevant. Here in the Interior of Alaska we call it “Indianize”.

Organizations that represent Alaska Natives need to sponsor the traditional value 

of sharing. Sharing is a value that sustained Alaska Native culture from ancient times. 

Modem day sharing can be the simple act of Alaska Native Claims Settlement Act 

corporations and tribal councils allowing all Alaska Natives to enroll in their 

organizations. This sharing policy should be enacted immediately. Educational 

programs need to emphasize traditional knowledge in the classrooms, textbooks, 

boardrooms, and in personal and professional decision-making. Alaska Native languages 

should be re-leamed immediately while there are still Elders who speak them. The 

Elders know the “high words” embedded in the languages. In addition to English, Alaska 

Natives need to start speaking their true languages. Self-determination for healing the 

shame, guiding oneself to spiritual healing, and making a commitment to heal must be the 

priorities. Healing must begin with one’s self. A spiritual transformation by depending 

on the spirit to heal the drama and trauma of the past education, religion, and current
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corporatization of Alaska Natives will promote self-sufficiency, empowerment, and . 

possibly even economic returns.

B. CORPORATION ASSIMILATION - ANCS A

The Alaska Native Claims Settlement Act corporations were the origin of 

corporatization, another act of assimilation to Alaska Natives. I define corporatization as 

a tool that was designed to settle the Alaska Natives land claim but took away much 

more. Corporations were forced upon Alaska Natives; they didn’t have a choice Some 

bought into the idea but others were skeptical from the beginning. The word 

corporitization was introduced to me in the article Cultural Trauma and Recovery. “The 

corporatization of Native village life introduced by the Alaska Native Claims Act, despite 

material successes, did not alleviate a general deterioration of morale in the (NANA) 

region by 1981. The internalization of Western values and behavior prescriptions were 

not addressing the psychological and spiritual requirements of great numbers of Inupiaq 

people.” (p 183) The concept of corporatization is similar to that of colonization. For 

example, the oil companies needed entities to negotiate for the right of way for the trans- 

Alaska pipeline. They needed the land freeze lifted and settled. The oil companies had 

influence in making sure ANCSA was passed as swiftly as possible. There were many 

compromises that Alaska Natives were rushed into accepting, such as the 

extinguishments of water, hunting and fishing rights in the preamble of ANCSA. Alaska 

Natives were not given the opportunity to review or vote on this measure. No amount of 

money can replace these aboriginal rights to a livelihood of food and water! There was



political maneuvering to ensure that Alaska Native corporations didn’t get too powerful 

such as taking away the subsurface rights of the village corporations and section 7(i) 

revenue sharing. These two provisions divide any revenues that one company can make. 

No other revenues that come from Alaska lands are shared between organizations. A 2% 

revenue sharing was introduced but was stricken from the final act. Section 14(c)3 takes 

away up to 1280 acres for the future municipalities. Millions of dollars have been spent 

on Subsistence taking away time and money that should have been spent on corporate 

business. Corporatization brings out the ugliness of ANCSA; compromises that were 

made have been detrimental to the corporate structure. At the time ANCSA was passed, 

it was believed to be the best deal. Alaska Natives who worked on this legislation had 

the best of intentions, but after the process, political maneuvering, and the final outcome, 

it was questionable as to who got the best deal. There are those who disagree as seen in 

the epilogue of Mitchell’s Take My Land Take My Life:

Whoever leads it, a discussion about the future of Native villages in the twenty- 

first century must begin by acknowledging that ANCSA was not, as its most vocal 

critics within the Native community now charge, a scheme hatched by a 

malevolent Congress to steal Native land and destroy traditional Native cultures 

by requiring Alaska Natives to organize corporations. Rather, as the story of 

Alaska Natives and their land that has been told in this and the companion volume 

documents, ANCSA was an unprecedented experiment in Native American 

economic self-determination that Alaska Natives actively participated in crafting.
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(2001, p 541)

Corporations were supposed to be the vehicle for Alaska Natives to engage in 

economic opportunity. Alaska Natives were forced into the corporate model to settle 

their aboriginal land claims. Alaska Natives did not have the opportunity to incorporate 

traditional values in the design of corporations. The true economy of Alaska Natives was 

based on hunting, fishing, and gathering. The inherent right of aboriginal hunting and 

fishing was erroneously extinguished in the preamble of the Alaska Native Claims 

Settlement Act. Corporations were to replace the true economy and bring Alaska Natives 

into corporate America by providing wage employment, dividends, land, and other 

economic opportunity. ANCSA was another form of colonization. This time the 

indigenous peoples of Alaska were to be players in the political process and business 

opportunities.

The Alaska National Interest Lands Conservation Act of 1980 amended ANCSA, 

giving rural residents a subsistence priority. However, this legislation has cost Alaska 

Natives and Alaska native Corporations millions of court battles and has divided Alaska.

Traditionally, indigenous peoples of Alaska were engaged in traditional lifestyles 

of self-sufficiency, physical fitness, emotional health, and self-determination. Active 

trading and sharing took place on a continuous basis within the tribes and neighboring 

camps. A system of bartering, trading, and sharing without bills and money was 

sustainable and based on hard work. NANA Regional Corporation claims they have been 

in business for over 10,000 years. New technology arrived with the first non-Native
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explorers and traders. Furs, wild game, and other items were exchanged for an axe, a 

rifle, sugar, coffee, and liquor. In 1867, the monetary system of the United States was 

introduced to Alaska Natives. My father has memories of Kikitakuq (Kotzebue) traders 

and gold miners having their own money. The early Western traders also traded goods 

and supplies for labor in their goldmines. They continued this practice until the federal 

government stopped them. They issued a type of script that had to be spent in their store. 

The need for money was established. My brother Darryl Thompson, an electrician and 

skilled handyman, said that electricity brought about the need for money to pay for those 

first bright light bulbs.

Alaska Natives need to recognize that the assimilation policies of corporatization 

can be as harmful as the education assimilation policies of the past. Barry Jackson, a 

Fairbanks attorney with little or no knowledge of Indian law, introduced the idea of 

corporations when ANCSA was being crafted.

Given those views and unrestrained by the ‘Indian Law’ tradition that keeps so 

many Native Americans and the attorneys who advise them in ideological 

harness, Jackson reasoned to a result that was logically linked to the Alaska 

Natives’ historical experience. He decided that a Native land claims settlement 

should not be implemented through institutions that socially, politically, or 

economically isolated Natives from non-Natives. “The thing I was concerned 

about,” he recalled years later, “was the right of Alaska Natives to have free \ 

mobility within American society.’?)To be mobile, Natives needed to know how
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to use the tools of the society in which they were to be free to move. For 

Sheldon Jackson, the Presbyterian missionary who dominated the development 

and implementation of federal Native policy during the last decades of the 

nineteenth century, the most important tool was the English language. For Barry 

Jackson in 1967, the most important tool was the state-chartered business 

corporation. (Mitchell, 2001, p. 158)

. For Native cultures to thrive, traditional ways of doing business must be 

incorporated in indigenous organizations through respect, spirituality, healing 

ceremonies, talking circles, and language development. Alaska Natives must decolonize 

their minds and spirit. Decolonization is best defined by Linda Smith:

Draw[ing] upon a notion of authenticity, of a time before colonization in which 

we were intact as indigenous people. We had absolute authority over our lives; 

we were bom into and lived in a universe which was entirely of our own making. 

We did not ask, need or want to be ‘discovered’ by Europe. The second strand of 

the language of critique demands that we have an analysis of how we were 

colonized, of what that has meant in terms of our immediate past and what it 

means for our present and future. The two strands intersect but what is primary 

significant in indigenous discourses in that solutions are posed from a 

combination of the time before, colonized time, and the time before that, pre

colonized time. Decolonization encapsulates both sets of ideas. (1999, p. 24). j 

Tme empowerment can be obtained only when Alaska Natives indigenize their



lifestyles and heal from the assimilation syndrome. Empowerment can take many 

forms. It might include manufacturing and distribution of traditional/contemporary 

clothes and footwear. Alaska Native professionals need to wear traditional clothing as 

business attire or as accessories and everyday clothing. Brooks Brothers business attire 

has its proper place, however, traditional/contemporary clothing empowers the mind and 

spirit. Appearance is important and Alaska Native traditional clothing and adornments 

should be encouraged and accepted. Let us bring back the feathers, beads, and fashion. 

Traditional names of every Alaska Native should be as important and prominent as 

English Christian names. Naming ceremonies must happen within families and be 

celebrated. Alaska Native place names for mountains, landmarks, rivers, and sacred 

places must be relearned, blessed, and protected. Pride in heritage will empower Alaska 

Natives. Empowerment for Alaska Natives to manage our own affairs will allow us to 

separate from the bureaucracy that plagues economic opportunity due to federal 

regulation and state neglect. This process must begin with an indigenized mind. There 

are so many regulations and bureaucratic red tape that burdens the ANCSA corporations 

and inhibits development. This adversely affects decision-making, progress, and the 

health of executives and members of boards of directors. Since corporations are firmly in 

place, the state of Alaska needs to encourage a relationship with corporations for 

sustainable economic opportunity, transportation planning, and resource development for 

the whole state of Alaska. The economic benefits corporations provide for Alaska cannot 

be overlooked. In 2002 corporations contributed $2.5 billion and regional corporations



contributed $2.3 billion to the Alaska economy. (Alaska Business Monthly, Dec. 2002)

The Westem model of corporations runs contrary to many Alaska Native 

traditional values. ANCSA was engineered with a Western mindset, with political 

maneuvering, and with haste to get the North Slope oil to market. Alaska Natives who 

supported ANCSA had been through the assimilation education system. “In Alaska, the 

quicksilver changes of the 1960’s expanded the political consciousness of a group of 

mostly young Alaska Natives, a number of whom had attended college and all of whom 

had spent time in the world beyond Native villages” (Mitchell, 2001, p. 11). Alaska 

Native hunting and gathering societies had to join corporate America in a way that has 

not always been positive for shareholders.

Corporitzation has created classes of Alaska Native peoples: those who enrolled 

as shareholders to a corporation and those who are not enrolled. I have often wondered 

why the children were not included in ANSCA, considering that the value of sharing is so 

important to Alaska Native peoples. Back in times of hardship nobody went hungry. Are 

we starving our children of their cultural identity? Corporations do not share unless they 

are profitable enough to give dividends. Sharing can be through a financial distribution 

through a special provision in the 1991 ANCSA amendments. This provision allows 

ANCSA corporations to distribute up to the amount of the initial cash entitlement. The 

value of sharing must include looking at the issue of Alaska Native children bom after 

December 18,1971 who were not enrolled to corporations. The 1991 legislation that 

allows shareholders to vote on whether or not to allow new Natives into corporations
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should be required in every ANCSA village and regional corporation.

Corporatization of ancestral lands and resources will be devastating for future 

generations unless the corporations are indigenized. Children bom after December 18, 

1971 need to participate in their inherent right to the land. A tmly indigenous 

organization must hold title to traditional lands in perpetuity. Indigenized corporations 

must allow the descendants o f original enrollees benefit no matter what their blood 

quantum is. Bean Ridge Corporation, the village corporation I am enrolled to, has an 

entire family whose next generation will not be able to vote their shares unless the 

corporation’s by-laws are amended. The number of shares transferred to non-Natives 

continues to grow as shareholders marry and leave their shares to their non-Native 

spouses. A tmly indigenous organization should be designed by its members and 

incorporate traditional values, Elders’ knowledge and wisdom, plus mentoring programs 

for the next generation. This ideal must be the goal of ANCSA corporations.

However, this act of social engineering has not completely failed. After 32 years, 

the majority of corporations still have all their land and large sums of money. Now 

corporations need to be indignized. Corporatization must discontinue creating different 

classes of Alaska Natives. All Alaska Natives have an inherent right to their ancestral 

lands. The division of who is a shareholder and what corporation they are enrolled to 

created a whole different cultural identity. Is a new cultural identity is beginning to 

emerge as we ask the question, “Where are you enrolled?” The traditional question is, 

“Who is your family?” Pullar has described the situation of the Alutiiq (Sugpiaq) culture
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area that was divided into different ANCSA regions causing many to identify as a 

regional ANCSA shareholder before identifying as a member of a culture group (1992, 

p. 185). If in fact this is our new cultural identity, we need to include all future 

generations. Throughout the world, indigenous peoples have become landless and 

marginalized, without political or economic opportunity. Alaska Natives have an 

opportunity and an obligation to indigenize their corporations and thus expand Alaska 

Native heritage and tribal identity to all members. Tribal identity and family identity 

must be documented. As Alaska Natives, we should select the cultural activities that 

connect them with their spirit, the land, and their identities and incorporate them into 

their lives. They must indigenize their minds and lifestyles. We must move through the 

bureaucracies that were created on our behalf with indigenous minds. Alaska Natives 

will never rid ourselves of the bureaucracies, so we must make them culturally sensitive 

by looking at our cultural values and aligning our corporations with them accordingly. 

Although definitely not an expert in the Alaska Native Claims Settlement Act or tribal 

organizations, I have had some experience with Bean Ridge Corporation, the village 

corporation of Manley Hot Springs, where I am an enrolled shareholder. As an enrolled 

member and President of a regional corporation, I have personal experience with the 

history and practices of Alaska Native corporations.

One day I spoke with my sister Dorothy Shockley and she told me it was my 

obligation to run for the board of directors of Bean Ridge Corporation. She also stated 

that I needed to be President. I distinctly remember telling her that I was in Barrow



accountability to shareholders. I enrolled in an ANCSA business managers’ class. This 

was taught through the Interior Village Association (IVA), a consultant service whose 

primary clients were Interior village corporations. There was also a land management 

class during this time that Vemiel attended. We studied the Western corporate model. 

This was an interesting and a noble cause. The value of commitment to tribe definitely 

came into play as there was low pay, or no pay, no benefits, ridicule, prejudice, 

deception, and fast talking business folks who wanted BRC’s money. Just trying to make 

sense of the bureaucracy was a never-ending challenge.

There was so much misunderstanding about ANCSA corporations. The board of 

directors was not functioning as a productive board. There was only $50,000 in a savings 

account. The only investment was Santa’s Bakery that many village corporations bought 

into. The Teamsters organized the labor. There was poor management and the business 

went under. There was a lucrative land lease on the Tanana River and village 

corporations were to get their final payoff from the state. As soon as the state paid the 

money owed to village corporations the investment firms in Fairbanks were insisting on 

meeting with boards of directors. The land had been selected but not re-conveyed. The 

Bureau of Land Management was to manage village corporation lands. This was an 

overwhelming job and it was not done efficiently. This created numerous bad feelings in 

Manley Hot Springs. Timber was mismanaged, land leases weren’t handled in a timely 

manner or not at all, and wood was being cut everywhere. People were building cabins in 

trespass. Shareholders couldn’t use the land. I remember one consultant stating that “just
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because one owns stock in a company doesn’t allow them the benefits of the assets 

His example was that “Just because one owned stock in Exxon, it didn’t allow them to 

drive up to an Exxon gas station and fill up their gas tank for free.”  Shareholders weren’t 

given the opportunity to use the land for subsistence or commercial use. When ANCSA 

passed, shareholders were given the illusion that they would be receiving money and land 

soon. They would be rich. Most of this didn’t materialize and shareholders were angry. 

So was I. The corporate structure was a nightmare to work with. All board meetings 

were held with strict Robert Rules of Order parliamentary procedure. Where were the 

Elders to lead us? The two Elder men had died prematurely of cancer and a tragic snow 

machine accident. The Elder women weren’t interested. It was up to us.

We worked toward the re-conveyance of Bean Ridge Corporation land.

Managing 69,120 acres of land is a challenge. We wanted to re-convey the land to 

shareholders, but the attorneys who were advising us were so bogged down with 

regulations that programs were not feasible. There was little Alaska Native culture in 

Bean Ridge Corporation. Some of the local non-Native people in Manley Hot Springs 

resented the formation of BRC. A twenty-acre land lease was approved. Few 

shareholders applied. After ten years I was totally fried and couldn’t focus on BRC 

issues. I stepped down as President and became the secretary/treasurer and part-time 

consultant. Today my involvement is much more tribal and indigenized.

As secretary/treasurer of BRC and a part-time consultant I receive $2500 per year 

for my professional services. My big crusade is to indigenize our corporation. My



number one goal is to re-tribalize certain lands and to look at the company with a truly 

indigenous perspective. A truly indigenous perspective will allow shareholders access to 

their lands, work within the community, and establish region-wide networking with 

Interior villages. Three shareholder land programs need to be implemented. The 20 acre 

land lease program will continue as is. The ANILCA section 1406 that allows a one and a 

half acre distribution needs to be implemented. These programs will allow shareholders 

every opportunity to return to Manley Hot Springs. The 14(c)3 lands are being conveyed 

to the state in trust. BRC needs to change its name to the traditional name of Tuna I eten 

(where the water is hot). Sacred sites need to be identified and managed accordingly. 

Traditional place names need to be documented on corporate land. Co-management 

agreements need to be established. The first phase for the re-tribalization of corporate 

lands should be 10,000 acres. Subsistence sites need to be identified and set aside to 

protect future subsistence food sources.

On April 27, 2001 a group of rural development students met with Fred Harris, a 

former US Senator who served when ANSCA was being debated. He introduced himself 

as “a recovering lawyer.” He told us that when ANCSA was being considered the 

country had gone through a period of termination when the government had tried to make 

Indians into middle-class white people. The Indian people were here to stay and they 

tried to strengthen their economies, he told us. In an effort to help Indians, Senator 

Harris added Indian tribes tp various federal programs. Nixon supported programs that 

didn’t cost any money. Of his accomplishments, Senator Harris seemed most proud of



helping the Blue Lake Taos Pueblo get 48,000 acres back.

The oil companies were the trust behind ANCSA, Harris said. They wanted an 

entity to sign contracts and land leases with. “Lawyers, AFN gave in too quickly. 

Senator Stevens was too much of a compromise,” he said. “Charlie Edwardson, Jr. was 

not a part of the compromise business,” he added. Based on Charlie Edwardson’s ,input, 

Hams stood up to the lawyers representing AFN. “We could have won on the 

termination issue if we held out. A real tragedy, extinguishments of rights,” he 

concluded. The government doesn’t like a communal system of ownership, he told us.

Senator Harris told us about the Comanches, the tribe of his former wife, 

LaDonna Harris. The Comanche Indian Tribe’s General Counsel had boiler plate 

constitutions that favored business entities. There was opposition from the 

environmentalists on development the tribe wanted. The tribe argued that the American 

Indians were the first environmentalists. Harris told us that Congress could enact any 

laws it wished when it came to American Indians as Congress has plenary power over 

American Indians. Plenary power is total authority over Indians. Senator Harris said 

Congressmen considered Indians from their states “their Indians.”

C. SHAMING

Shaming was used to enforce the assimilation policies of education. Shaming 

also happened when Christianity was introduced. When children and adults are shamed it 

is deadly to self-esteem, for healthy self worth and is passed on to the next generation. 

“Self-esteem, then, is as necessary as the air we breathe. It is the result of one’s haviiig



faith in the culturally prescribed worldview and seeing oneself as living up to its 

standards. ’ (Salzman2001, p. 176) Shaming causes problems that affect ones mental 

health. With poor mental health, problems develop that include over eating, drinking, 

drugging, child abuse, neglect, poor relationships, suicide and depression. Robert Karen 

writes in Shame that “ .. .many psychologists now believe that shame is the preeminent 

cause of emotional distress in our time, a by-product, some contend, of social changes 

and child rearing practices that have made us unusually insecure about who we are.” 

(1992, p. 40) The methods advocated by Sheldon Jackson to assimilate Alaska Natives 

through education were based on shame as children were taught that their languages and 

culture were not things to be proud of, but rather, things that they should be ashamed of.

Shaming the traditional languages from indigenous people continues to be cultural 

genocide. Cultural genocide was the practice that intentionally destroyed Alaska Native 

culture and resulted in the loss of ethnic identity. When Western education stopped 

Alaska Natives from speaking their language, it was cultural genocide. Sheldon Jackson 

believed that above all Alaska Natives must be “useful” to the white man. In 1904, he 

said:

When the native has thus become useful to the white man by supplying the 

markets with fish and fresh meat, when he has become herdsman and teamster 

with reindeer, he has not only assisted the white man in solving the problem of 

turning to the use of civilization the vast Territory of Alaska, but he has also 

solved his own problem. If useful to the white man as a self-respecting and
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industrious citizen, he has become a permanent stay and prop to civilization, 

and his future is provided for.

The conclusion resulting from this is that the native must be taught in 

school how to speak English and be trained in industrial schools in the simple arts 

of agriculture and of reindeer herding and teaming with a view to provide cheap 

transportation for the use of the immigrant.

To accomplish such training it is important that an increased number of 

small industrial schools shall be established at centers convenient to the native 

population.

At these schools, in addition to elementary instruction in the English 

language, there shall be given special instruction (a.) in making fish nets and in 

adopting methods of catching and preparing fish for family use and for sale; (b.) 

in the care and raising of reindeer, and in their breaking in and use in 

transportation; (c.) and wherever the conditions of soil and climate will allow, in 

the cultivation of hardy vegetables” (pp. 20-21).

Shaming taught that spirituality was un-Christian. Traditional spirituality fills 

one’s spirit with happiness, peacefulness, and contributes to good physical and mental 

health. With spirituality taken away and replaced with religion, the Alaska Native spirit 

was harmed. Some Elders say that religion was good for taking away the bad shaman. 

However, all shamans were not bad or evil. Unfortunately, most religions did not 

recognize the importance of spirituality.



The first step in healing from shame is to identify and admit what happened. . 

With this acknowledgment, an apology is mandatory for the healing process to begin. 

Those that have been shamed must begin to heal their minds. Healthy minds will stop 

this sickness. Karen said, “The experience of therapy suggests that being able to come 

out of hiding and speak of one’s shame to another person can be a healing process.” 

(1992 p 69) When mental sickness is eliminatedj physical health improves, and good 

health will be achieved.

The Canadian government and churches apologized to the indigenous peoples of 

Canada. In addition to the apology, there have been monetary settlements that have 

resulted in wellness programs to assist in the peoples’ healing.

I know from personal experience that the abuse of shaming can be overcome. 

The simple act of acknowledging that it happened in the past and in some instances 

continues today is the first step towards healing. One must be committed to the healing 

process and work towards a a healthy lifestyle.

Healing is a journey. I  consider myself to be on a wellness/healing journey. It is 

a journey with no destination. Just making my way through life, sometimes I lose my 

path. But always, I find my way back and continue facing each day and challenge with 

prayer, determination, and help from others.



MY STORY: A HEALING JOURNEY

My childhood in village Alaska during the sixties and seventies was one of 

considerable happiness mixed with some sadness. I lived the first three years of my 

young life in Manley Hot Springs with my mom, dad, three brothers and two sisters from 

my mother s previous marriages. Although I lived in Manley Hot Springs for three years 

after my birth in March of 1957, my first memories are of living in Fairbanks when I was 

three years old with Hazel Aveogonna Dayo, my birth mother. She was full of life; I 

remember her constant smile, beautiful white powdered face, red lipstick, and curly hair 

emphasizing her gregarious personality. Then there was the dark side: the lady who 

drank alcohol, took me to bars when she didn’t have a babysitter, left me with countless 

babysitters for days, or left me to wake up alone while she was away drinking and having 

a good time. There wore incidences of sexual abuse from strangers, neglect and 

occasional spankings resembling beatings that were supposed to be discipline. Then one 

day she was gone and so were my brothers and sisters.

I was four years old when my mother and father separated and I stayed in Manley 

Hot Springs with my dad. My dad was confident, walked most everywhere he went, 

loved me unconditionally, always had a twinkle in his blue eyes, and loved the outdoors. 

He was well respected by everyone, told great stories, and worked hard. Manley Hot 

Springs is a clean beautiful village with lots of wide-open spaces, pristine hot springs, 

good drinking water, excellent hunting and fishing, and fields of wild berries. 

Unfortunately, there was also alcohol as Manley Hot Springs has a bar and liquor store.



Folks from the neighboring villages came to Manley Hot Springs to visit, vacation and 

dnnk. There were great parties during the holidays, full of food, dancing, music, and fun. 

I remember thinking that alcohol was the way to have a good time since these were good 

times with happy adults, dancing, laughing, and telling jokes.

When I turned thirteen, it seemed natural that I too would begin drinking, 

smoking cigarettes, and, unfortunately, using marijuana. I was instantly addicted to 

smoking marijuana and hashish. It was readily available and no one was saying not to do 

it. It was the age of mind-altering drugs, booze, and free love. At first drinking and 

drugging were recreational pastimes and they made me feel great. Little did I know they 

were actually ways to cope with my insecure feelings and low self-esteem and a way for 

me to fit in. I was definitely a part of the then popular recreational drug use culture. 

Before I became a rebellious teenager however, I spent a lot of time with my dad in gold 

mining camps.

There were many happy times at gold mining camps with my dad. I believe one 

of the reasons these were happy times was because there was no alcohol. He worked 

gold mines for himself or at camps owned by others and I spent my days in the camp 

kitchens learning how to cook. It was at Road Island Creek in Eureka that I learned to 

make Clara Pringle’s delicious sourdough pancakes and lemon meringue pie and how to 

pick blueberries. At the Cash Creek and Tofty Gulch gold camp and later Cooney Creek, 

Christine Neubaur taught me how to make excellent salads, pies and ways to make Spam 

into gourmet treats. These days at the gold camps were fantastic; there was no alcohol



and my dad was always so happy gold mining. Clean up was always a big event.

Clean up is when the miners cleaned the sluice boxes and collect the gold. As I got older, 

I had other chores in addition to cooking and baking. I kept the pump boxes from getting 

clogged with twigs, moss, and other debris. I brought snacks to my dad for his coffee 

breaks where he stripped the ground to bedrock where the gold was. These were the fond 

memories of my childhood. I also went moose and geese hunting with my dad and his 

friends. When I didn’t go to the gold camps with my dad or when he worked 

construction jobs, I stayed at various homes with whomever my dad could find to take 

care of me. These homes had different personalities, rules, and numerous chores to do. 

The people I lived with became my family.

My biological brothers and sisters are Darryl Thompson, Robert (Bolo) 

Thompson, Carol Lee Gho, Jeannie Nelson, and Jonathon Blackburn. My mother was 

married to Joe Thompson. They had Darryl who lived for several years with our Aunt 

Bertha Peavy. Later he lived with our mother, her second husband Val Blackburn, and 

our brothers and sisters at Lake Minchumina. When my mother married my dad, Darryl 

moved to Manley Hot Springs. As a teenager Darryl lived with his father Joe and his 

wife Betty in Las Vegas. I did not know I had a brother Darryl until one day I asked my 

father who this young boy was in a picture and he said that was my oldest brother Darryl.

I remember being confused because I could not remember him.

Bolo lived mostly with my mother and at Lake Minchumina. Carol Lee, Jeannie, 

and Jonathan lived at Lake Minchumina and then Vale, Oregon with their paternal
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grandparents and aunt and visited Lake Minchumina during the summer months. Their 

father, Val Blackburn, came from a family who were active members of the Church of 

Jesus Christ of Latter Day Saints, the Mormons. They don’t drink alcohol or coffee. My 

mother was the first Inupiaq to be baptized in the Mormon Church and followed the 

principles of the Mormon religion for a while. I felt that my family was the Fleagle and 

Woods families who I lived with in Manley Hot Springs off and on for many years. I had 

limited contact with my mother after she moved to Anchorage. She sent me chocolate 

covered cherries and letters. The last time I saw her I was four years old. She died 

tragically in the Lane Hotel fire in September of 1967. This hotel fire was a murderous 

act of an arsonist. During my childhood, no one ever talked about her or her unfortunate 

death. She was 44-years old when she died and I was ten. As I got older different 

women talked to me about my mother. It seemed she was everybody’s best friend. They 

all reassured me that she really did love me, but she just did not have any way of taking 

care of me. That was why she left me with my dad. I loved my dad and never doubted 

his love for me. He did spoil me when I was living with him. Everyday was like 

Christmas day, full of fun, laughter, and adventure. Just imagine being one of the few 

children who got to tag along on duck hunting trips, moose hunting excursions, and 

beaver trapping. How I loved my gold mining adventures.

Then there was school, which for the most part did not make much sense and was 

not very enjoyable for me until I took an Indian education class. I attended the majority 

of my elementary school years in Manley Hot Springs. During my first year, our



schoolteacher was Mrs. Janet Brown,' who was a fourth grade teacher from Wisconsin. 

We first met her and her family on the Elliott Highway as they were driving to Manley 

Hot Springs. They flagged down my dad and asked him for directions to Manley Hot 

Springs. Two trailers for the schoolhouse and teacher living quarters had been sent to 

Manley Hot Springs and all the village men got together and set them up. Mrs. Brown 

spent a lot of time with the fourth grade class but was not prepared to teach in a crowded 

one-room classroom with multiple grades. My first grade class played with clay that 

year. The next year our teacher was Mr. John Murphy. I lived with him, his wife Kathy, 

and his four children for most of the school year because he convinced my dad to go 

stampeding for gold with Chuck Dart on Denver Creek in the middle of winter. Kathy 

Murphy was an Athabascan originally from the McGrath area. I joke with my classiiiates 

that the only Indian education we had that year was the bingo we played once a week.

We had two teachers in the third grade. The first one was Miss Myrtle Starling, the first 

African-American I ever saw or met. Miss Starling was fired during the year for 

spanking students and Miss Patricia Oakes from Central was hired as her replacement. 

Miss Starling’s behavior was puzzling because she never left her trailer except to go to 

school. She was a math teacher and taught us math. We learned long division and had to 

discuss our math problems written on the blackboard. She gave us candy bars for good 

behavior. Miss Oakes wrote on my report card that I was a bright student but my 

inability to read would probably hold me back. I can still remember the feeling of being 

stupid. During my fourth and fifth grade years we had Mr. Gilbert Thompson. It was



during the fourth grade he discovered that I definitely didn’t know how to read. Up 

until this time I read by memorizing words. Mr. Thompson taught me how to read, but 

his teaching style was brutal. He taught in a very rigid, strict style. In the classroom, we 

were rarely allowed to leave our desks. It was very uncomfortable to attend school, but I 

did learn how to read. Mr. Thompson was a devout Catholic and after his arrival a 

Catholic priest began coming to Manley Hot Springs on a regular basis. Manley Hot 

Springs now has a Catholic church that Mr. Thompson was instrumental in establishing. 

As I look back he seemed to be following the assimilation policies of Sheldon Jackson.

In his 1886 Report on Education in Alaska, Jackson writes about teachers:

In accordance with the instructions of the Department only those of the highest 

grade of certificates have been employed as permanent teachers. In some 

instances teachers of less skill have been employed temporarily until others can be 

procured. In a few places where they have a home in a private family, it will be 

proper to employ unmarried ladies; but in the larger number of places the teacher 

should be a married man and accompanied by his wife. Especially is this the case 

in the native villages, where the school aims to lift the whole community out of 

their old methods into those of civilization. In such communities a well-ordered 

household is an object lesson of great power, (p. 33)

Mr. Thompson had the cleanest house I had ever seen. He went to great lengths 

to encourage us to be clean and we also had to keep the classroom tidy. It was his policy 

to teach in a village for two years before moving onto another one. I remember thinking I



must be stupid because school wasn’t making sense. When I finally did learn how to 

read, the subjects were so irrelevant to our lives it was confusing. The textbooks we read 

talked about fancy houses with white picket fences, stop signs, ambulances, sidewalks, 

and other words that were totally foreign to village life. Testing was a joke as I just filled 

in the dots. The questions certainly didn’t make any sense to me. Parents only came to 

the classroom during the Christmas program and Elders never visited either.

During the summer before sixth grade my brother Darryl drove into Manley Hot 

Springs with his new bride and talked my dad into allowing me to stay with them in 

Fairbanks. I was staying at the Tofty gold camp helping Christine Neubaur in the 

kitchen. She would usually let me sleep late, but this morning came out to my trailer and 

woke me up. She said, “There is someone here to see you.’’ I went to the cookhouse and 

she introduced me to my brother Darryl! I remember thinking, “So this was the guy in 

the picture.” He had a fancy white car and always drove really fast. That summer my 

sister-in-law Carol tutored me to make sure that I was ready for the sixth grade. She 

taught me math and I read the Bible to her. She brought my academic skills up to the 

grade level where I was supposed to be. I attended sixth grade at Nordale Elementary 

School in Fairbanks. My very kind teachers were Mrs. Whitbeck, Mrs. Davis, and Mrs. 

Klych plus our gym teacher Miss Kluge. They were all very professional and truly 

focused on our education. It was strange sitting in a classroom with so many students. 

Most were friendly and I still see some around Fairbanks today. I remember feeling 

uncomfortable wearing my beautiful fur parka to school. It was long and trimmed with



white fox fur. It was totally out of style so I had my sister in law make it short and 

stylish. I didn t want to wear it but it was the only coat I had. I didn’t want to look like 

an Eskimo because I identified with the Athabascan culture. I had also been shamed by 

name-calling because we Eskimos were thought to be “lesser than” people, so during this 

time it was easier to be an Indian. My dad was working at Prudhoe Bay where the oil 

companies had just started setting up permanent camps in the oil fields. We studied 

about the war in Vietnam. I was interested and terrified as my brother Bolo was in 

Vietnam during this time.

I begged my dad to allow us to return to Manley Hot Springs for the seventh 

grade. Seventh grade was wonderful and one of my most memorable school years. Mrs. 

Gladys Dart brought out leadership skills in all of us. Her teaching style was one of 

cooperation, leadership, looking after one another, and working independently. We were 

taught many different subjects. We also tutored the younger students. Mrs. Dart 

continues to mentor me to this day. We still have long, in-depth conversations about 

education. Mrs. Dart and her husband Chuck own the hot springs in Manley Hot Springs 

and are permanent residents. They were my favorite people as they rarely drank alcohol 

and Chuck had a “No Smoking” sign on their house long before it was common.

I returned to Fairbanks and attended Ryan Junior High for the eighth grade. It 

was a new junior high school and huge! During ninth grade Ryan was over-crowded so 

some of us were transferred to Lathrop High School. This was a bad move for me, as 

Lathrop was way over my head. I was academically and socially unprepared to attend



high school. I found it easier to skip class and do only the minimum requirements. My 

diet was terrible and I wasn’t getting enough sleep. This was the time when village high 

school students were placed in boarding homes in the cities to attend high school. The 

boarding schools were being phased out. Most of us lived with strangers, ate different 

foods, were split up from our families, and learned a totally different lifestyle. During the 

tenth grade, I realized that I was going to drop out if I did not make some type of life 

change. I was drinking and taking drugs at every opportunity and was not happy with my 

boarding home, school program, or dysfunctional lifestyle. I asked my dad if I could 

return to Manley Hot Springs and take correspondence courses. He didn’t care for 

Fairbanks either and agreed that I could come home. This was one of the best decisions 

we ever made. I took correspondence courses and learned many life skills. During this 

time I learned to skin sew and bead at an Indian education class taught by my Aunt Sally 

Hudson after school. I immediately loved the class and began to visit Aunt Sally at her 

home everyday. She really taught me how to sew! This class helped me to make sense 

of my life. I would rush through my studies so I could sew beads! It was so positive!

This class helped my self-esteem and gave me positive recognition that I was not a 

failure. The beautiful items that I made were wearable pieces of art. Skin sewing and 

beadwork were like therapy to me. This art helped me to be proud of my Alaska Native 

identity. During this time I also worked for a dollar an hour, and in some instances a 

$1.50 per hour, as a storekeeper, babysitter, or maid.

I was a maid and babysitter for Rose de Lima, who also trained me to work in the



post office. She taught me many valuable office skills: how to dress appropriately for 

work and how to work with the public. Later, her husband recommended that I join the 

Operating Engineers Local 302 in Fairbanks to work in an office on the Trans-Alaska 

Pipeline. I finished my last two high school correspondence courses while working on 

the pipeline. It was on the pipeline that I made enough money to build a house in Manley 

Hot Springs, travel around the world on an ocean liner attending the Semester at Sea 

Program through Orange College in California, and had the opportunity to travel 

extensively throughout America and Alaska. 1 was the first woman dispatched out of the 

Fairbanks Operating Engineers local. Life was good as the economy in Alaska was 

booming. I had a difficult time staying on one job. The money was excellent, but after I 

got “moneyed up” and able to buy whatever I wanted, I usually quit. I was so young and 

never really wanted to have a construction career and I just wasn’t prepared to work in 

this type of work environment. Being a member of the Operating Engineers afforded me 

many opportunities. The union not only found me jobs, but also had an excellent 

retirement program. The union also protected me from unfair labor practices. Dave 

Rasley, the Operating Engineers business manager, sincerely believed in my goal of 

wanting to see the world and of my abilities and my desire to attend college. He took the 

time to mentor me and talk to me about having a professional career. He insisted that I 

work to get vested in the pension program, and gave me valuable advice on how to work 

within the construction field. Without his mentoring, I never would have survived my 

construction jobs. During the 1970s, women were just beginning to enter the



construction trades. Most construction workers believed that woman on a construction 

site was taking a job away from a man. Rasley’s positive attitude introduced me to the 

idea I could be and do anything I set my mind to.

Drinking and drugging were a major part of my life from the time I was 13 years 

old. I had a “hidden/managed addiction.” I planned my drinking and drug use so that 

they did not interfere too much with my life. I had goals: I wanted to attend college, have 

a career, and be involved with Alaska Native politics. Somewhere I crossed the line and 

became a full-blown alcoholic. The legal drinking age in Alaska was nineteen. I 

laughingly say that I took the Alcoholics Anonymous test to see if  I was an alcoholic. Of 

course I failed, so I took it again and lied on some of my answers and I still failed!

Denial is what I call my best friend. How could I possibly be an alcoholic and addicted 

to mind-altering drugs? I didn’t believe I was an alcoholic even though I drank several 

times per week, could not stop at one drink, and sometimes blacked out. I often tried to 

quit drinking. After several attempts at quitting, I decided to quit quitting! Having a vain 

personality and always trying to look my best, I decided I wanted to lose weight and get 

healthy. Instead of telling my drinking buddies that I quit drinking, I told them that I was 

on a strict diet and beer and alcoholic beverages were too fattening. After three months I 

lost 20 pounds and felt great I decided to go another three months. After six months I 

lost another 15 pounds and looked and felt better than I had in years! This began my road 

to sobriety.

However, I was hardly sober yet since I still smoked marijuana. Marijuana was
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how I coped with life’s traumas and dramas. My belief is that alcohol and drugs are 

used to self-medicate various conditions that assimilation policies and development have 

activated. My thoughts were substantiated by author Oran Young in his book Arctic 

Politics where he attributes Alaska Natives’ drinking alcohol and abusing drugs as “a 

trend suggesting that alcohol and drug abuse are symptoms of deeper problems rather 

than the ultimate causes of accidental death, suicides, and violence directed towards 

others.” (1992, p. 74) It wasn’t until Nancy Reagan came out with her “just say no” 

campaign that I completely sobered up. Remember that marijuana was legal in Alaska 

for many years. It was legal to grow up to sixteen plants in the privacy of your own 

home and possess up to four ounces. It was during this time that marijuana cultivation 

became perfected in Alaska. Marijuana growing operations in Alaska continue to be very 

lucrative and marijuana growers still get busted on a regular basis. The price has 

skyrocketed. A quarter ounce now has a street value of $90.00. Back in my day an 

ounce of “bud” cost $50.00. When the “just say no” drug campaign was enacted, drug 

testing became the norm when being hired for employment.

When marijuana became illegal in Alaska, I took a good hard look at my 

marijuana addiction. After years of trying to quit I wondered how I was going to actually 

quit smoking. One day I got down on my knees prayed to the Lord, our Creator, to take 

away my desire to smoke marijuana. It was only then that I was able to stop. The result 

was every bit as amazing as when I quit drinking. I lost weight, my skin looked younger 

than it had in years and life was good. I only intended to quit smoking long enough to
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pass a drug test, get a job and then I figured I would resume my habit. I did not get a 

job until some two years later and it was only temporary and they did not drug test me! I 

figured it was a sign to live a drug free life. Five years later when I smoked a joint for 

old time s sake, the addiction was right there waiting for me just like I had never stopped.

Just because people do not drink or use drugs does not mean that their lives are 

without problems, far from it. Now we must face the problems we were avoiding while 

we were using! Using marijuana masked my feelings. I had to learn to feel for the first 

time in my life! When one uses drugs there is so much time wasted trying to find 

“smokes” as well as the act of smoking itself. There is the downtime one has when trying 

to recover from the abuse. Then there are the never-ending munchies, forgetfulness, and 

just being “stoned out.” However, there are useful medical purposes for this herb. From 

personal use I know it is great for pre-menstrual syndrome, flu related symptoms, 

hangovers, stress, and is a wonderful aphrodisiac. Advocates of medical marijuana say 

that it is good for glaucoma, relieves pain and stimulates the appetite for cancer and 

AIDS patients. It does have many health risks. One joint (cigarette) has the equivalent in 

tar and nicotine of one pack of cigarettes. It blurs one’s feelings and senses and can 

cause loss of motor skills and motivation. Contrary to what is said about marijuana, it is 

very addictive because it makes the user feel so good. After I quit using, I had to learn a 

whole new way of living, It is definitely hard to be around without inhaling. I always 

laugh at President Bill Clinton admitting he smoked marijuana but didn’t inhale.

Learning to live fife sober and straight is definitely a challenge, but most days



manageable.

This is a brief summary of a life full of adventure and confusion. My 

involvement with the Alaska Native Claims Settlement Act is discussed in the section 

about Corporations. I discuss the values we were taught under the Values section. Many 

aspects of my Western education did not make a whole lot of sense. The curriculum was 

totally irrelevant to my life in Manley Hot Springs. The subjects we studied seemed 

foreign. We did not have television, only radio. Travel was to the neighboring village of 

Tanana or the city of Fairbanks on a very limited basis. There was very little talk about 

Alaska Native culture. It wasn’t until I was 19 years old that learned I was an Inupiaq.

Up until that time the only word I knew to describe my ethnicity was “Eskimo” and I 

definitely identified with the Athabascan culture of the Interior. This allowed me to 

escape some of the racist remarks we had to endure from our peers. I can still remember 

sitting down in the Model Cafe with my mother and father. There was a sign on the wall 

that read, “No Natives or Dogs Allowed.” My father told my mother to sit down because 

she was going to be served as she was? every bit as entitled to eat there as anyone else. 

“Besides,” he said, “you’re with me, a white man.”

Manley Hot Springs is a very special place. Nearby there are certain places out 

on the land, the slough, and the Tanana River that are definitely sacred. The hot springs 

has the best healing waters and the freshest air ever. I am thankful to my dad for raising 

me here and most appreciative to the Athabascan and Inupiaq women in the village for 

taking me into their lives, teaching me culture, and allowing me to be a part of their
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families. They made me a real person and helped me to heal from the trauma and 

drama of my life. The non-Native women in the village also had a special place in my 

upbringing. They always took the time to explain various life skills to me. The women 

in my life all took the time to teach me how to be self-sufficient by teaching me how to 

can and preserve food, how to sew, how to handle difficult situations, and most 

importantly, how to work. In those days the whole village participated in my upbringing. 

I did not feel deprived for not having a mom. It was like I had many moms always 

looking after me and I always felt loved. I had always wanted to be a mother and at 30 

years old began to feel that I was running out of time as my biological clock was ticking.

My good friend Jake Wells and I began dating when I attended an Alaska Native 

Claims Settlement Act land management class at the Kotzebue Technical School in 

Kikitaqtruk (Kotzebue) in 1986. We discussed at length having a child and decided to 

have one. We were, after all, in love and good friends. Our son Frank Leslie Saqqaapak 

Dayo was bom on June 30,1987. The birth of my son forever changed my life. I now 

had to take care of a baby who I did not have a clue how to even hold. I wrapped Frank 

up in receiving blankets so that I didn’t have to worry about holding his neck and I had to 

ask the nurse on duty how to give him a bath. It was a miracle that I managed my day-to- 

day life, as I was so worried I spent half my time listening to him breathe. He consumed 

my life and taught me to be accountable, respectful, and compassionate. I took my job as 

a mother much too seriously. The first year of his fife, I gave him so many baths I 

practically washed his skin off. I fussed over him so much it is amazing that I was able to



do anything else,

Having worked construction for many years, I felt the time was now or never to 

finish my college degree. I enrolled at the Chukchi Campus of the University of Alaska 

Fairbanks in Kotzebue and began working towards an associate of arts degree. My goal 

was to get a Bachelor of Arts degree in rural development. The faculty at the Chukchi 

Campus really worked with me to ensure that I was a successful student. They patiently 

taught me writing skills, how to study, and how to plan my college program. I was able 

to take my son to most of my classes. Unfortunately, I didn’t have a clue what a healthy 

relationship was and my marriage ended in divorce four years later.

One day when I was about 38 years old, I realized that even though I did not drink 

alcoholic beverages or smoke marijuana any longer, I still had not healed from the 

traumas in my life or the effects of my alcohol and drug abuse. By using drugs and 

alcohol I had masked my feelings.

After several years of being sober and straight, I wondered why I still was not 

happy. Even though I was not drinking and drugging, I still seemed to have numerous 

problems and tremendous burdens in my life. After a tearful realization that just because 

I sobered up my life was not much better than when I actively used mind-altering 

substances, I decided to research what to do next. The result was my embarking on a 

“Wellness Journey.” This has been one of the best decisions I have ever made. It has 

also been the most challenging, but the rewards are beyond belief.

When I was introduced to God and Jesus it was through the Episcopal and



Catholic churches. These two formal, organized religions taught us the stories from the 

Bible and rituals to save us from sin. These two religions have helped many people’s 

lives, but they never filled me with the spirit. It was not until many years later that a 

friend, Jim Friedman, taught me about spirituality. I had no idea what he was talking 

about when he told me I was one of the most “unspiritual” people he had ever met. He 

asked me if I ever prayed. My reply was that I had not prayed in years. He introduced 

me to a book Living Each Day by Rabbi Abraham J. Twerski. These discussions about 

spirituality and this inspirational book based on the Hebrew faith changed my life. One 

of the fascinating aspects of his introduction to spirituality was that he attended Hebrew 

school two days per week throughout his elementary school years. He went to regular 

school but also attended a special school in the evenings two days per week to learn about 

his heritage and faith. Incorporating prayer into my life has been wonderful.

Prayer works best out in nature. To me, prayer includes being out in nature, 

appreciating the wonders of the world, letting go of life’s burdens, and giving thanks for 

the pure beauty of nature and for everything we have to be thankful for. I call it talking 

to God. Listening to the silence in nature is so therapeutic. The birds and animals seem 

to talk to you if you really listen and observe. Spiritual health is the key to healing. My 

son knows the value of prayer and we pray frequently.

The most powerful testimonies of healing prayer happened while dealing with his 

sports injuries. When Frank was in the second grade, he broke his leg at an afternoon 

sledding party. I was in Fairbanks attending the Tanana Chiefs Conference annual



convention. The weather was terrible and he had to spend the night in Manley Hot 

Springs before we could airlift him to Fairbanks for medical treatment. I called the pilot 

early the next morning and let him know the circumstances. My sister Jeannie and I 

prayed for good weather and for Frank. When the plane flew into Manley Hot Springs 

there was fog near the ground. Rodney Evans, the pilot, circled the airport and the fog 

lifted just long enough for him to land the plane, load up Frank, and take off. Another 

time while in Calgary, Alberta, Frank was skateboarding at the world’s largest skate park. 

He landed a jump wrong and hurt his ankle. It looked like it was broken and it was 

causing him a lot of pain. We took him to the emergency room where there were many 

more serious injuries than his so he had to wait. The longer we waited the more 

miserable he was. Soon his pain became unbearable. I wrapped my hands around his 

ankle and prayed asking the Lord, our Creator, to heal my son and to take away the pain. 

Instantly, the swelling went down, the pain left, and Frank was healed. We had x-rays 

taken and his ankle was not broken. It is important to teach our children how to pray and 

the power of prayer. There will still be obstacles in our daily lives but with prayer these 

obstacles become lighter.

Therapy with a professional therapist really helped me to sort out many of my 

issues. Talking with someone that has an unbiased opinion cleared up many questions 

that I had and helped me get rid of my anger. Being a single parent is a challenge, 

especially since I knew nothing about being a parent in the first place. My discipline, 

methods were not effective and definitely not working. I yelled at my son whenever he
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was not paying attention, misbehaving, or got into trouble. I recognized that this was

not healthy for either of us because his body language indicated that he disliked me. The

self-esteem that I worked so hard to make sure my son had was being damaged by me

yelling at him. I looked for a culturally sensitive therapist and Bonnie Brody came highly

recommended. We established goals for my therapy sessions and wrote them down. We

mapped out a recovery plan. She helped me work through my anger and taught me how

to communicate with my son. When I yelled at my son he felt I did not love him, he

completely shut down and nothing was resolved. Bonnie and I discussed my past

experiences, both what had happened to me and what I was doing. I definitely wanted to

stop being angry and yelling.

Bonnie gave me suggestions on how to talk to my son when I was angry. When I 

felt like yelling, she advised me to sit down because it is more difficult to yell when you 

are sitting, She instructed me to count to ten and take several deep breathes when I felt 

like I might lose my temper. These suggestions were very helpful. On my own, I sat 

down with my son and discussed my problem with him. I told him it was unhealthy for 

me to yell at him and that I wanted to stop. I gave him permission to help me with a 

suggested phrase, “Mom you’re yelling at me.” With him saying this most of the time I 

am able to stop being a screamer. By not yelling, the whole dynamic of our household 

changed. We communicate much more effectively, discipline is rarely a problem, and it 

is like an evil spirit left our home.

The next issue I discussed in length with my therapist was my inability to have a



relationship with a man. I discovered I have a fear of intimacy, an inability to trust and 

a tendency to set myself up for failure just by making sure there is distance between us. 

Trust is a major component of a relationship. I never learned trust as a child. I wondered 

about this dysfunction and some of the mystery came to light when I read, “Unresolved 

or poorly integrated traumatic experiences can undermine basic trust in self, others, and 

in political and economic institutions with serious repercussions” (Abadian, 1999, p.

105). I have found myself being untrustworthy at times and have often wondered why. 

This quote cleared up some of the ambiguity. Commitment was something I longed for, 

but since I did not know how to make my own commitment, I could not find this trait in 

someone else. Long distance relationships have been a factor with me. Of course I found 

them frustrating, but by having the distance between us, I did not have to get seriously 

involved. While meeting with my therapist, I heard myself talk about these issues and it 

was easy to sort things out. However, I never did get a handle on my eating disorder.

I have had an eating disorder for as long as I can remember. I believe that I am 

addicted to white flour and sugar. When I eat these two refined products my metabolism 

reacts in a negative way. Sugar has little or no nutritional value. If I drink soda pop I get 

an instant buzz but them feel awful a short time later only to want more. When I eat 

candy such as chocolate I can’t stop at just one piece. All junk food is the same; I just 

can’t seem to stop eating it once I start. This causes fluctuations in not only my moods 

but also my weight. I discovered that I am sugar sensitive by taking the following test. 

The object is to check off the questions that apply to me.



• I really like sweet foods.

• I eat a lot of sweets.

• I am very fond of bread, cereal, popcorn, or pasta.

• I now have or have had a problem with alcohol or drugs.

• One or both of my parents are/were alcoholic.

• One or both of my parents are/were especially fond of sugar.

• • I am very overweight and don’t seem to be able to easily lose the extra pounds.

• I continue to be depressed no matter what I do.

• I often find myself overreacting to stress.

• I have a history of anger that sometimes surprises even me. (DesMaisons 1998, p.

28)

When I eat traditional Native foods from the land, rivers, and sea, my mind and body 

function at an optimal level. The protein is not full of chemicals that cause my emotional 

and digestive systems to react negatively. Studying nutrition has helped my weight 

problem, mood swings, and premenstrual syndrome. Preparing food from the land allows 

me to be self-sufficient and requires respect for the land and nature. It is also a way of 

carrying on tradition. My dad’s mother preserved all of their food by canning and salt 

curing and this was something my dad taught me. Exercising caution in what we eat the 

majority of the time can prevent health problems. Coffee and caffeine is a drug that 

triggers my PMS and causes me severe anxiety and insomnia. There is something in the
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bean of coffee. If I am going to drink a cup of real coffee or soda pop, I treat it like a 

special occasion. Eating breakfast and protein at every meal is also very helpful. When I 

over eat or make “bad” food choices it detracts from my spirituality. By living a spirit- 

filled life and being a whole person, I do not feel the need to stuff myself with food to try 

to fill the void in my life. Food was meant to sustain us nutritionally, not as a source of 

comfort or companionship. I also feel that when I am stuffed with food I cannot fitness 

walk as well.

- Physical exercise has become a way of life for me. I look forward to my daily 

exercise routine. Fitness walking is what I like best as it is the easiest, takes the least 

amount of effort, and has such positive results. It is my time away from daily stress and 

oftentimes when i  have a walking partner we share our day or vent our problems. It is a 

time to just walk and talk. Other tinies?when I walk alone it is a time of prayer or time to 

work through issues of concern. The benefits of being physically fit enhance emotional 

wellness as well as physical health. It has been away to maintain my health, prevent 

diabetes, and definitely help maintain my sobriety. Walking makes me a stronger person 

and it does not require expensive equipment. It also makes me happy. I often laugh with 

my fitness walking friends and tell them I like going for my walks because while on them 

I am not eating anything. It is also a way to carry on tradition because back in the day < 

people walked everywhere and were much more healthy because they did. Walking is an 

exercise that can be done anywhere. It is exciting to walk in a strange city or different 

countryside as by walking we can see a lot of country we would otherwise miss.



Being from Manley Hot Springs, I grew up taking baths in the natural hot 

springs. We didn’t and still don’t have running water at my childhood home. The water 

is magical; it makes my skin soft, heals abrasions, and makes my hair feel healthy.

Where the hot water literally bubbles out of the ground at 132 degrees is truly sacred. I 

heard that people came to take baths for medicinal benefits but never really paid much 

attention. It was not until I visited a hot springs in Ojo Caliente, New Mexico that I fully 

realized the medicinal benefits of hot springs. At Ojo Caliente, there were a number of 

brochures that described the healing properties of this hot springs. It was then that I fully 

understood the medicinal properties of hot springs. Hot springs are a wonderful place to 

relieve stress, meditate, and pray. They are definitely God’s gift to our bodies and minds. 

One must be careful not get dehydrated while soaking, as this can cause severe headaches 

and dizziness. It is best to sip water while taking a hot springs bath. I am still amazed 

that it took me so long to realize the true medicinal benefits of hot springs. Here I had the 

best medicine in my own back yard and only thought I was using hot springs to get clean! 

The hot springs water definitely cleared up my son Frank’s eczema and numerous 

mosquito bites. Gladys Dart, who owns the hot springs, has become familiar with the 

healing properties of the waters:

.. .People also find it quite healing for if they have had minor cuts. They notice, 

and I’ve noticed this through the years too, that the healing occurs so much faster 

when you go into that hot water and just soak for a while... There was a fellow 

whose name was Ray Stafford from Moose Pass, and he called it his 30-day I



treatment. He would come every morning and stay in that’. He’d say, “I want to 

come in the morning so you’ll have the water just as hot as you can take it.” And 

so there was hot and cold water both and he would frequently just push the cold 

water pipe to the side and get the water to the degree that he liked to have it. And 

every morning at 7:00 he would be there and he would be there at least for an 

hour. And at the end of the first trip that he made, he said, “I’m going to come 

back every summer as long as I can because at the end of 30 days I was able to 

bend over and tie my own shoelaces. That’s the first time I’d been able to do it in 

seven years.

In addition to hot springs, I also enjoy saunas as a healthy and relaxing activity. 

Saunas are a place where I enjoy socializing with others while we sit and sweat. It 

cleanses our bodies and refreshes our minds. Each sauna has its own personality. The 

host or hostess determines how hot or steamy the sauna will be. Some have benches 

while others require that you sit on the floor. Saunas relieve stress, rid the body of toxins, 

and relieve aches and pains. Saunas are another gift from God, our Creator, and truly a 

healing experience. Switching myself with birch branches or stinkweed adds a natural 

aroma to the air and is magnificent for the skin. Hot springs and saunas are natural 

medicines for the body and mind. I always say a prayer before I finish my hot springs or 

sauna experiences to give thanks or to remember others who need a prayer.

Although saunas are built in many different styles, the healing properties are 

similar. Some say saunas were introduced by the Russians or by the folks from Finland.



Gladys Dart s father, who had always enjoyed saunas, had the chance to compare hot 

springs and saunas when he visited his daughter in Manley Hot Springs:

.. .Dad and Mother and sisters made their first trip to Alaska after we purchased 

the hot springs. And I was particularly interested in knowing what my dad’s 

response would be to the hot springs because of his affinity for the sauna. And 

when he first went down to the bath, we didn’t say anything, and we thought it 

best for him to experience it a few times before we approached him on it. And he 

. would go in there at least twice a day and finally after being in there several times 

we figured he must had come to some consensus. And we asked him, “Well Dad, 

which do you think is better, or how do you compare or contrast hot springs with 

the sauna?” And he didn’t linger long at all before he answered and he said, 

“Well, I just want to tell you that I don’t think the hot springs are better than the 

sauna, but I can tell you they’re just as good.”

Archeological evidence shows that Alaska Natives have been using steam baths 

for many centuries (Knecht 1995, p. 337-331). I believe they are healing gifts from God 

our Creator. Hot springs and saunas have definitely contributed to my healing journey.



ON DOING RESEARCH

Being an Inupiaq of mixed blood has presented an interesting mixture of values, 

protocol, and ethics. Finding a place in the world of research creates an interesting mix 

of attitudes from academia and the traditional keepers of Alaska Native wisdom. 

Research must be spirit-based. To do spirit-based research is fulfilling an obligation to 

the current and future generations of Alaska Native people. Alaska Natives must correct 

the mistakes of past inaccurate research and unethical techniques.

The principal resource that has guided my work has been prayer. I have prayed in 

earnest to our Heavenly Father, our Creator, for the gift of healing. I pray on an ongoing 

basis that I use the knowledge for the benefit of not only myself but for the good of 

Alaska Natives. It is our obligation to do research to establish our place in academia, and 

to correct the inaccuracies that have been written in the past.

To establish myself in academia I have prayed to understand the words that I read 

in books such as Decolonizing Methodologies by Linda Tuhiwai Smith, Natives and 

Academics: Learning in the Field by Rossman and Rallis and Guidelines for Respecting 

Cultural Knowledge written by Alaska Native Educators and adopted at the 2001 Alaska 

Native Educators Conference. Being a researcher of mixed blood, I must deal with 

unhealthy prejudices from all sides. There is a sense from non-Natives that just because 

we are Alaska Native we know all about our culture. The years of Sheldon Jackson’s 

assimilation policies have taken away pieces of Alaska Native cultures. I have had to 

learn Alaska Native values from those who were kind enough to teach me Alaska Native



ways of knowing and learning. Some Alaska Natives have an unhealthy attitude about ^  

indigenous researchers and believe that we do not know how to do research. This does 

not just happen within the Alaska Native community but also Maori, the indigenous 

people of New Zealand. Smith said:

If they are insiders they are frequently judged on insider criteria; their family 

background, status, politics, age, gender, religion, as well as on their perceived 

technical ability. What is frustrating for some indigenous researchers is that, even 

when their own communities have access to an indigenous researcher, they will 

select or prefer a non-indigenous researcher, they will select or prefer a non- 

indigenous researcher over an indigenous researcher. (1999, p. 10)

Other non-Natives state that Alaska Natives cannot be objective when doing 

studies close to their heart. Sven Haakanson, Jr., a Sugpiaq anthropologist with a Ph.D. 

from Harvard, said, “.. .research by Native anthropologists is often not accepted in the 

academic community because of a prevailing belief that it is biased.” (2002, p. 79) 

Research from an Alaska Native prospective must include both spirituality and respect. 

Being from the community or within the culture, we have a vested interest as we have to 

live with what we research and write.’I like what Linda Smith said in relationship to 

Inside/Outside Research:

At a general level insider researchers have to have ways of thinking critically 

about their processes, their relationships, and the quality and richness of their data 

and analysis. So too do outsiders, but the major difference is that insiders have to



live with the consequences of their processes on a day- to-day basis for ever 

more, and so do their families and communities. For this reason insider 

researchers need to build particular sorts of research-based support systems and 

relationships with their communities. They have to be skilled at defining clear 

research goals and ‘lines of relating’which are specific to the project and 

somewhat different from their own family network. (1999, p.137)

Respect has not always been a value of researchers while working with Alaska 

Natives. In most instances the research has been from a Western worldview. My research 

includes standard Western methodologies but most importantly, it focuses on Alaska 

Native values and spirituality.

Active participant observations have been my primary methodology. This 

methodology has taken me on a two-week wilderness adventure on major rivers in 

Alaska. Active participation has resulted in the construction of beautiful traditional 

clothing and a renewed closeness to the Athabascan culture. Intuition, observing, and 

participating are traditional Alaska Native ways of learning. I had to relearn these 

through silence, discipline, and going for walks in nature.

Another method of gathering information has been by attending Alaska Native 

conferences. The Tanana Chiefs Conferences, Doyon, Limited annual meetings, and the 

Alaska Federation of Natives annual convention have continued to provide a wealth of 

information. Elders’ presentations, student’s speeches, politicians, tribal peoples, and 

corporate executives all provide valuable insights and information. This was the tradition



of ancient times. The indigenous peoples gathered and shared knowledge, friendship, 

and resources. Attendance at the Native Educators Conference, Permanent Forum oh

Indigenous Issues at the United Nations, and other international education conferences 

has provided a wealth of information about colonialism, education assimilation policies, 

and other current issues;

Visiting with Elders who want to pass on their knowledge has been invaluable. 

These visits lead to interesting and informative discussions. One can initiate discussion 

but'allow the conversations to flow, as Alaska Natives’ style of communication is their 

own. Actively participating in women’s work and traditional skills continues to be my 

source of information and a true life long learning process.



ELDERS OF ALASKA

Traditionally, Alaska Native Elders held important positions in their communities. 

They were the keepers of the knowledge and the first teachers. They established the 

protocols and passed on knowledge by teaching hunting skills, survival techniques, 

dance, the language, traditional healing, and everything about living. When the 

missionaries and Western educators arrived and decided Alaska Natives needed to be 

civilized and give up their traditional lifestyles, the Elders were disenfranchised. To 

some, the valuable knowledge that they had lived and passed on since time immemorial 

began to be viewed as stone-age information. Elders were further disenfranchised with 

the passage of the Alaska Native Claims Settlement Act. Some thought the newly 

educated younger generation of Alaska Natives needed to manage the corporations and 

other organizations since they understood the language and ways of conducting business. 

Luckily this is all beginning to change. Elders are now once again taking their rightful 

place in schools, tribal councils, corporations, meetings, and as language instructors and 

teacher mentors. Elders are always busy and we must be careful not to tire them. They 

need time to rest, get fresh air, maybe smoke a cigarette or take a nap.

There were very few Alaska NativeElders, actually living in Manley Hot Springs 

while I was growing up. Sitsuu4 Eva Roberts lived in a beautiful cabin next door to the 

Burk family and still actively snared rabbits and other small game for food. She was 

always sewing something beautiful out of moose hide or furs. She was in great physical

4 Grandma -  Koyukon Athabascan



condition and good health. Atta5 Oscar Nictune, Sr. visited his daughter Elizabeth 

Fleagle and Sitsuu Balena Starr visited her daughter Judy Woods and family. Through 

the years their grandchildren have shared stories about what they taught them. Even to 

this day it is hard for me to realize that most of the Elders are actually Elders as they are 

in such great physical condition. They are anxious to pass on their knowledge in the 

traditional ways of Alaska Natives. There is an urgency to tell their life stories to teach 

life skill lessons to everyone, both Alaska Native and non-Native, the values, traditions, 

stories, protocols, and customs.

When I was taught how to cook and sew, the Alaska Native women who 

instructed me were so happy to teach me. While working on a pair of moose hide gloves 

my Aunt Sally Hudson once asked me, “Can’t you see?” I said “no” as I just could not 

visualize how the pattern was supposed to look. I wondered about her words, and after 

some time had passed I finally understood. There was once a time in the not too distant 

past that Alaska Natives didn’t have paper, pencils or patterns. Everything was done 

through visualizing or seeing what size something needed to be or how the pieces fit 

together. Every now and then, when I really try, I too can see how something is going to 

look when it is finished.

Working at the Alaska Native Knowledge Network (ANKN) office for the past 

six years has enlightened me about working with Alaska Native Elders. Many 

professional people call the ANKN office looking for Elder teachers to lecture or

5 Grandpa -  NorthWest coast Inupiaq



demonstrate various skills in their classrooms, board meetings, or conventions. There 

are two types of callers, the ones who want to use the Elders to showcase a grant or 

project or to lecture in the classroom without giving credit or compensation to the Elder. 

Often times they do not even want to provide transportation to their classroom or event. 

Then there are the others who have previously worked with Elders or grew up around 

Elders and know about compensation, transportation, respect, cultural identity, and 

intellectual property rights and protocol. We must educate the public about basic 

protocols when working with Elders. Not all Elders have the same cultural knowledge. 

Some know all about food preservation, medicine plants, skin sewing, storytelling and a 

wide variety of skills. There are other Elders who are more specialized and may only 

know a specific skill such as, beadwork or skin tanning. It is important to know what an 

Elder’s specialty is and what that Elder is comfortable sharing. Some work very well 

with young children, while others work better with young adults. We must communicate 

with the Elders about what they feel comfortable sharing. We should ask them what they 

want made public and, most importantly, tell them how the information they share will be 

used. When we record or write what the Elders say it is important to review with them 

what they said for accuracy. This also opens up the opportunity for further dialog. There 

may be times when we will not totally agree with what the Elders say.

At the Tanana Chiefs Conference Convention in 2002, a resolution was 

introduced to establish a traditional healing program in the Chief Andrew Isaac Health 

Center. A group of Elders, primarily from the villages of Minto and Ft. Yukon, testified
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in opposition of having a traditional healing component in the clinic. There was a 

general feeling that this would be going backwards as this method of healing was 

outdated and a thing of the past. They felt-that by supporting traditional healing they 

would be bringing back the medicine people who did evil. There was no separation 

between medicine people and traditional healing. In the northern regions of Alaska the 

tribal doctors are viewed as a medical professionals^ Tribal doctors are traditional 

medical professionals and are not medicine people. For a time Tanana Chiefs Conference 

supported a limited traditional healing program that emphasized traditional medicine 

plants and a small booklet was written titled Denyaavee Medicine Plants o f the Tanana 

Chiefs Region by Audrey Sunnyboy.

When working with Elders, we must be patient and not expect to follow the clock 

or Western timeframes. They instruct on their schedule and in their own style. They 

have specific messages and styles of communication that works for them. One must not 

think that if they are working with an Elder that they are going to start at exactly 9:00 am 

and finish at exactly 5:00 pm. They might have a slower response time while they think 

about the question before they answer. We must be careful that in our haste we don’t talk 

over them. They have their own agenda on what they want to convey. One should not 

expect Elders to know everything about Alaska Native culture. There are different 

regions with similar but distinct cultures. The assimilation process was distinctly 

different in the different regions of Alaska. In the NANA region traditional Inupiat 

dance was once forbidden by the Friends church while just up the coast at Point Hope the



Presbyterian missionaries never stopped the practice of traditional dancing.

Elders need to be given opportunities for professional development (Ellerby, 

1999, p. 44). They continue to be lifelong learners. Not only should we learn from them 

but we also need to share what we know. The value of sharing needs to be expressed in 

the form of monetary compensation, gifts, traditional food, transportation, and genuine 

support.

. Elders have the same expenses that we have. Many have extended families and 

some are raising grandchildren. They deserve manniq (money) as we would compensate 

other professionals. They deserve just compensation plus expenses associated with 

travel, i.e. taxi fare, airplane tickets, per diem, and food allowances. In addition, gifts of 

practical purposes are always welcome such as fishnets, gift certificates, and traditional 

foods. A token gift of tobacco is ceremonial to the American Indians in the lower 48 

states and Canada. It is nice but gifting needs to go much further than that. Elders enjoy 

their traditional foods and should be given the choicest cuts of meat and plenty of it. In 

addition, Elders deserve the gift of our time and companionship. Visiting with them, 

taking them out to eat, or giving them rides is invaluable for them. Just the simple act of 

vacuuming their floor is much appreciated. Some Elders are not able to get around 

independently and would appreciate offers to run errands for them or take them on a 

shopping trip. A relationship should be established between the Elders and yourself, not 

just showing up when you want information. It is a relationship you will enjoy whether 

or not you need to know something. It is sometimes important to accompany Elders to



doctor’s appointments as often times they cannot hear or understand the doctor and 

need assistance with the interpretation. Without assistance, they might forget the 

diagnosis or how to take their medication. It has been said many times that if we take 

care of our Elders when we are old there will be someone to take care of us.

Elders of today have seen many changes. The axe and rifle were introduced in 

their time and unfortunately, so was liquor. They were the second generation of the 

assimilation education policies. The impact on their lives has been both positive and 

negative. Some wholeheartedly embraced this new way of life in a healthy way. 

Unfortunately, others drank, were abusive to themselves and others, and did not live 

healthy lives. Now is the time to heal from the pain and shame of the past and effects of 

the assimilation policies. We must help them to heal and to forgive themselves. If 

needed we must also forgive them for the drinking and other dysfunctional actions. It is 

important to allow Elders to heal and it is our duty to help facilitate their healing process. 

To facilitate healing we must actively encourage the use of talking circles, saunas, walks, 

soaking in hot springs, talking, listening, and most importantly, praying. We must share 

how we healed with others.



ALASKA NATIVE V AT .T TPS

The values I was taught as a young child were:

Hard work 

Family relationships 

Self-sufficiency 

Honesty

Don’t make fun of people otherwise what you do or say will come back to you

Sharing

Caring

Health through traditional Athabascan dance and walking 

Humor

Religion, not Spirituality

We were taught to work hard, to take care of our home by preparing our food, and 

to keep a clean house. There were many daily chores in the village. We cut, split, and 

hauled wood to heat our houses. We hauled water to drink, cook, clean, and wash our 

clothes. There was no running water but the water we hauled was crystal clear and tasted 

delicious. It was even better than the bottled water in the stores today. We were taught 

to take the initiative when there were chores to do. We were told by parents, “Don’t wait 

for someone else to do the job just get the job done right away.”

Walter and Judy Woods taught me about love of family. They truly loved me and 

their family became my family. I was always welcomed into their home. Judy taught us



to take care of each other. My dad taught me to take care of him and always told me » 

that when he got old it would be my duty to look after him.

Self-sufficiency was very important. The village store had limited food 

selections. We were taught to pick berries and to preserve food for the winter. It was 

important to know how to cut fish and cure it. It was equally important to hunt moose 

and care for it. Moose is still the most important food resource for us in the interior of 

Alaska. We were not always a throw away society; we re-used items of importance and 

took very good care of what we had. Alaska Natives were Alaska’s first 

environmentalists, believing in recycling before it was trendy.

My Dad has always believed in the value of honesty. He believes that if you 

always tell the truth and you won’t have to remember what you lied about.

We were taught not to make fun of people. I remember Judy Woods teaching this 

to me. If we ridiculed someone, our children would be that way or it would ruin our luck. 

Watch what you say or do or it will come back at you. Do not do or say anything that 

will hurt others’ feelings. One cannot take back the hurtful words they say.

Sharing is important to Alaska Native culture, but being an only child, sharing 

was a problem for me. I usually had everything I wanted. People overcompensated for 

my mother being gone. Being apart of the Woods family introduced me to sharing. As 

an adult, my brother Robert (Bolo) taught me to share food. He said that if we share the 

wild game we catch, we will always catch more. Animals will give themselves to us and 

people will share the food they catch. By sharing, the favor will be returned. This has



been so true as the more I give away the more that comes back to me. My freezer 

always has a wide variety of niqipaq from around Alaska.

We were taught to look after one another and to make sure we had the proper 

clothing in the winter. In those days, before global warming, it was very cold ranging 

from minus 40 to minus 60 for three months at a time. In spring and summer months we 

were taught to be careful on the rivers and have respect for them to prevent accidental 

drowning. We were taught to be careful so we would not hurt others or ourselves. We 

were instructed to be aware of our surroundings at all times.

Elizabeth Fleagle taught me humor. Through laughter I learned how to be happy 

and keep going even through adverse situations. She was and still is so joyous and full of 

life. Humor can be so healing. John Schaeffer an Inupiaq leader from the NANA region 

and past Adjutant General of the Alaska National Guard stated during the 2002 Doyon 

annual meeting keynote address, “the greatest Native value is humor.” He considers 

Doyon’s President Orie Williams a healer because he has a great sense of humor. He 

went on to say, “There was a time we were so mixed up we didn’t know what the values 

were anymore.” To find the solution for the loss of values in the NANA region, the 

leadership went to the villages and listened to the Elders. Schaeffer went onto say, 

“Service is nothing new for Alaska Natives, we were taught this at an early age. Getting 

outsiders to help us has never worked. Don’t say you’re not capable, just get in there and 

do it. When we’re in our villages we need more than a Western education. We have to 

re-establish spring camps. We will heal our villages with values. When alcohol and



drugs take over our lives we lose our freedom.” It is encouraging to observe in the ' 

NANA region the Inupiaq values are used as guidelines in business, education, and 

personal decisions.

We were taught dance and exercise to keep us healthy. Judy Woods taught us 

how to dance the Koyukon Athabascan way in her home. We prepared for the 

Nuchalayoya potlatch in Tanana. We also danced onholidays. Walking was the way my 

dad traveled. He always walked, even when he had an automobile. He walked for 

transportation and for exercise to keep in shape. When my dad came to Alaska he 

walked from Fairbanks to Circle. He then floated the Yukon River from Circle to 

Rampart and walked from Rampart to Manley Hot Springs.

When I was growing up values sometimes became confused due to alcoholism but 

the older children held us accountable and made sure we behaved

Christian religion, the belief in God and Jesus, was important. Through the years 

there have been several different churches in Manley Hot Springs. First there was Miss 

Bertha Mason who Was an Episcopalian missionary and faithfully held Sunday school in 

her home and a Christian Christmas pageant. There was Catholic services with Father 

Sawfield who flew into Manley Hot Springs and taught us Catechism. I was taught 

religion but never spirituality. I really never knew about spirituality until I listened to a 

speech by Willie Hensley.

Unfortunately my values became clouded, as I got older due to my alcohol and 

drug abuse. They were firmly reinstated with the introduction of the Inupiat Ilitqusiat by
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Willie Hensley at the AFN convention in October of 1979. The Ilitqusiat states:

Every Inupiaq is responsible to all other Inupiat for The survival of our cultural

spirit, and the values and traditions through which it survives. Through our

extended family, we retain, teach, and live our Inupiaq way.

Knowledge of Language

Sharing

v Respect for Others

Cooperation

Respect for Elders

Love for Children

Hard Work

Knowledge of Family Tree 

Avoidance of Conflict 

Respect for Nature 

Spirituality 

Humor

Family Roles \

Hunter Success 

Domestic Skills 

Humility

Responsibility to Tribe



Our understanding of the universe and our place in it is a belief in God and 

respect for all his creations.

As Willie Hensley spoke of the need to return to traditional values I became sad 

as I realized how far removed I was becoming from the Native ways of knowing and 

being. On my healing journey I began to study Alaska Native values. According to Ruth 

Sampson, keynote speaker at the 2003 Bilingual/Multicultural Education Equity 

Conference, Willie Hensley was instrumental in deyeloping the Inupiaq Ilitqusiat Spirit 

Movement in Northwest Alaska, where the values were listed and parents were 

encouraged to speak Inupiaq to their children. Reggie Joule, a state representative and 

another of my favorite Inupiaq leaders said, “Inupiat Ilitqusiat is not a program it is a way 

o f life which we have defined as ours. What have been defined as Inupiaq Values upon 

closer inspection, are really basic human values. It is what makes us different from other 

people; not more than someone else and not less than anyone else, just different.”

The Ilitqusiat program translates as “Inner spirit in our heart.” I began to look at 

the Inupiaq values and began trying to reincorporate them into my life. This was not very 

difficult, as I had been raised with many of them. I realized that I needed to practice 

living values when I became a parent. Raising a son is sometimes difficult. By having 

the Inupiaq values posters I was able to easily refer to them. My son Frank and I would 

go for walks in nature and discuss these values in length. Sitting in the forest and praying 

to God our Creator to understand life, value each other, and to know Inupiaq values has 

made being a single parent niuch easier! The three that I insist we have are hard work,



spirituality, and respect. The others are equally important but these three are strongly 

encouraged. And I am happy to report that these values work very well. It is also very 

helpful that many Elders are more than willing to talk and teach us about traditional 

values.

The role of the respected Elder in Alaska Native culture is extremely important. 

They are the keepers of traditional wisdom. They have lived through the assimilation 

process and the passage of the Alaska Native Claims Settlement Act and have seen many 

changes. Elders must be given the opportunity to participate in all aspects of our lives. 

From the boardrooms to the classrooms and in our personal lives their knowledge is 

important. Elders often use storytelling to get their messages across. This was how they 

were taught. Storytelling was an important method of teaching. Sally Hudson 

remembers the traditional storytelling practices from her childhood:

In the evenings we would listen to stories and repeat them back to make sure we 

got them right. We didn’t write them down, we listened and remembered them. It 

was up to us to pass them on. The stories had to be correct. (2003)

We must take care of pur Elders and in turn they take care of us by giving us knowledge.



SPIRITUALITY

Spirituality is one s relationship with God, our Creator. Prayer is key to our 

relationship with God. Through prayer we communicate respect, give thanks for all the 

blessings we receive, and ask for what we need. The belief in God makes life 

manageable. And in all things, whatsoever yea shall ask in prayer, believing, ye shall 

receive. (Matthew 21:22) There was a time when I didn’t pray. Now that I have 

incorporated prayer into my life, it has dramatically improved.

Long before contact with Western religion, the indigenous peoples of Alaska 

relied on prayer for everything. Organized religions have rituals, written prayers, and 

control of the word of God. This is all good for those who believe. However, for those 

who don’t believe in an organized religion, there is often a spiritual void. Indigenous 

peoples of Alaska must incorporate spirituality into their daily lives. Spirituality is the 

key to health. Elizabeth Fleagle, one of the women who raised me, remembers from her 

childhood:

.. .1 had died, as a child. And my grandpa Peter took me away from the group of 

people and he done something when he came back I was alive. So there was, 

without him speaking English, there was a touch of spirituality in their own 

system that they had learned from way back. They were in touch with their 

creator, who was greater than they are. That was a good part of the life. So, 

that’s where my life began... Well my dad Oscar, if he had any kind of sickness 

or something, you know, his spirituality was out in the woods. He get in touch,



and that’s, I think that’s how we do a lot of our praying. To our creator, we 

thank him for all the food of the land. And we live a subsistence life in those - 

days. There were no stores or anything, so we give a lot of thanks to mother earth 

or who ever that provide our food. All we have to do is work on it. But every 

time my dad got sick, he had to be alone so he used to pack up a pack full of food 

and he had trapping cabins every so many miles apart up the Alatna River.. .He 

needed to be in touch with our creator. To heal up whatever he’s hurting from.

' When Western religion was introduced, the missionaries taught us about an angry 

God. Years later, I went back to spirituality. Religion is good for some, but 

spirituality is better for me. We do a lot of our praying in the woods. For 

instance, when we are picking berries, not only are we gathering food for 

ourselves and our community, we are also down on our knees giving thanks.

My sister, Dorothy Shockley, currently residing in Stevens Village, recalls that 

there was something missing when she grew up Episcopalian. She knew and realized 

that there had to be more. She knew that there was more to spirituality than she was 

taught:

I knew that there was more to our creator than we were being taught. And there 

was something inside me that felt that way. And for years, I searched. I was 

given opportunities to of course be Episcopalian, and learn a lot of, well, 

everything that they were teaching us at the time about confirmation and all of 

that. And then as I got older, of course, there were lots of other religions and,



spiritual so-called organized spiritual movements going on.. .through this whole 

time, there definitely was something missing. I just never felt good enough, I . 

suppose. Or I was doing things I was doing enough to be where they were all 

saying that we needed to be. And anyway, probably about ten years ago, or even 

longer than that now, probably eleven or twelve years ago, I realized how 

unhealthy my life w as...

Traditional healing works through prayer and the belief in God, our Creator. To 

heal, one must be spiritual and believe they will be healed. Prayer works for everything. 

When we moved to Fairbanks, Frank didn’t like living in an apartment; he wanted a 

home. We prayed in earnest for a house. Within three years, we were living in a 

beautiful log cabin in the neighborhood we wanted. Our house was built on prayer. 

Going out into the woods and talking to God is the best way to have a spirit-filled life. 

The spirit is alive in the woods. You can feel the spirit of the land. I pray for knowledge 

while working for our village corporation, the classes that I take, and for everything in 

my life. Prayer works. Spirituality heals what ails me. When I rely on the spirit to guide 

my life it goes much easier. By working hard to achieve whatever I set my mind to do, 

praying for guidance, and making decisions in a reflective and respectful way, everything 

works out fine. My life is complete.

I pray with Frank and with anyone who asks for prayer. Prayer is our gift from 

God. Prayer makes life complete. By adding an invocation or opening prayer to agendas 

for meetings, the spirit will be in us while making decisions. We must add spirituality to



our meetings. By approaching professional and personal decisions with prayer and 

spirituality, we will use what sustained our ancestors. Our ancestors lived without 

grocery stores, steel axes, rifles, or alcohol. They were people who lived in harmony 

with the spirit and nature. A spirit-filled life is the answer for what we are searching for.

1 be§in a11 mY Public presentations with a prayer to God, our Creator. They go 

like this. Close your eyes. Relax and take a deep breath through your nose and out 

through your mouth. Picture that you are in your favorite sacred place. This might be a 

place- out on the tundra, deep in the boreal forest, or out qayaqing on the ocean. Let your 

mind relax and feel the stress leave your body. Know that you are in a good place. Our 

heavenly Father, thank you for this beautiful day. Thank you for the knowledge and 

opportunity to serve. We ask that you be with us in the decisions we make for the future 

generations and current people o f the land. For those who have traveled, be with their 

families and be with them as they return home safely. Give us the knowledge to make 

healthy decisions. Amen.



RECONNECTING TO SACRED PLACES

Sacred places are very important to my spirituality. Unfortunately this was not 

always true and I had to learn the hard way. Growing up in gold mining camps and being 

fond of gold, I really never paid attention to the destruction of the environment. My 

father came to Alaska back in the day when there were no state or federal environmental 

laws. In the late 1960s things began to change in Alaska. The environmentalists began 

to insist on new laws. In 1975, when I left home, I worked in the construction industry 

on the Trans-Alaska Pipeline. Development represented jobs and revenue dollars for 

village infrastructure like water, sewer, highways, education, health care, and social 

services. I believed development was good for Alaska.

Although the construction industry has been good to me, after the Exxon Valdez 

ran aground on Bligh Reef on March 24,1989,1 became a ‘‘born-again” 

environmentalist. It was then I started paying attention to the environment. “ In the world 

of oil development there must be strict environmental laws as the cumulative effect of 

development is devastating to the land, rivers, and animals.” (Robert Thompson 

conversation about development in the Arctic National Wildlife Refuge) We are now 

seeing health effects bn people with the high rates of cancer and asthma.

There is also the loss of sacred places. The loss of sacred places will be 

devastating if we do not recognize and document their traditional uses. Identifying 

sacred places came as a surprise to me but one I very mpch appreciate and try to respect. 

The conservation of sacred places is vital to our cultural identity. Native Americans from



other parts of the United States also recognize the importance of keeping ownership of 

and reverence for sacred places. New Mexico is one of my most favdrite states so it 

seems appropriate to use two quotes from testimony that as given to the United States 

Congress when the Blue Lake Taos were negotiating to get back the Blues Lakes area in 

1970. While on a National Park Service-sponsored rural development seminar at the 

University of New Mexico, law professor and former U.S. Senator Fred Harris gave us 

copies of the following testimony:

We have six underground chambers, properly located just east of the Taos Pueblo 

village. These are homes where we talk about the religions principles. We need 

the Blue Lakes area... In these places we select our young Indian youth at the age 

from 8 to 12, put them into the indoctrinations, some for 8 months... This is the 

Indian education ground. The ecology of different kinds of nature, the water, and 

the springs and lake, the evergreens, the pine tree, the spruce, from the lowest 

altitude. We don’t play with this religious land We are not going to play with it. 

We don’t want no monetary judgment. We don’t want no ecomonic benefit. We 

want to keep this forever wild like nature gave it to us.. .As long as this good sun 

is going to give us light, it is our responsibility in our Indian way to carry on this 

principal of religious practice.. .We want this land back.

Cacique Juan Jesus Romero, a Taos Elder, spoke of the importance of sacred 

sites:

I came here to testify or to tell you. I came here to deliver this, my spiritual
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message to you American people and our Indian fellows who are present here 

with in the room of justice.. .1 came here because I recognize the dispute and 

struggle and the torture that I have experienced with my people done by the U. S. 

government.. .1 came here to tell you that we are suppose to act like one, not like 

an enemy. My people are living poor, and that is the way of our nature. But we 

believe in worship. We believe in prayers. We believe in God’s 

commandments.. .1 am the leader of the tribe of Taos Pueblo and I am the spiritual 

leader.. .1 am 90 years old. I have a lot of responsibility, I go and fast and pray, 

and that is my daily chore and that is my duty, because I love the human being. I 

have no discrimination in thinking. I include everyone, the white, the black, the 

Indians, and what have you in this world. God put this ecology in this country, 

the great sun, the moon and the good air.. .(through interpreter,1970)

There is a place deep in the boreal forest of Interior Alaska where the lake is so 

crystal clear when Mt. Denali (McKinley) reflects off it you know you are in a sacred 

place. Lake Minchumina is a place where the air is clean and crisp. There are thousands 

of birds, golden and bald eagles, ducks, geese, and beautiful swans. They gather here in 

the fall to fly south. Mysteriously, my favorite bird, the sand hill crane, never lands here 

but they fly over. The sounds they make are music to my soul. The land is abundant 

with blueberries, cranberries, and raspberries. Wild berries provide us with nutrition and 

therapy while we pick them. Medicine plants of the area include stinkweed, Labrador 

tea, and yarrow. The wild flowers are numerous and colorful. Best of all, you can hear



yourself think with the silence that surrounds you. This sacred place is also home to 

many species of animals from beaver to moose, black bears, grizzly bears, rabbits, 

squirrels, and the other fur bearing animals of Alaska. This is a place where I walk and 

feel the spirits of the land. The gentle sound of the wind, and the rhythm of the waves 

splashing against the pebble covered beaches eases what ails me. This majestic place 

taught me about scared places of the world without words. It is a place of healing and a 

place that provides food for my family as the animals give themselves to us. Lake 

Minchumina is place that soothes my soul and feeds my spirit. If the oil companies 

discovered oil in this sacred place or there was a gold strike, I would take up the crusade 

to keep development out.

I learned many important lessons about life here such as how to respect the land 

and What it provides. There was a time when I was not very respectful. I had almost lost 

the important value of respecting myself others and the land. I had to relearn respect the 

hard way. I was 23 years old and my brother Bolo insisted that I go out moose hunting 

with him and his family. He flew over to Manley Hot Springs and picked me up. We 

met up with his wife Jane and his two daughters, Sharon, then ten years old and Hazel, 

who was eight. We traveled by boat deep into the forest along a beautiful river. I drank 

beer, whiskey, and kahlua. I used foul language, spoke mean words and didn’t hesitate to 

gossip. Jane, the girls and I were often separated short distances from Bolo for one 

reason or another. Jane and I got two moose that year. I continued to drink celebrating 

each successful.hunt. People were thrilled that I went hunting and wanted to hear all the



details of the hunt. As I drank and told the stories, I was not respectful and bragged 

like I knew what I was doing. That was a very serious mistake! By being boastful I * 

ruined my luck. I also was not good about sharing. For ten years after that, I never saw a 

moose during hunting season. Everyone got moose except me. My brother told me this 

would happen and each year reminded me that I should not brag about hunting. I thought 

long and hard about his words. It was around this time I began to think about healing, 

sobering up, respect, and values. I went out in nature and prayed to know respect. I 

thought about moose and the other animals I loved to eat. I sat by the rivers and creeks 

and imagined the beautiful sounds of the waves washing away my disrespect. I listened 

to silence. I heard the voices of nature speak to me about my life’s problems and the gifts 

of living. I began to heal Sometime after that I began to see moose and animals. It is 

like they give themselves to us. It is so beautiful. My brothers always help me. I would 

not be able to be out in the wilderness if it was not for them. After all, I am afraid of the 

dark!
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MEDICINE PLANTS

In addition to sacred places, another spiritual gift from the land is the abundance 

of medicine plants. Alaska has an abundance of medicine plants. Medicine plants are 

gifts from God, our Creator. Their healing properties have been used by Alaska Natives 

since ancient times. Knowledge of medicinal plants was traditionally passed on from the 

Elders to everyone in the family. Both men and women held this knowledge, as it was 

essential for survival. Everyone knew the medicinal properties of plants as when the men 

went hunting they traveled great distances. Most women stayed at the base camp to care 

for the children and Elders. The men and women would be separated for periods of time 

so everyone needed to know the medicinal values of plants. Then came the foreign 

diseases that devastated entire villages killing hundreds of people.

Some people lost faith in the healing properties of plants as new Western 

medicine was introduced. “It is reported in Hawaii and Alaska that American 

missionaries declared militant opposition to Native healers and medicines almost as soon 

as their arrival.” (Salzman 2002, p. 182) Today much of this knowledge is not routinely 

passed on. However, when one takes an active interest in medicine plants and their 

healing properties it is possible to find and learn from those who still actively participate 

in this tradition, When I told my sister in law Esther Aposik Thompson I wanted to learn 

about traditional healing plants she got excited to teach me. Her mother had taught her in 

the traditional way. She was happy to share the following information on medicinal and 

edible plants. She graciously gave me permission to use this important cultural



knowledge on her 23rd wedding anniversary, April 5,2003:

Naunerluk (stinkweed) can be picked green for (stronger) use. Dry and preserve 

for all year. Naunerluk can be picked when they are brown, too. Boil leaves and 

use for sore throat gargle.

Low bush cranberry are picked. Chew on their leaves and swallow juice. Good for 

asthma.

Salmoriberry leaves are picked dry and boil their leaves. Cool and place on 

rheumatoid arthritic pains.

Itgarralek (beach greens) We pick itgarralet the end of May, clean, rinse and boil 

and freeze for akutaq use or plain vegetable use. Ex-lax.

Quagciq (sourdock) We pick quagciq all summer, boil and preserve for year 

supply. Ex-lax.

Fiddle heads. You pick them up. Clean them and put them in pot with cold water 

and boil for 45 minutes.

Low bush cranberries are healthy. Pick and preserve for yearly use. Good for 

canker sores and bladder infections.

Cmssaq (wild parsley) Picked a long the beaches. Good for boiled fish, chowder. 

Tarnaq (Wild celery) Good for chowders or can be eaten raw with seal oil. 

Utngung (Mouse food) Neggassget Burrow. Gather all kinds of edible plants, we 

pick them in the fall around October.

Ayuq (Labrador tea) Pick ayuq before they get little white flowers on top of their



tops. Boil their leaves and use for tea.

Chamomile the green pineapple looking plant is used for tea. |

Wild onions. Grow in small ponds, pick before they become too potent.

Porcupine urine. Age the porcupine urine after getting from the inside of the 

animal. Then rub on any chronic pain in your body.

Currently medicine plants are in demand worldwide. The United Nations 

estimates that medicines originally developed from plant material are worth $43 billion 

dollars a year (World Development Report p. 102). However, many of the countries the 

plants come from and the indigenous peoples in these countries are not receiving any 

monetary compensation for their traditional knowledge or the development of this 

sustainable industry. The pharmaceutical companies are here in Alaska. Some years ago 

Bean Ridge Corporation received a letter from a company wanting exclusive rights to the 

medicine plants. They only offered a small percentage of profits in return. Medicine 

plants could be a sustainable development opportunity for Alaska Natives but ANCSA 

corporations need to proceed with caution. We need to learn from other countries such as 

New Zealand. Maori Linda Tuhiwai Smith said:

Researchers enter communities armed with goodwill in their front pockets and 

patents in their back pockets; they bring medicine into villages and extract blood 

for genetic analysis. No matter how appalling their behaviors, how insensitive 

and offensive their personal actions may be, their acts and intentions are always 

justified as being for the ‘good of mankind.’ Research of this nature on



indigenous peoples is still justified by the ends rather than the means., 

particularly if the indigenous peoples concerned can still be positioned as ignorant 

and undeveloped (savages). Other researchers gather traditional herbal and 

medicinal remedies and remove them for analysis in laboratories around the 

world. Still others collect the intangibles; the belief systems and ideas about 

healing, about the universe, about relationships and ways of organizing, and the 

practices and rituals which go alongside such beliefs, such as sweat lodges, 

massage techniques, chanting, hanging crystals and wearing certain colours. The 

global hunt for new knowledge, new materials, new cures, supported by 

international agreements, such as the General Agreements on Tariffs and Trade 

(GATT) brings new threats to indigenous communities. The ethics of research, 

the ways in which indigenous communities can protect themselves and their 

knowledge, the understandings required not just of state legislation but 

international agreements-these are the topics now on the agenda of many 

indigenous meetings. (1999, p. 25)

The biodiversity of the environment must be protected when plants are harvested. 

The short but productive growing seasons in Alaska are delicate and need unique 

considerations. Precaution must be taken otherwise this gift of medicine could be 

gathered to extinction for the sake of profits. While attending the 2002 United Nations 

Permanent Forum on Indigenous Issues in New York City it was reported that in Mexico 

some medicine plants have been collected to extinction. We must make sure this does



not happen in Alaska! For many years I did not know about medicine plants and 

thought they were just weeds that smelled bad.

Most medicine plants have a fragrant aroma all of their own. This bitter smell 

makes them easy to identify. The Dena’ina in Lime Village incorporate the knowledge 

of medicine plants in their belief system.

The animals taught people which plants they can use. For example, black bears 

eat berries before they hibernate, while people preserve berries for winter. An 

animal that has been wounded goes to where there is devil’s club. Cow parsnip, % 

or other medicinal plants also used by humans. The Dena’ina explain that, for the 

most part, people may use the same plants that the animals use, although there are 

some exceptions. (Kan, 1977, p. 20)

In Alaska, sargigruaq (stinkweed) is the most common medicine plant. I have 

found it growing in Valdez, on the banks of the Kantishna River, in Lake Minchumina, 

Galena, Kotzebue, and in Manley Hot Springs. I use it frequently as it works so well for 

numerous ailments. I have boiled it and added it to bath water, taking the leaves and 

rubbed them on the infected areas. Take the boiled leaves and wrap them around cuts 

before bandaging the abrasion. For a sore throat or mouth sores, chew the leaves and 

leave them in the mouth for as long as you can stand the bitter taste. I have used them as 

a switch in steam baths and in rare cases boiled the leaves and drank the tea for colds and 

flu. I have had tea made from Oabrador leaves mixed with black tea. It gives black tea a 

unique flavor and is good for colds. Yarrow grows all over Manley Hot Springs and its



white flowers are beautiful but the smell is overwhelming. Yarrow leaves are excellent 

for skin conditions. Plantain grows all over and I have used the leaves to cover my cuts. 

Pussy willow leaves are excellent for bee stings. When a bee stings I chew willow leaves 

then apply the leaves to the bite. This brings immediate relief from the stinging and 

swelling. Young willow leaves are most delicious preserved in seal oil and eaten with 

meat or fish.

In addition to medicine plants trees also offer medicinal benefits. Trees have an 

abundance of medicinal properties. I have used many trees for healing. Spruce pitch is 

an excellent salve. The clear kind is what I have used on open cuts. While cutting moose 

meat at hunting camp, I cut my thumb near my fingernail. I cleaned the cut and collected 

some pitch with a toothpick. I applied the pitch directly to the cut, gluing my fingernail 

in place. I wrapped it with stinkweed then wrapped a bandage around it. Within a few 

days my thumb was completely healed. The stickiness sealed the open cut and it acted 

like an antibiotic ointment. Athabascan Elder Howard Luke taught me this while cutting 

salmon at his Gaalee’ya Spirit Camp. If he ever got a cut, this is what he did. Tamarack 

tree branches boiled as a tea make an excellent drink for the flu. Once I had been very 

sick for several days with a-terrible flu and was not getting well. I walked out into the 

country and gathered some tamarack branches, boiled them to make a strong tea, drank it, 

and was completely well within two days. I have used birch branches for switches in 

steam baths and they make my skin silky smooth. The fragrance of the birch branches 

and leaves is the best aromatherapy. These are a few medical plants I have used for my



body.

In addition to healing our bodies there are other benefits of medicine plants.

Being out in nature collecting medicine plants is a time to connect to our spirit. It is a 

time to give thanks to God, pur Creator, for this precious gift. It is time to believe in the 

power of healing. It is important to believe in the healing power of medicine plants for 

them to be most effective. It is a time to show respect for the medicine plants and their 

healing powers. Walking out in nature, observing nature at its finest, and gathering the 

bounty from the land for the specific purpose of healing is powerful. It reinforces the 

wisdom of our ancestors. It is healing. It can also be time spent with our children 

teaching them the medicinal properties of plants and a time spent with Elders or friends 

sharing knowledge and learning more about them and ourselves. I have given lectures 

about medicine plants and students of all ages enjoy them. Walking in nature while 

looking for medicine plants makes the whole experience come alive. It is like looking at 

nature in a new light. What they once considered to be bothersome weeds begins to take 

on a whole new meaning. It is important to know how to use and administer plants 

because if used incorrectly they can be deadly.

The use of medicine plants is a skill that must be taken seriously. If one makes a 

medicine tea they must know the dosage to drink or it can be detrimental. Medicine 

plants should not be combined with Western medicine because one will be getting a 

double dose of medicine that can be harmful. Pharmacists are now trained to ask what 

herbs we are taking. They have books to cross reference herbs with prescribed medicine.
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It is pur responsibility to know the medicinal values of plants in Alaska and to pass on 

this knowledge to our children. Interest in medicine plants of Alaska expands each year. 

We must respect this knowledge as a tribal resource, owned collectively and one to be 

protected. Indian education needs to include medicine plants and be taught in the 

classroom and outdoors. Indian education needs to be included in classroom curriculum. 

Indian education funds need to be utilized to teach culturally relevant subjects, not as 

extra money for special interest subjects irrelevant to Alaska Native culture.



A STORY DRESS: HOW DO WE HEAT./?

I was living the fast life, rarely sewing beads except when I saw something I just 

had to make or a special friend needed a present. One day I decided that the time was 

now to sew a fancy outfit. About this time the University of Alaska museum hosted 

Delores Sloan, a master header, to demonstrate beading for one week. I asked her if I 

could sit with her and bead while she did her demonstration. She got approval from the 

museum director and I sat with her for five days. I beaded a pouch. I named it my 

Stanley Dayo pouch, after my dad. I had always wanted to make a fancy outfit to wear to 

Doyon’s annual meeting. After observing Delores Sloan teach, tell stories, and share her 

beautiful Gwit’chin and Irish culture, I decided that each piece of my outfit would tell a 

story. Delores is a Master Beader. She has beaded many baby straps and they all have a 

name. I began sewing a fancy outfit and each piece tells a story. The stories would be a 

tribute to my family and nature. About this time an email came over the Rural 

Development listserv about the Arctic Clothing Conference in London. The conference 

was being hosted by the British Museum. I submitted an abstract about my story dfess 

and it was accepted. I finished my fancy outfit, told my story to my family and had them 

critique me. They gave helpful suggestions, clarified statements, and gave me the 

support I needed to travel to the other side of the world and share our Athabascan/Inupiaq 

culture.

The title of my outfit is “How Do We Heal?” Since I made my fancy outfit it has 

brought me good luck and taken on a life of its own. I did wear it to Doyon’s annual
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meeting. It is a very positive experience to wear traditional clothing to Alaska Native, 

meetings and events. It is fun and an attraction all on its own. It gets more attention than 

you can imagine. After wearing my dress to Doyon’s annual meeting in 2001 1 said, “I 

enjoyed wearing my fancy outfit to Doyon’s annual meeting as it has been a goal of mine 

for sometime. I just wasn’t ready for all the attention I received. It was a lot, even to 

much for me!” Now I believe that by wearing traditional/contemporary clothes brings 

empowerment to my life. Luke Titus said that when he attended Wrangell Institute they 

burned the children’s beautiful traditional clothing in front of them. The school gave 

them Western clothes and wanted them to look “white” in appearance. (Native Educators 

Conference, 2002) There is an economic opportunity in selling traditional clothing. 

Traditional clothing construction must be taught in the schools or at the very least in after 

school programs. The following is the narrative to my story dress as I presented it at the 

British Museum in 2001:

There is a lot of interest in Alaska Native cultures. Story telling and 

artwork are popular subj ects that academics, children, researchers, and art 

collectors want to study and learn about. When I started working on my healing 

journey I decided to make a story dress as an expression of my healing and as a 

tribute to the people Who contributed to my life. Soon after I started my dress, the 

British Museum held and Arctic Clothing Conference and gave me the 

opportunity to present my story. This story will also appear in the museum 

journal published by the British Museum.
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I was bom an Inupiaq, the daughter of the late Hazel Aveogonna Dayo from the 

village of Wainwright, Alaska and Stanley Dayo from Wisconsin and Manley Hot 

Springs, Alaska. This story dress is a tribute to my father, birth mother, and the 

Athabascan and Inupiaq women who raised me, as well as to my three brothers 

and to the land. It is a symbol of the Alaska Native traditional values that guide 

my life.

I was taught to begin our presentations with a prayer. Our heavenly 

Father, our Creator, we give thanks for this beautiful day, this wonderful 

opportunity you have given me to share my story and culture, and most 

importantly, for the gift of beading. I thank you.

At a recent Alaska Native education conference a professional educator 

asked the question, “How Do We Heal?” The response was, “Learn your Alaska 

Native language, practice traditions, learn to drum, dance, hunt, fish, gather 

traditional foods, and live a traditional life.” At the moment this question, “How 

Do We Heal?” was asked, I was beading a medicine bag. I often bead while 

attending meetings. I thought about healing and my own wellness journey. It was 

then I realized that beading was serving as a therapy to me.

I started beading when my Aunt, Sally Woods Hudson, invited me to her 

Indian Education class in November of 1972 when I was fifteen years old. That 

first semester I made three pairs of slippers, two pairs of mittens and a needle 

case. While I have beaded and sewn other fur items since then, I have also
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embarked on a wellness journey to heal the dysfunctions in my life, especially 

as they relate to the assimilation syndrome and lack of spirituality. I define * 

assimilation syndrome as having missed valuable cultural life experiences, 

language, traditional values, and cultural identity. Being raised by my non-Native 

father away from my mother and her Inupiaq culture, it was difficult to know or 

live my Inupiaq culture. I did not know I was an Inupiaq until I was nineteen 

years old and was taking an Alaska Native history class from Tlingit Professor 

Dennis Demmert. Before this I had been told I was an Eskimo. My Inupiaq 

cultural experiences were very limited. My mother was the first generation to 

receive a Western education and was taught not to teach her children her first 

language. She worked hard with her children to make sure we did not have 

village accents. When she attended the Eklutna Boarding School, assimilation 

was the main education policy. However, traditional clothing construction was 

encouraged and my Mother became a master header and skin sewer.

My story-dress symbolizes wellness, healing, traditional values, and is a 

tribute to those who contributed to my traditional Alaska Native education. As 

indigenous people, we must take the time to bead, sew, and wear traditional 

clothing if we are to continue being a living culture. There are horror stories of 

indigenous people’s clothing being burned at residential schools as part of the 

assimilation process. Traditional clothing needs to be a part of our everyday 

lives, formal attire, and fashion. There is magic in making and wearing traditional
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clothing.

My Stanley Dayo necklace represents my father who raised me. I beaded 

a poinsettia, our Christmas flower, because when I was growing up everyday was 

like Christmas day. My father came to Alaska seeking his fortune as a gold miner 

and trapper. Being a generous man he probably gave away most of any fortune he 

made. The gold bead in the center represents a gold nugget for his mining years 

and for his heart of gold. The dentalium shells were once used as money and 

prized for chiefs’ necklaces and fancy dress trim. The red heads represent 

Alaska’s fields of cranberries. There is a special feeling to be found while out in 

the cranberry fields with your family and nature picking berries, getting fresh air, 

and exercising. Cranberries are an excellent medicine for urinary tract problems 

and a rich source of vitamin C. Cranberries complement all meat and fish dishes. 

Since there are two sides to every wellness story, this piece has two sides and 

because we all need a useful purpose in life this necklace is also a pouch. My 

Dad taught me the values of hard work and honesty and to have good self-esteem. 

This necklace was made from the first moose hide I ever owned.

My Judith Starr Woods headdress is a tribute to Judy Woods who adopted 

me into her family. She was our Koyukon Athabascan neighbor originally from 

Tanana who had eleven children. She taught us how to sing and dance in the 

traditional Athabascan way. Momma Judy taught me the Athabascan values of 

family relations, practice of traditions, and hard work. Her eleven children treat
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me like a sister. They have given me strength, taught me women’s skills, 

believed in me, and held me accountable. Each of these flowers represents my 

seven sisters. The leaves represent my four brothers. You will notice one leaf is a 

little different, it has one red bead, this leaf is for Mickey, who was the oldest and 

a talented musician. There was also another sister, a first cousin who was raised 

with the family like me so I made her flower a little different. And this upside 

down bluebell flower is me'hanging on. The polar bear fur honors my birth 

mother for her strength. She had Respect for Knowledge and a grand personality. 

My cloth dress in Inupiaq is called an atikluk and in Athabascan it’s a bets ’ eghe 

hoolaane, meaning with a hood. Mabel Ahreenaq Hopson, one of my Inupiaq 

relatives made it, since I am not very good with a sewing machine.

This is my Lake Minchumina belt. Lake Minchumina is the largest lake in 

the interior of Alaska. It is the most spiritual place that I have ever been. These 

blue flowers represent the many wild flowers in Alaska and the beauty of the 

land. These willow leaves represent the willows that are very important to us. 

Willows are medicinal and when boiled, the bark tea is used like aspirin. Young 

willow leaves are preserved in seal oil and eaten like greens with fish or meat. 

They are rich in vitamin C. One can chew the willow leaves and apply them to 

bee bites to stop the stinging and swelling. The bark was once used as twine to 

make fishnets and for rope. Willows feed our moose and beaver. The moose and 

beaver feed us. Moose meat is our main food source. The hide that my beads are
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sewn on is tanned moose hide. We also use beaver fur for hats, mittens, and to 

trim our clothing. Being out on the land hunting is a spiritual experience and 

reinforces family traditions and the values of sharing and self-sufficiency. The 

round purple dot is the k ’eenloo, which means unripe berries. This is a symbol of 

good luck.

My knife sheath represents my three brothers who encourage me to be a 

moose hunter. These three flowers are for my brothers, Darryl, Robert (Bolo), 

and Jonathon. My brothers take me out moose hunting. It is because of them I 

am able to be a moose hunter. My brother Darryl taught me kindness, Bolo 

taught me how to share niqipaq, and Jonathon taught me independence in the 

woods. The flower petals are not filled in because when I go out into the country 

I feel I am filling an empty part of me. My favorite place in the world is Lake 

Minchumina and my most comforting experience is to be there with my brothers. 

My brother Jonathon made me this story knife for my story-dress. These story 

knives Were once used to draw illustrations in the sand and snow while telling 

stories.

I made this tool pouch to show respect for our tools. In earlier times, we 

were not a disposable society. Tools are important for survival. This blue bead is a 

tribute to our fields of blueberries. Like the cranberry, this fruit is important to 

our survival. Picking berries is a spiritual experience and being out in fields of 

blueberries is therapeutic. Wild blueberries are used in akutuq, (Eskimo ice



cream), and eaten plain or in blueberry sauce. Of course today we make 

blueberry pie, pancakes, and numerous other dishes. My nephew, Nathon 

Blackburn from Lake Minchumina made me this ulu (knife). This size is used for 

sewing. This tool pouch also holds an ancient stone ulu to show respect for our 

ancestors.

My fancy moccasins were made in honor of Elizabeth Karvak Fleagle who 

also adopted me into her family. Her Inupiaq name is Karvak, meaning the soles 

of the moccasins you walk on. She was originally from Allakaket. These flowers 

are my dancing flowers in gratitude to Elizabeth Karvak Fleagle, as she has the 

best humor and is always happy and dancing. She was my foundation for many 

years. She taught me to laugh and live the life we choose without criticizing 

others. She now dances for the Lord and beads daily. When I asked her sister for 

this pattern and as I introduced myself to her, she said, “I know who you are, 

you’re my sister Betty’s oldest daughter.” Again, the k ’ eenloo for luck.

My gloves were made in honor of my Aunt Sally. She was the first person 

to teach me to bead. She taught me the importance of keeping my hands busy.

She insisted that we keep our hands and mind busy. Aunt Sally never doubted my 

ability to sew and encouraged me from the beginning. She gave me one of my 

most valuable skills, the gift of beading and skin sewing. Aunt Sally said we 

must always bring our sewing bag with us wherever we go. A long time ago ' 

women never went anywhere without sewing bags because if they tore their
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moccasins or clothing they had to sew it right away. If they were traveling in

the winter and tore a moccasin, repairing it immediately was a matter of survival.

This needle case is one of the first pieces Aunt Sally had me make 29 years ago.

Beading is a way to preserve our Alaska Native history and culture. My 

mother beaded. She learned to bead at Eklutna, the residential school she 

attended. The students taught each other various skills and she learned to bead 

from the Athabascan students. My mother beaded this coin purse for her friend 

Audrey Eckert over 40 years ago. Many years later, after my mother passed on, 

Audrey gave me the coin purse. It had additional meaning coming from Audrey 

as my middle name is Audrey. Aunt Sally said she first bought this style of beads 

in 1929 from the Northern Commercial Company in Manley Hot Springs. At that 

time they were so excited about file colors.

I collect beadwork, including work from other cultures. This piece came 

from Poland. Interestingly, this Polish style of beading is identical to our interior 

Athabascan style. As my father is part Polish, I joke with my Athabascan friends 

and say I bead because of my Polish ancestry.

Not all beadwork tells a story; most pieces are just beautiful pieces of art 

or functional clothing. I wanted to do something unique for my wellness journey 

and a special tribute to those that helped me with my life. When I asked Charlotte 

Crow Douthit, a master header, if beading was healing for her, she replied, “The 

Lord heals us, we need to pray to God to heal us. Beading can be like therapy but



the Lord heals us. ’ I love to bead and will forever be grateful for the gift of 

beading that was taught to me in the traditional way.



CONCLUSIONS -  SOURCES OF HEALING AND INDIGENIZATIQN

Healing assimilation syndrome requires healing the shame that holds us back, 

causes sickness and stifles creativity, sustainable development and grbwth. Healing 

assimilation syndrome must be a priority for spiritual survival. The Healer within our 

self, prayer and nature will heal our spirit and provide a road map to Indigenized Self.

Indigenized Self begins from within one’s self. Indigenized Self must incorporate 

traditional skills, knowledge, and, most importantly, spirituality into everyday living. To 

heal Indigenized Self is most important. Indigenized Self has been wounded with the 

assimilation policies of education, ANCSA and by shame. Indigenized Self will begin 

healing by acknowledging the need, accepting a plan of wellness, and praying for 

guidance.

The traditions of the indigenous peoples of Alaska are important for good health. 

Wellness is defined as good health Feeling the spirit of the land and listening to the 

small voice inside our mind and spirit is important. The assimilated way of thinking must 

be indigenized for healthy minds, bodies and spirits. Spiritual, intellectual/mental; 

physical, emotional, and financial health are all elements of being human. Spiritual, 

mental, physical, emotional and financial health must be in balance and firmly 

incorporated in our lives. Our spiritual self must include prayer to guide our actions. The 

belief in healing the spirit must begin. A healing journey must incorporate spirituality 

into our everyday lives and decision-making. We must nurture our spiritual self and the 

organizations we work for. The gifts from God our Creator of hot springs and sauna will



heal our bodies and minds through purification. Keeping our physical body healthy is 

important and must include fitness walking or other exercise. By taking a walk everyday 

we exercise our body to rid ourselves of stress, anxiety, and tension. Silence must be 

recognized as a tool for healing. Dr. Weil, a well-known advocate of complementary 

medicine, recommends “a news fast.” “News fast” means no news. Turn off the news. 

Going out in nature and listening to the silence is mandatory for mental fitness. Making 

healthy food choices is important to feed our physical bodies. Hunting and food 

gathering activities provides self-sufficiency and healing foods for our mind and body.

The participation in traditional activities is therapeutic. For example, beadwork is 

art therapy and wearing traditional clothing instantly brings empowerment to our lives. 

When we indigenize our appearance we empower our spirit. By empowering our spirit 

we become healthy. By wearing traditional clothing we make a statement that we are 

taking control of our destinies with the pride of the indigenous peoples of Alaska. 

Reverend Luke Titus from Minto remembers when he was a young child at Wrangell 

Institute the teachers gathered up all the students’ fancy traditional clothing then burned 

them in front of the children. The school administrators and teachers told them not to 

dress in traditional clothes anymore. They said this way of life was gone. When they 

returned home they didn’t want to wear traditional clothes anymore. Their parents didn’t 

understand why.

A. TRADITIONAL CLOTHING

When traditional clothes were burned in front of the children the children were



shamed. In the sixth grade when my classmates ridiculed my traditional parka I felt 

shame. I didn t want to wear my traditional parka anymore. Imagine being in a far away 

place watching your traditional clothes being burned. The beautiful, fancy clothes your 

parents proudly presented to you for your departure were devalued.

An important healing component for recovery from the past shaming is to wear 

traditional contemporary attire. By bringing traditional clothes back into everyday 

fashion it will stimulate the economy in rural Alaska. Manufacturing traditional clothing 

will create positive economic benefits. Centers for clothing distribution must include 

materials for construction. Instruction in clothing construction in traditional designs is 

essential. Classes must be available as an active ongoing village activity. Materials for 

construction and markets at hub centers will be crucial. Indigenous peoples of Alaska 

wearing traditional clothes on the regular basis will help bring a sustainable economy to 

rural Alaska.

Since I have indigenized my professional dress it has changed the way others 

view me as a strong Alaska Native woman. It brings me friendships and recognition and 

makes my spirit shine. When traveling other Alaska Natives and Alaskans are quick to 

identify who we are. I always say that the Athabascan culture saved my life. It was at an 

Indian Education class that I learned to bead from Aunt Sally Hudson. I am happy to 

report to Aunt Sally on May 14th, 2003 I finally beaded skinny leaves on my headdress 

and sacred flower. We must carry on the fancy work and indigenous clothing as therapy 

and for economic opportunity. Aunt Sally told me to bring back our traditional clothes



into fashion.

B. HEALTHY ORGANT7ATTQNS

Indigenized ANCS A corporations will bring success, tradition, and unity for 

shareholders today and for future generations. Indigenized organizations modeled in the 

Western design will be more effective when indigenized. The values that have served the 

indigenous people of Alaska for centuries must be incorporated into our organizations. 

Healthy indigenous organizations begin with Indigenized Self. Self must be healthy in 

order to make healthy decisions within our organizations. We must bring the spirit into 

our organizations.

Trust must be reestablished in our minds, hearts and organizations. When there is 

abuse, trust cannot be established. Trust is an important business component. Shaming, 

abuse, alcohol and drugs have eroded trust. Without trust there are unhealthy 

organizations.

S>acred lands must be identified and protected for the future, As our ancestors 

used the sacred sites we must respect them for future use. The traditional place names 

must be recorded, documented and used. My father said that when miners staked the 

ground for gold mining claims they named the creeks after themselves or the states they 

came from. For example in Eureka near Manley Hot Springs there is Road Island Creek 

and Glenn Creek. We must record the traditional names and stories. The spirit of the 

land must continue. The spirit of the land must be recognized as the church of the 

indigenous peoples of Alaska. I call it God’s church. It is out on the land we will find



and maintain our spirit. The spirit that lives in all people must be reawakened. The * 

spirit of the land sustains people; ANCSA land will forever be viewed as a corporate 

asset. With indigenized organizations the land can be preserved. Sustainable 

development activities will be encouraged to enhance the lives of membership and the 

land. The spirit of the land must be preserved and passed on to others.

C. RECOMMENDATIONS FOR BEAN RIDGE CORPORATION

Bean Ridge Corporation (BRC), the ANCSA village corporation of Manley Hot 

Springs, must become tribally sensitive. Certain lands need to be set aside as sacred sites. 

Subsistence use areas need to be identified and monitored. Recreational use areas need to 

be identified and marked for easy access. Co-management with memorandums of 

agreement needs to be enacted. Tribalization of certain ANCSA lands must be enacted. 

Our tribes are landless tribal entities. I heard my fellow rural development student 

Sharon Anderson introduce herself as working with the Afognak Tribal Council, a 

landless tribe. I realized that the Manley Village Council is a landless tribe. So are the 

majority of the tribal councils in Alaska. We need to change the landless status of our 

tribes. Village corporations and village councils need to co-manage lands for fixture 

generations. Village councils are better suited to manage certain lands. Certain lands 

need to be re-conveyed to tribal councils.

Shareholder enrollment must include all Alaska Natives who are direct 

descendants of original enrollees. Enrollment must be ongoing. No Alaska Native \ 

should be disenfranchised. As long as there is lineage to an original enrolled shareholder



the shares need to be voted without regard to blood quantum.

Cultural camps must be built and maintained. Indian education programs must 

be implemented at this cultural camp. The cultural camps will be used for life long 

learning centers. These camps must be winter ready, accessible, modem, and energy 

efficient. They will be places of learning and healing. By returning to the cultural camp 

setting we can use nature as therapy and for healing as our ancestors did.

Shareholder land distribution programs need to make land available for village 

expansion. A return to the village must take place, even if it is just for the summer. 

Manley Hot Springs is known for its many summer homes. Easy access land plans will 

encourage Alaska Natives to return to the village. Lands must be made available that 

promote health and healing not crowded, hastily built public housing. Original 

shareholders should receive land as outlined in the Alaska National Interest Lands 

Conservation Act (ANILCA). ANILCA section 1406 allows for a 1 V% - acre shareholder 

land distribution. BRC should make these distributions at once by implementing a pian 

for this disposal allowing shareholders to select land in a location of their choice, except 

land set aside for commercial use and 14 (c) (3) claims. In addition, the BRC shareholder 

20-acre land lease program should continue. The shareholder land lease program needs 

to be promoted. Assistance with applications, locations, and site visits must be 

encouraged.

Fresh water sites need to be developed. All fresh water sites need to be identified 

and set aside for comprehensive management. John Woods, a BRC shareholder and



member of the board of directors, would like BRC to start a fresh bottled water plant. 

and brewery. Manley Hot Springs has a long history of home brew and moonshine being 

made here. I believe the brewery should brew a beer about 6 % alcohol. Selling water is 

the way of the future. John Woods stated that BRC should sell to the pipeline and 

specifically Prudhoe Bay.

Back in the day before airplanes and cars it was common for people to travel by 

foot, river, and dog team. There were “line cabins” built every few miles for people to 

stay in overnight. Local tourism from the surrounding villages and Alaska was popular. 

BRC should investigate building small cabins in remote locations for snow machine 

enthusiasts and dog mushers. Winter recreation is more popular than ever. The folks are 

out there using BRC lands anyway, so we must control the areas being used. BRC needs 

to research selling hunting permits. There are many bear hunters in both the spring and 

fall. They would gladly pay a fee to set up a bear baiting station. Moose hunting should 

be prohibited to everyone except local subsistence users.

The Alaska Native Claims Settlement Act has had little benefit to BRC 

shareholders. However, there have been limited cash distributions and the 20-acre land 

program. BRC needs to be culturally sensitive. Bean Ridge Corporation needs to provide 

employment opportunities and dividends to their shareholders. I believe a $10,000 

dividend per year is both desirable and achievable.

D. TALKING CIRCLES

Traditional talking circles are a key to healthy organizations. By using traditional



talking circles for decision-making everyone is heard, respected, and focused. Each 

organization must have a talking circle object for the center of the circle and another 

sacred object to pass around to give each speaker strength and courage. Feathers, 

specifically eagle feathers, and a sacred object must be a part of the circle. Eagle feathers 

give wisdom' and courage. Today there are many versions of talking circles being 

implemented. A traditional talking circle used in the traditional way will have respect for 

the circle. Protocol must be implemented for the circle. Spirituality must be a priority. If 

there is no spirituality the healing of the circle will not happen. The talking circle will 

heal the organizations’ disputes, bring harmony to decision-making, and infuse 

spirituality into the Western model of doing business. The talking circle will not take 

away Roberts Rules of Order but add a traditional flavor to the meetings.

The talking circle can be an effective tool for both traditional and comtemporary 

decision-making. I had never participated in a talking circle before the February 1999 

Native Educators’ Conference. John Pingayak gave a presentation on talking circles.

This presentation forever changed the way I do business. It was a magical experience as 

all encounters with John Pingayak are.

Upon entering the room on the 15th floor of the Sheraton Hotel where the talking 

circle was to be held, my enthusiasm for experiencing this Talking Circle prevented my 

phobia of heights from bothering me. John Pingayak stated traditionally the Talking 

Circles were held in the qasgiq or men’s house. The qasgiq was circular in shape and the 

men sat along the walls. They spoke one at a time, listening to each other and went



around the room in a circle. A topic was discussed or a problem was resolved. The 

C/Yu pik name for the Talking Circle is Amellrutaq or a traditional way of decision

making. The talking circle we held started by the participants introducing themselves. I 

have always disliked introducing myself and this was no exception. While introducing 

myself I said who I was and from what village. I went on to say I was looking for 

answers to healing questions. I was not raised in a totally traditional manner and while I 

was talking I had an emotional outburst. I realized that my lack of cultural knowledge 

was bothering me. I said I was thankful for the Alaska Native people who shared their 

beautiful cultures with me as it helped me to understand. The Athabascan culture made 

me a stronger person. I believe with Alaska Native culture we will heal ourselves.

John Pingayak related that the Elders said to take children on a trip of total 

immersion into Alaska Native culture, even having them sleep in a sod house. Following 

the Elders advice, he and his wife took their daughters out in nature, with no music, chips 

or pop. They ate traditional foods from the land and spoke only in C/Yu’pik. When they 

came back to the village, it was difficult to recognize the very calm and focused 

daughters.

Talking circles must have a focused subject with a facilitator. The facilitator 

guides the circle, the prayer, introduces the subject, and closes the circle. Talking circle 

facilitation includes explaining the guidelines for talking circles. Talking circles must be 

respected and modified to enter the business world as a major tool for Indigenized Self 

and healthy organizations. The talking circle allows everyone to participate. The design



of the seating arrangement is engineered for communication. All members are given 

the opportunity to actively participate. Talking circles provide a circle o f  healing

Communication must be spirit-based with prayer at all meetings. Traditional 

languages must be spoken. Have a Western agenda to maintain legal requirements but 

indigenize the meeting. Everything must be healthy. Take care of the reports and agenda 

items then turn the meeting over to a talking circle facilitator. Bless the circle. Ask for 

wisdom. Pray for answers and healing. The circle will heal through spirituality. Talk to 

cleanse one’s soul. The spirit of the circle will heal you. By healing self we will make 

healthy spirit-filled decisions to provide leadership, management, and traditional values- 

based decisions. Spirituality must be a part of the circle

We must listen to our intuition. Intuition guided the indigenous peoples of the 

land and it must be brought back. Intuition is power. Intuition is a gift from God, our 

Creator. Intuition is not superstition and it is not a sin.

r Talking circles have changed the way I conduct my corporate and tribal decision

making. Even my personal decisions have been altered. John Pingayak, a Cup’ik leader 

and culture bearer from Chevak, introduced the following Guidelines for Talking Circles 

to me:

• While in a Talking Circle you will hear good and bad things. Remember the truth 

hurts. Ask the Creator, “Give me the wisdom and to speak.”

• Take timely breaks. Have healthy drinks available like bottled water and juice. I 

suggest limiting coffee and tea. Half an hour is a good time to break. Taking



breaks is important as issues are often sensitive in nature and people need to 

take breaks to lighten up.

• Place an object in the center of the circle. The circle must have a place to enter

and exit. When exiting or entering the circle to show respect for the circle walk 

around the object. Follow the sun never go against the Revolution of the sun. 

Walk clockwise.

• If you believe in the circle it will solve your problems.

• People who are committed to the village will come to the circle.

• If you talk about something difficult it becomes small.

• If there are people outside of the circle in the same room the presence of the circle 

can heal them. This is true even if they are not active participants of the talking 

circle.

• A smudge is to purify your self with its smoke. Bum Labrador tea. Use an eagle 

feather to bathe yourself with the smoke.

• Pass an eagle feather or an object around for the person speaking to hold.

I like to start my talking circles with a prayer. If in an educational setting I 

acknowledge this separation of church and state but give thanks in a different style 

prayer. The talking circles I facilitate have specific topics. Talking circles are a way for 

you to express your stress. They are a way of presenting information. Talking circles can 

be used for conflict resolution. Talking circles improve listening skills.
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Talking circles in the classrooms can be used as tool for communication 

between students and teachers. It is a way student and teachers can talk between 

themselves. Talking circles can work out the cultural clash between schools and the 

village.

John Pingayak said the talking circles must have respect for the Creator and 

spirituality. Talking circles will not work without spirituality. A talking circle can be 

key to understanding and resolving personal and community issues. Healing will not take 

place unless you open the door. Believe whatever happens in the circle is good. 

Remember the people in the circle are committed to healing and helping. They will help 

you. Always use the talking circle wisely.

We are the healers. Everyone has the ability to heal him/herself and the 

organizations they work with through prayer and spirituality.

E. SPIRIT OF THE RIVER

Being on the river is healing for one’s spirit, mind, and body. Being on the river 

connects one’s self to healing powers of an ancient way of traveling, commerce, and food 

gathering. The rivers have sustained us since the beginning. Qayaqing the rivers and 

oceans was once common. It was the way indigenous peoples of Alaska traveled. 

Qayaqing has become obsolete in most villages. Everyone has a powerboat. Qayaqing is 

a wonderful way to travel. When I first tried qayaqing in Kodiak I found it to be most 

exhilarating. Qayaqing is fun, great exercise, arid healing. Indigenous peoples of Alaska 

must return to qayaqing for health and fitness.
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The rivers provide commerce by recognizing the abundance of subsistence.

Subsistence must be managed for present and future food sources. Rivers can provide 

commerce from freighting, eco-tourism, healing excursions, fishing, bird watching, and 

floating. Subsistence resources must be enhanced and protected.

While on the rivers, one is an active participant observer. It is so exciting to be on 

the river traveling with the water and feeling the movement of the boat. It provides an 

endorphin rush like no other. Rivers can also be unforgiving as they are icy, swift, and 

full of deadly snags. Rivers claims lives each year. One must respect the river. Always 

wear proper floatation gear. One must be alert and participating in the moment. Rivers 

give us life and we must respect them.

F. ELDERS

The first teachers are the respected Elders of Alaska. Elders must provide us 

guidance for living. Elders must be included in all boards of directors. ANCSA 

corporations need a respected Elder to guide the organizations and provide wisdom to the 

next generation as they prepare for their future positions as Elders. The future Elder 

within must be taught the wisdom of our ancestors. We are becoming the Elders of the 

sacred knowledge. Values for living must be reinforced in personal and professional 

decisions. We must ask God, our Creator, for guidance with prayer.

Hard work and prayer are essential for good luck and health. As Sydney 

Huntington said in his acceptance speech for the 1993 AFN citizen of the year award, 

“Hard work with determination to succeed produces its Own luck.” In addition to prayer



we must work hard each day for everything we do. Hard work is healing. When I 

interviewed Department of Community and Regional Affairs Commissioner Edgar S 

Blatchford for my RD senior project he said, “A job is the best social program.” Hard 

work does not necessarily have to be for money. Work can be done in service to the tribe 

or community. It is important to work hard everyday with one day off for rest and 

spiritual growth.

We need a day for spiritual renewal and rest such as Sunday. The Jewish people 

rest from sunset Friday to sunset Saturday and study religion. When one takes the day 

off it rejuvenates the body, mind, and soul. A day for spiritual growth and rest prepares 

us for the upcoming workweek. A walk in the woods, feeling the spirit of the land, 

praying to God our Creator is needed for Spirituality. Spirituality is essential in our lives. 

We must set aside one day of the week for spiritual growth.

Healing begins with prayer. The Healer is within us. Indigenized self is healing. 

We must pray for healing, take care of our minds and bodies and protect the land at all 

costs. Self-sufficiency, self-determination, and traditional education will ensure survival 

for the next 10,000 years and beyond. I like to say prayers that are spirit-filled. The 

following is one of my favorite prayers:

Close your eyes and imagine. Imagine that you are deep in the forest or out in the 

tundra. Perhaps out at sea, or on the river or on the mighty rivers of Alaska. In 

your special place. Feel the sacredness of the land. The land provides for our 

spiritual healing. Feel the spirit of the land. Listen to the silence. Breathe the fresh



air by taking deep breaths. Let go of your stress and pray. Pray to our God, our 

Creator, for healing. To provide our families with the knowledge of our ancestors. 

To be healthy. To believe we must achieve and carry out the reason we are here 

with this blessed life. The blessed life we are thankful for. To work towards 

healing indigenous organizations. To heal Self. To return to the ways of our 

ancestors to believe in the spirit of God, our Creator and Jesus. Who blessed us 

with life. The spirit that fills our souls completes our lives. Helps us find the path 

to spiritual freedom. Thank you for this day, our children, our wonderful lives. 

Amen.

Spirituality is prayer out in the woods. Talking to God, Our Creator, Asking for 

his assistance with whatever we need. When I began praying all of my life became 

meaningful. Things happened with purpose and I was no longer afraid of the voices of 

knowledge.

Listening to the rhythm of life can heal our workplace. Our workplace provides 

economic freedom. Economic freedom is sovereignty. To empower our lives we need 

healthy development. Everything must be connected.

Indigenous organizations must have a spiritual component. A spiritual 

component will bring benefits to the environment, not just benefits viewed as economic 

returns. ANCSA corporations were vehicles for assimilation from a traditional lifestyle 

to corporate America. This is a cultural disaster that needs to be fixed. Why else were 

aboriginal hunting and fishing rights terminated? This was supposed to settle a land



claims not extinguish existing rights. Water rights were terminated. One day soon this 

will be an issue. It wouldn’t cost the federal government money to change the law. It 

would be a polite gesture to the indigenous peoples of the Alaska to reinstate aboriginal 

hunting and fishing and water rights.

Indigenous peoples of the world including indigenous peoples of Alaska live on 

the fringe of poverty while development occurs in their homelands. Poverty is rampant 

in the villages while multi-national companies prosper just dowh the road. Indigenous 

peoples of Alaska need the two-percent revenue sharing reinstated into ANCSA for 

perpetuity, not just ten years. A two percent royalty revenue from all state and federal 

lands of Alaska would provide funds for village infrastructure, wage employment, social 

events, cultural activities, Elder care, and benefits to the state and other citizens. The 

economy would thrive. Self-sufficiency would be achieved. There would be 

empowerment without welfare.

Profit sharing would provide resources so rural villages and urban cities could 

benefit. Senator,Ted Stevens shop^d support legislation that restores the inherent hunting 

and fishing rights to the tribes. Water rights on ANCSA lands need to be reinstated to the 

village and regional corporations. This economic plan would benefit the non-Natives in 

Alaska with continued employment opportunity and purchasing power with dollars that 

would continue to flow within the state of Alaska. Wages that originate within Alaska 

and stay in Alaska stimulate Alaska’s growth. Two percent of resource revenues would 

include offshore factory trawlers, timber, oil, gold, zinc, and all resources. Sustainable
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development is sharing the resources with the indigenous peoples of Alaska. In turn the 

indigenous peoples of Alaska will spend the revenues within the state creating additional 

economic benefits to everyone.

G. EDUCATION RECOMMENDATIONS

A tribal academy needs to be built in a camp setting. There needs to be an active 

tribal hall. A modem qasgiq6 will provide a traditional setting for community decision

making. The qasgiq is traditionally a men’s house. Another qasgiq is needed to allow 

women active participation. Many Alaska Native women have active roles in leadership 

positions and will continue to develop as leaders.

This tribal academy can host math and science camps for elementary and high 

school students. This tribal academy will be able to contract with school districts and 

other entities that need a modem/traditional educational facility. Retreats for college 

classes that specialize in rural development, human services, and land claims seminars 

will be encouraged. Theatre and art will be taught in traditional/contemporary settings.

A partnership with the University of Alaska will be encouraged. BRC needs to set aside 

3500 acres as a land grant to the Tribal Academy. The land grant will allow them to 

lease or develop the land to generate revenues for the expenses of the academy.

6 Steven Jacobson (1984, p.315)defmes qasgiq for Yup’iks as “men’s community house, ‘kashim’, 
steanibath house; originally a moderately large structure in which the men of a community resided and 
worked; also used for steambaths, dances, and feasts.” Fitzhugh and Kaplan say of the Yup’ik qasgiq, “A 
qasgiq is similar in construction to family dwellings, but it is larger, and serves both a men’s house and as a 
place for community gatherings (p/162).” They also say that, “It is the role of the eldest or most 
experienced man to preside over the doings in the qasgiq.. .The central activity of the day may be a sweat 
bath (p. 166).” The Alutiiq of Kodiak Island also used the qasgiq much the same as the Yup’ik (Crowell, 
Steffian and Pullar, 2002, p. 202). Vanstone (1974, p.36) describes a similar structure, he calls a “kashim” 
for the Ingalik Athabascans.
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Thirty-day after care recovery camps that specialize in life skills, both 

contemporary and traditional, will encourage lifestyle adjustments to sobriety. Thirty- 

day treatment programs that specialize in soaks in the medicinal hot springs water should 

be featured. Plant education will be a featured topic. Medicinal plants healing properties 

will be introduced and the value of medicine plants will be taught. The making of 

medicine soaps, salves, teas, and smudges will be taught to stimulate small-scale 

employment opportunities.

Food preservation, healthy baking, and cooking will be mandatory. Self- 

sufficiency from the land will be taught. Exercise will be featured for diabetes 

prevention. Water safety will be featured. River navigation will be explored in 

motorized riverboats, canoes, and qayaqs.

The tribal academy will feature seminars in healing and stress management. 

ANCSA and tribal executive retreats will be offered. One of the mistakes of ANCS A 

that receives little or no mention is lack of training for corporate management. 

Corporations were forced upon Alaska Natives without training. Paul John of Toksook 

Bay recalls that when they introduced ANSCA to the people they didn’t have words in 

the Yup’ik dialect for corporation, assets, financial statements or all the other business 

words. In the beginning there was some training but this has long since stopped. 

Corporate education needs to be ongoing. Corporations were supposed to bring Alaska 

Natives into mainstream corporate America. This hasn’t happened with BRC even if a 

few members of the board of directors have excellent educations in Western corporate



models of doing business. Lack of educational opportunities can be rectified with 

Tribal Academies, A recovery program from the assimilation education policies will be 

emphasized.

Indigenized Self: A Healing Journey, an International Rural Development 

Organizational Healer, (myself) will present these ideas for village corporations and other 

interested corporations and entities. The history of the assimilation education policy and, 

more recently, the assimilation of ANCSA corporations need to be acknowledged and a 

recovery program established to begin healing. The shaming of the past will be cleansed 

with spirituality. Presentations in academic conferences, board meetings and other 

gatherings will bring awareness to this. Healing gardens and greenhouses will provide 

food, therapy, and self-sufficiency. Saunas will be introduced as tools for healing. Hot 

springs will be identified as sacred sites. Protocols for use will be documented. A village 

project sauna will be introduced and implemented.
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