
BORDER WORK

Celia Haig-Brown

"We take the explanations we produce to be the grounds of our action; they are
endowed with coherence in terms of our explanation of a self." — GAYATRI SPIVAK1

Introduction

In a recent interview, Clifford Geertz says, "Some younger anthropologists have
become so determined to expose all their potential biases, ideological or rhetorical,
that their writings resemble confessionals, revealing far more about the author than
about the putative subject."2 In this paper I present some important personal details
reflecting the conflict inherent in a particularly sensitive situation. For close to
fifteen years, I have been working in First Nations education. I have taught First
Nations adolescents in public schools. I co-ordinated a Native teacher training
centre for the better part of a decade, and taught methods courses to First Nations
prospective teachers. I have also taught educational anthropology to non-Native
students enrolled in a multicultural program.

More recently I have been combining teaching with ethnography. My research
like my teaching focuses on First Nations education and the ways those involved
make sense of their lives. The struggle for control of education is at the borders
between the oppressed First Nations and the dominant Canadian society. Most First
Nations people work in this border area and a number of non-Natives like myself
work there primarily by choice. I am a white woman of bourgeois English origins
working among First Nations peoples, and this paper provides some insight into
the particular tensions arising from this work. It is more than a confessional. As it
traces my own story from initiation into the border world to serving as an active
agent between nations, it may stir signs of recognition amongst those engaged in
similar work and provide insight for those who are curious about such work.

/. Defining border work

I can feel the tension even as I begin to write. I remember Verna Kirkness, the
Director of UBC's First Nations House of Learning, saying: "Every time a white
person talks about Indians I get knots in my stomach." But I want to present some
understandings about working with First Nations people as a representative of a
society that continues its historical oppression of those people. This is about my
experience and my attempts to problematize these understandings. This is not about
Indians.
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The First Nations struggle for land, sovereignty, and self-government is per-
vasive in the border area. This struggle for control takes place on the borders
between nations : the many First Nations whose peoples are indigenous, and Can-
ada, a nation of immigrants and their offspring. The nations are complex and
dynamic. The peoples are immediately and simultaneously diverse and unified in
histories and cultures. In British Columbia where few treaties were ever negotiated
and aboriginal title never extinguished, First Nations, federal and provincial gov-
ernments have struggled in a variety of ways. The fight, generation after generation,
has been between groups claiming possession of the same lands; the numbers of
casualties rank with those in countless wars over land that have been more openly
fought throughout the world. While the dead and wounded do not always have
bullet holes, cultural invasions have brought alcoholism, disease, and frightening
community disruption. Struggles for control shape and daily reshape the borders
of this world.

Control of education is one aspect of this struggle. Almost no children are taught
the histories of the current struggles nor the bases of the persevering battles over
aboriginal rights in schools. For years, First Nations peoples have been condemning
the culturally abusive education systems. They seek one built on respect for dif-
ferences which legitimates their places in these lands, their histories and their
dynamic cultures.3

Those who have been invisible in existing social structures such as school systems
struggle for recognition in two main ways. They establish new and separate struc-
tures (feeling that involvement with the old can only subvert change), or they
choose to work within and around existing structures to change them (first by their
presence, then through their increasing interaction with others). In the industrial-
ized world, complete separation is virtually impossible. There is always contact and
often compromise with the structures of the dominant society. Many First Nations
people today seek access to and acceptance within mainstream Canadian educa-
tional structures while maintaining and developing their heritage cultures. They
seek change in both the process and the content of schooling. By necessity and
design, they become involved with non-Native people. In this meeting place, the
border world, non-Natives feel the ever-present tension between being useful and
being undesirable.

II. Border workers

Three categories of people engage in border work. First Nations people are bor-
der workers by the nature of their aboriginal claims and their persisting marginaliza-
tion by Canadian society; non-Native people visit the border for a variety of rea-
sons ; and some non-Native people choose to remain in the border area.

The first group of workers includes those First Nations people who spend a part
of their lives engaged in direct or indirect battle in the border world of education.4
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To a greater or lesser extent, they identify themselves and are identified by members
of the dominant society as different from and yet a part of mainstream society.
Many spend a great deal of time working to syncretize their experiences with the
dominant culture's education system with other aspects of their personal histories.
These workers have their predecessors. In 181 o, a report focused on the concerns
of some elders of the Six Nations about the quality and usefulness of formal educa-
tion : "Many of the old men are not certain whether this school is of use or not. . . ."5

In 1913, in the infamous MacKenna-MacBride commission transcripts, many
chiefs expressed concern about residential schools. Chief Louis of Kamloops com-
mented, "I expected to see my people improve when they first went to Industrial
School, but I have not seen anything of it."6 In 1947, the Special Joint Committee
of the Senate and the House of Commons Appointed to Examine the Indian Act
listened to Andrew Pauli7 and others condemn residential schools and, as a result,
began to phase them out.

More recently, in 1972, the National Indian Brotherhood (renamed the Assem-
bly of First Nations) produced the policy statement Indian Control of Indian
Education} This remains the definitive statement on control. Produced partly in
response to a 1969 federal government White Paper on disbanding the Department
of Indian Affairs, and partly in response to the failure of efforts at integrating many
First Nations children into public schools, it points out that it is the children who
are expected to make all the changes while the schools remain oriented to white
bourgeois society. Indian Control calls for more Native teachers to serve as role
models for the children and to work in ways sensitive to the children's backgrounds.
It also recommends training non-Native teachers to be sensitive to the needs of
First Nations children.

Native teachers and counsellors who have an intimate understanding of Indian
traditions . . . [and] way of life and language, are best able to create the learning
environment suited to the habits and interests of the Indian child.9

In the development of an understanding of "Indian control of Indian education"
a number of questions arise. First Nations people are diverse and hold a wide variety
of views on education. The construction of Indian control, like so many social
constructs, is a process of negotiation, not some absolute to strive for. Indian control
of mainstream education as opposed to Indian education is almost always an aspect
of the process. For this reason, I have come to understand it is often appropriate and
valuable that non-Native people immersed in the culture of mainstream education
be involved in the process.

I am constantly aware of the tension this involvement creates for First Nations
people. Mainstream education remains less than successful for many First Nations
students. Fewer than 20 per cent complete Grade Twelve. While high school grad-
uation is an important goal, many First Nations educators and families are calling
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for more than success in mainstream terms. They want school experiences that
"reinforce and contribute to the image [the child] has of himself as an Indian."10

They want First Nations instructors as role models. The continued acceptance of
non-Native people into First Nations education occurs because a person has some-
thing special to offer or because there simply are not enough First Nations people
deemed acceptably qualified by those in control. Increasingly, non-Native people
are expected to be training First Nations replacements as part of their jobs. In
these cases, a non-Native person's sign of success in a program controlled by First
Nations people is to work herself out of a job.

Many First Nations professionals in education operate from this perspective. At
a recent program evaluation workshop which I led, prospective First Nations
administrators had an opportunity to fantasize a perfect program. Their dream and
that of the First Nations staff included all First Nations instructors. Later, some
non-Native instructors appeared hurt by this. The students were amazed. They
explained this was their fantasy and that they recognized the importance of in-
cluding non-Native instructors in the current program. They meant no insult to
the instructors. In most First Nations education programs, there are non-Native
people involved in instructing, administering or funding. This is the nature of work-
ing on the borders. This involvement of non-Natives at least for the time being
is essential to the struggle for control within the existing social context.

Self-selection, desperation, invitation, and happenstance — in these ways non-
Native people first visit the border world. The missionaries, romantics, and scien-
tists select themselves. The missionaries, touting a variety of panaceas in addition
to those associated with organized religion, come as they always have to impose their
views on the people, to save souls and to "lift" people to some level of an arbitrary,
pre-determined hierarchy. The romantics, sensing a "better" way of life, come to
save themselves. The scientists come to view the "bug under the microscope" as one
border worker put it. They come for the joy of "pure research," create change, and
leave changed, for better or worse, by their experience. Those who come in despera-
tion include people who are misfits in their own world. Often jobless in mainstream
society, they come for basic survival — for the salaries. They hope that their lives
on the border will be easier than they were in the worlds they come from. The third
group comes by invitation. They possess something which people in the border zone
see as valuable. Preferably, a First Nations person issues the invitation. The final
category are those who find themselves in the border zone by chance. The teacher
or professor accepts a job and just happens to have First Nations students in her
class. As one person I interviewed commented, "I arrived at my first job to see
all these cute little brown children." No matter how they come, all these border
workers influence and are transformed by their social interaction during what
amounts to a visit.

When I first began border work I thought invitation was the only acceptable
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entry. While invitation does involve choice in that a person can refuse to accept,
in some ways it addressed a hesitation I felt. I did not want to associate myself with
the patronizing experts who came to work with First Nations people ultimately as
servants of the colonizers. The idea of invitation helped justify my presence to
myself. This need to justify raised itself even before I became involved in border
work as I had experienced some hostility of First Nations people to members of
the dominant society. I knew some of the history which grounded these attitudes.

My family history reveals an important component of my work in First Nations
education. My parents, through example, taught me to respect the Kwalguelth
people on whose traditional lands we lived. During my childhood, I was aware the
Kwalguelth had made the breakwater in the small river bay where we left our
canoe. My father, although perhaps carrying a somewhat romantic vision, recog-
nized the history and the power of the cultures and, as a conservationist, honoured
traditional First Nations respect for the independence of land, life and waters.11

He explicitly taught his children this same respect. My brother, who chose work
in Native education after an initial career with his Kwalguelth father-in-law on a
seine boat, drew me into this border work.

In addition, I identify strongly with my generation's idea of schools in which
students are treated respectfully as human beings rather than as vessels to be filled
or clay to be moulded. I came to work in First Nations teacher training valuing
these ideas and with an appreciation of the need for a teacher to provide direction
while listening carefully to and negotiating with the students.

In 1975, after five years teaching in secondary schools in Kamloops, B.C., I was
caught up in what I now recognize as the networking system around First Nations
education. My brother, then Co-ordinator of Native Education in Williams Lake,
asked me to teach for a month at an alternative school for First Nations teenagers
"back in the bush." As a result of this month the co-ordinator of the Native teacher
training program encouraged me to apply for a job with the program in Kamloops.
I was not sure I was qualified for the job, but assumed those encouraging me were
better judges than I. By invitation I had become a visitor in the border area, but
I got the job and chose border work as a career.

III. The Agents: Choosing to stay in the border world

A third category is composed of people, both First Nations and non-Native, who
decide to remain working in the border world of First Nations education. They
come initially in any of the ways described, but the work "gets in their guts" as one
person described it, and they decide to stay as long as they feel that they may con-
tribute to the struggle. These people serve as active agents between the warring
nations.

I no longer think that invitation is the only legitimate entry to border work. Three
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times now, I have decided to participate in the border world without invitation.
Each time, I thought I had something to contribute to the First Nations struggle
for control, although I recognized that I could never assume the perspective of a
First Nations person. I saw the contradictions of the work as I tried to change the
inequitable system while being in some ways a part of it. I reconsidered Paulo
Freire's notion of "class suicide" in which a member of an oppressing group, upon
reflection, recognizes the role her people have played and commits herself to fight
at the side of the oppressed.

I had resigned from co-ordinating the Native teacher training program when
I had two small babies. Two years later, the position was open again and I needed
and wanted a job. For the first time I applied without invitation. In my letter of
application, I acknowledged that this had been the most challenging job I had ever
held and I wanted another opportunity. When I mentioned my decision to the
First Nations person in charge she responded very coolly. At that point, I felt unsure
but persisted. I had decided that I could do the job well. I sought the encourage-
ment of First Nations and non-Native friends and faculty with whom I had worked.

Five First Nations people interviewed me. When I got the job, I felt for the first
time confirmation for the work I had done before. Simultaneously, I knew that
several people were disappointed that the job was again filled by a non-Native
person. My sense of accomplishment was tempered by a sense that, as a non-Native,
I was the "right" person for the job only in a limited and temporary way. I re-
mained very sensitive to this concern and knew my time in the position was limited.

In order to continue my work on the border, I had to clarify my perspective.
I could no longer rely primarily on the judgment of others. I had to know that I had
a significant contribution to make always acknowledging the tentative nature of
that acceptance and recognizing that as the context of the struggle changed, my
usefulness or uselessness would also change.

When I decided to pursue a graduate degree, I wanted to reflect on the work
I was doing primarily with First Nations adults. Development and expansion of
First Nation educational programs were occurring at a time of funding cutbacks
everywhere else. As a counsellor, I had been intimately involved in the personal
histories of many of the people. I tried to understand how a strong commitment to
education comes out of the racist trials of integration and before that the cultural
invasion of residential schools. Every person I know who attended residential school
had stories to tell : stories of laughter, learning and maturation, and stories of hard-
ship, pain and abuse. One of the ways I could make sense of First Nations education
was to understand this history more clearly. I focused on the residential school for
my thesis and, for the second time, ventured into an area of the border world with-
out invitation. I felt I had gained much from the time I spent working there and
hoped that the work I was about to do, in addition to satisfying my curiosity, would
in some way reciprocate.
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IV. Border working

In 1975, during my first visit to the border area, teachers in training taught me
how to listen carefully and led me to see more about stereotypes than I knew existed.
One taught me the limitations of the land-bridge theories which say that First
Nations peoples are just more groups of immigrants. For people whose creation
theories put them on these lands since time immemorial, land-bridge theories ap-
proach heresy. I had expected too that during practice teaching in schools, the
student teachers would notice the quiet students in the back, often Native students.
Instead, like most student teachers, they thought primarily of themselves, their
next steps, their plans, maintaining order. I was forced to recognize my romantic
assumption. Their need to meet the requirements of the dominant society's edu-
cation system became paramount at these times.

In this job, I learned to speak in an informed way of aspects of First Nations
histories which, like so many of the students, I had never learned in school. I
revelled in a special brand of humour. I came to see the frequency of the pain with
which so many oppressed people live. And I began to understand the nature of
border work for First Nations people : to see the contradictions students continually
resolved as they struggled to maintain and develop connection to and knowledge of
their heritage cultures while participating in a university program, a clear mani-
festation of the dominant culture.

When I turned to research and what became publishing, I sought a way to
communicate the strength of the stories I had heard. Interviewing, recording, and
transcribing verbatim the words of former students seemed the best way to re-pre-
sent the stories which had moved me so deeply. Coincidentally, unstructured inter-
viewing — asking lots of questions and engaging in dialogue — allowed me to
research in a way which was already integral to the way I made sense of my life.
I had read enough ethnography to know that this was an acceptable, although
perhaps not mainstream, way of conducting educational research. Again I found
myself on a border, this time trying to balance my everyday life with the demands
of academic research and to do research in a way that made sense to First Nations
people, to academics and to myself.

I began my interviews with people I knew and then expanded to include some
of their relatives and friends. When I felt really brave, I approached one person
to whom I introduced myself at a conference. When people hesitated or responded
negatively, I did not approach them again. Some would sooner leave memories
in the past. Previous exploitation by non-Native researchers working in the Kam-
loops area, as has happened so frequently throughout the country, made others
reluctant to become involved.

Throughout, the work was a joint venture. I never really felt like an author, but
fell back on the trite but nevertheless appropriate image of the quiltmaker. The
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people provided the substance of the work while I provided some concepts lifted
from radical educators, the interest, and the time to stitch the accounts together.
Every interview was filled with emotion and often we cried. But the people wanted
to speak their piece and asserted that they wanted others to hear what they had to
say. When I completed my draft, I returned to most of the people and asked them
to read what I had written — to see that they had said what they meant, to affirm
that I had heard and transcribed appropriately and to view the words which I had
chosen in the context in which I had placed them. Without exception, people
approved of what I had written. I was pleased but later wondered if they were only
being polite to me, or if their respect for the written word inhibited suggestions for
change. One man refused to look, but sent me a message through his wife : "What
I have said, I said."

The first publisher I approached, an academic press, was concerned that the
book did not represent the views of the teachers and supervisors at the school. She
said she had a friend who taught there who was not a bad person. I got a curt
rejection from the second publisher and moved to a third, the Native-controlled
imprint of a small publisher. In striking contrast, Randy Fred, a member of the
Nuu Chah Nulth Nation and the publisher of Pulp Press's Tillacum Library,
responded most favourably. About the same time, Secwepemc Cultural Education
Society in Kamloops also indicated interest. The mainstream response was repeated
when Pulp applied for a grant to help with the publishing. The first application
was turned down with this comment, "A history of a period or event should explain
the whole story, not just one side." Concern for a balanced view was not one which
had guided previous publishing on residential school, and Fred pointed out to me
that this trust fund had recently helped publish the diary of a sea captain which
clearly represented a single person's perspective.

I arranged to split the royalties with the Secwepemc Cultural Education Society
as the main representative of the people whom I had interviewed. The book was
launched in Kamloops in a celebration organized by the Society. Three of those
interviewed spoke and acknowledged their participation in the work. Others were
there and celebrated anonymously. Throughout this time, despite the fact that these
and other First Nations people were offering clear support of my work, I was aware
that I would be seen by many as an inappropriate collaborator in this work based
on Native people's experiences. It was much later that I found a satisfactory answer
for myself. A Métis friend introduced me as another one of those non-Native people
who had written a book about Indians. I said the residential school was a white
institution, clearly on the borders, and it was most appropriate that I write about it.

But the book did create controversy, partly because a non-Native person had
written it. There was also disagreement about the stories I included. Some First
Nations people said I had made the school look worse than it had been for them;
others said I had been too gentle — that actual conditions were much worse.
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A First Nations friend suggested that her experience in the school was not rep-
resented in the collection. She was not like the people I had written about. She
focused on her perception of First Nations belief in non-interference: that the
people themselves will work through the necessary experiences and reflections. From
that I inferred that she saw my work as a kind of interference. I agree and believe
this kind of interference contributes to change. I wanted my work to produce, in this
case, different accounts of residential school than those in most existing literature,
and ultimately lead to a more complete view of an aspect of Canadian history.

I told her of another discussion with a Kutenai woman who told of her apprecia-
tion of the book. She had attended school in the Kootenays and said, "I thought
we were the only ones who went through that." She found the book had many
incidents similar to her experience, but felt that it did not have the "really bad
stories." She stated clearly that her experiences had been much worse than most
of what I had included. After hearing this second woman's story, my friend ac-
knowledged that she could not speak for all First Nations people, but must present
her reaction as a personal but legitimate one.

The conflict I felt participating in border work without invitation is reiterated
in the conflict many people feel about my work. I sought criticism and found it.
In one review, a First Nations person comments "that Haig-Brown does not really
understand what our cultures are because she is an outsider."12 A non-Native for-
mer residential school supervisor, in another review, echoes the words of the first
publisher: "there is no attempt to balance the author's interpretations of events
with opinions from anyone who might have a different opinion or interpretation
such as former teachers or supervisors."13 He discounts the range of views expressed
in extensive quotations from First Nations people.

And I got some support. A First Nations woman involved in writing her own
book about residential school wrote to say, "I see now how the residential school
system fitted into the larger scheme which I didn't fully understand before reading
your book. Our book should have a better impact if I can show this."14

I was asked to do a workshop in Kamloops on the strength of Native culture.
Both non-Native and First Nations people attended the workshop. For the first
time in my border work, I met First Nations people who trusted me before they
met me because they had read the book. At the same time, there were some who
came to say the school wasn't that bad. In response, one of the people whom I had
interviewed and for whom the school had been an excruciating experience, made it
clear to all in the workshop that for some people it was a time of great pain, one
which she was only beginning to come to grips with.

Most non-Natives are amazed at hearing the stories in the book. "The work
you do is for us. We need to know of these things you are writing about," said one.
A few were aware of the existence of the schools, but had not known that the goals
of the schools were to have First Nations cultures disappear. Very few know the
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extent of the cultural invasion in the border zones by the residential school and the
resistance of First Nations people which defeated these efforts.

As I was dealing with the ramifications of the publication of the book, I began
work in a doctoral program. Again I agonized over the suitability of centring my
research in First Nations education. Recent developments in experimental ethnog-
raphy15 played an important role in my eventual decision. Through reading and
discussion of the current soul searching going on in the field of ethnography, I came
to understand that no individual can adequately represent the experience of any
other. An ethnographer, while acknowledging that she can never come to a full
understanding of an other's existence, must try. This intense work in the halls of
academe brought hope for and clarity to the work I was doing among people whose
social and personal histories and cultures diverged greatly from my own.

I have learned to take risks. As a non-Native person focusing on First Nations
education, I have come to accept myself and the work I do as a part of what has
become my culture — a culture of the border. The next phase of my research
focuses on the process of taking control in a First Nations educational centre. I
asked permission to conduct my study. I was not invited. I originally approached
two places and was turned down by one. The sentiment expressed by the majority
of the board at the first was that they wanted to reserve this area of research for
First Nations people. This is an increasingly articulated perspective of many in-
digenous peoples. In the second place, I was given opportunity to explain my work
to board, staff, and students. Ultimately, I was accepted and even welcomed by
some.

My brother gave me a metaphor which captures some of the process which
accompanies work in the border worlds. He said :

You have a cultural window.... If you use the window for interaction with another
culture, its frame will expand. This expansion is not infinite and is controlled by
your cultural self. If you really concentrate on another culture . . . you get a pretty
broad window. But at some point, if you're stretching over on the left hand side, you
pull the right hand side over a little bit. You either forget things or, more signifi-
cantly, you don't develop things you might otherwise have developed. Just some
routine cultural skills and knowledge. That is where the dominant society people
will look at you and say, "Hey, hey, he's sure gone Indian, sure got bushed." (Alan
1987)

"Going Indian" is a term of mainstream culture which banishes a member to
marginal status. Members of the dominant society may use this label for a non-
Native person who becomes deeply involved in First Nations work and who ex-
presses this commitment openly. At this point, the non-Native person becomes a
full-fledged member of the border world in that members of her original culture see
her as an outsider and she feels she belongs nowhere else. A non-Native person
talked about her life changes as she works with First Nations people :
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I am becoming a social misfit. . . . I've become less and less tolerant of my own social
group because of the frivolousness of their lives, a lot of them. . . . A lot of people in
my social life, in my family life have pretty strong racial biases. . . . Where does that
lead for a person like me? I feel totally alienated from all kinds of people that I never
felt alienated from before.

There is always tension in this border work: the tension between members of
different cultures, between the researcher and the other study participants as they
negotiate reality, and between the text and those who read it. How can one tell
the whole story when we all have different stories to tell? Overall is the goal as a
non-Native to be able to hear clearly and portray clearly what aboriginal people are
saying. Sometimes, when I wonder about this work I have done, I remember a
friend's father I had interviewed. She visited home and found that he had marked
all the spots in the book in which he was quoted. He read them to her and discussed
each one. For me, this demonstrated that I had managed to represent his stories in
a way that was acceptable to him, in a way that he felt was appropriate to share with
his children.

The border work continues. I have been asked to facilitate occasional workshops
involving First Nations and non-Native people. I have been asked to develop cur-
riculum for First Nations adult education and to write articles such as this. I remain
in contact with many of the students I have come to know in my teacher training
work. They kindly include me in many events. We visit often.

An increasing proportion of my time is spent in mainstream education. Anti-
racist work has become an important focus for me. In classrooms of predominantly
non-Native people, I present my understandings and find some people shocked
and fascinated with histories they have not heard before. As I wonder who I am
to do this work, I hear the words of a Latin-American Jewish feminist, Judit
Moschkovich, "It is not the duty of the oppressed to educate the oppressor."16 In
all my work, while I include the words of First Nations people, I never presume to
speak for anyone other than myself.

V. Concluding

Within the border world, I think, grow, and learn. I am affected by my time
here as I affect those around me. I am not the same person I was when I first visited
by invitation. I cannot forget my past, the choices I have made, and go on as if
nothing has happened. As I have shown in this paper, I have come to see a role
for myself as an agent between the warring nations, although it is of course always
a transitory role and dependent on others' acceptance. I have found justification
for my work in terms of efforts to work by the side of the oppressed to combat
racism. My increasing experience with those subjected to racism and its effects
on a daily basis has led me to address racism directly in all the work I do. This
border world has become my home.
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In research, my project is to get as close as possible to another's life experience,
and to present that experience in a way acceptable and useful to the other study
participants and myself. Our reality is mutually constructed in the border world
we inhabit. My role in the construction of this reality has an impact on it, as do
the roles of the people with whom I work. Always a tension exists between a re-
searcher and the other study participants as they mutually create reality in their
intersecting worlds. I have a responsibility to conduct more than an academic
exercise. At the very least, I must produce a document which can be used by the
people with whom I work.

Because of my ethnicity, class background, and personal history, some of which
I have re-presented in this paper, I occupy the border world by choice. Many of
the First Nations people with whom I work recognize the tenuous nature of my
choice. At any time, I can choose to leave the struggle for a more comfortable
existence. I hope my work in conjunction with that of so many others will ulti-
mately reduce the injustices immigrant people and their offspring have wrought
against First Nations peoples in the five centuries non-Natives have been in North
America. I feel strongly that no matter where I choose to work in the future, all
my work will acknowledge the ever-present struggle for control in which First
Nations people continue to engage. Their struggle mirrors the efforts of oppressed
people and their supporters throughout the world. There is one struggle; there are
many fronts. Critically or uncritically, as academics, as politicians, and as active
agents in the world, we choose to act on this knowledge or to deny it.17
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INUKSHUK

Daniel David Moses

You were built up from stones,
they say, and positioned
alone against the sky
here so that they might take
you for something human

checking the migrations.
That's how you manage this,
standing upright despite

241


