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ABSTRACT

The O¢héthi Sakowin (Seven Council Fires; “Great Sioux Nation”) occupied an area
from the woodlands to the Great Plains. The landscape and the wind influenced their language
and culture in a way that suggests a long occupation. Major landmarks like Hesapa (Black Hills),
Mathé Thipila (Bear Lodge; “Devils Tower”), Paha Makhaska (White Earth Butte; White Butte,
ND), and Oguga Owapi (Images Burned Into The Stone; Jeffers Petroglyphs, MN) were woven
into the cultural identity of the O¢héthi Sakowin.

The pictographic record, traditional song, and oral tradition recall events like first contact
with the horse at the Chansansan Ozate (White Birch Fork), or the James River-Missouri River
confluence in C.E. 1692.

The historical pictographic record, oral tradition, and occupation will be examined in this
paper to support the idea that O¢héthi Sakowin have a cultural occupation of the Great Plains

that long predates the European record.
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PREFACE
Hau mitakuyapi.

Itho iyapi wanzi epin kté. Watdhanl $na iyowaglasna ¢ha émiciktunza po.

Dakhota Thaté Thipi Wasté wasicu emadiya. Ozye Nunpa emadiyapi. O¢héthi mitawa
kin hena Thithupwan. Indwaye Hunkpapha na atéwaye Wichiyena Dakhéta. Makhoche kin
Aichita Hanska Wakpala homaksila. fnyan Woslal Oyanke ematanhan. Wanna Chanté Wakpa
makhéche el wathi.

Thaté na mahpiya makhoche he e ¢ha el waatanhan. Ehanni leyapi, "Makhoche Wasté le
épelo," eyapi. O¢héthi Sakowin oyate kin héchena makhoche 181 otnyanpi. Lél wachékiyapi. Lél
okhichizapi. Lél ki¢hic¢’ inpi.

Héhan Sinaska ahi. Lalawaye Sinaska kin wachékiya wichasa. Lala heyas, “Malakhota.
Lakhota thanpi,” heyapi. Heyapi weksuya.

Psalm 99:9

“Unkitha Wakhan Thanka yawaste na wochékiye thapahata; unkitha Wakhan Thanka kin
wakhan.” Nupgwé.

Heché ta pelo.



Greetings my relatives.

I would like to share a few words [in Lakhota]. Forgive me if some of my words are
incorrect.

My everyday name is Dakota Wind Goodhouse. My Lakota name is Two Wars. My
campfire is Those Who Dwell on the Plains. On my mother’s side | am Hunkpapa Lakota, and
on my father’s side | am Upper Yanktonai, the Middle Dakota. As a boy, I lived in Long Soldier
Creek Country (Fort Yates, ND). I am from Standing Rock Agency. I now live in Heart River
Country (Mandan, ND).

I like to say that I am from the Land of Sky and Wind. Long ago they said, “This is the
Beautiful Country.” The Seven Council Fires have always lived here in this country. They
prayed here. They fought here. They carried each other here.

The Episcopal Church came. My grandfather was an Episcopal priest. He said, “l am
Lakota. | was born a Lakota.” What he said | will remember.

Psalm 99:9

“Exalt the Lord our God, and worship at His holy hill; for the Lord our God is holy.”
Amen.

This is the way it is.

Vi



The Lakota Language Consortium’s (LLC’s) Standard Lakota Orthography (SLO) is
employed in this document.

The O¢héthi Sakowin, Seven Council Fires (“Great Sioux Nation”):

Dakhoéta, or Isangyathi (“‘Santee”); located east of the Red River of the North and east of
the Big Sioux River:

Bdewakhanthunwan (Dwellers at the Spirit Lake)

Sisithupwan (Fish Scale Village)

Wahpéthupwan (Dwellers Among the Leaves)

Wahpékhute (Shooters Among the Leaves)

Middle Dakhota, located between the Missouri River on their west and the Red River of
the North and Big Sioux River on their east; their traditional homeland centered on the James
River:

Thankthunwar (End Village), also called “Yankton”

Thapkthupwanna (Little End Village), also called “Yanktonai”

Lakhota, located west of the Missouri River:

Thithugpwan (Dwellers on the Plains)

The Thithugwan, while part of the Seven Council Fires, have seven council fires of their
own. These are:

Hunkpapha (Head of the Camp Circle)

Odhenuppa (Two Boilings; “Two Kettles”)

Sihasapa (Black Soled Moccasins; Blackfoot)

Itazipcho (Without Bows), also called “Sans Arc”

Mnikhoéwozu (Planters by the Water)

Si¢hangu (Burnt Thighs), also called “Brulé”
Ogléala (Scatter Their Own)

vii
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1. INTRODUCTION

The vast, arid, open prairie of North America has been examined and described variously
throughout Euro-American history as “immense and trackless deserts” by President Thomas
Jefferson in 1803, the “Plains” by Lt. Col. G. A. Custer, and “The Great Plains” by Walter P.
Webb. Sophie Trupin remembered Jewish settlers in the Painted Woods area north of present-
day Bismarck, North Dakota, referring to the land as endless prairie, a forbidden land, and
heathen. The people of her settlement eventually left.!

It seems that every topic of the Great Plains has been written about, including
paleontology, geology, anthropology/archaeology, geography, history, and many more. Most of
them have been researched and filtered through a western scientific lens with an emphasis on
expansion, development, and production. Some of these subjects have been studied using a
cultural sociology approach (i.e. Bower’s Mandan Social and Ceremonial Organization; Fenn’s
Encounters at the Heart of the World) in which the authors invest years of time and resource and
immerse themselves in the culture about which they research and write.?

Regarding all the aforementioned areas of study, geography has largely escaped a cultural
examination. This does not mean that it has never been done. The State Historical Society of
North Dakota commissioned the Mandan artist Sitting Rabbit to construct a map of the Missouri
River with Mandan and Hidatsa place names, which is accessed and studied more today by North
Dakota fourth graders than by collegiate scholars. Mark Warhus’s Another America: Native

American Maps and the History of Our Land offers an academic study of several map pieces

! Kevin J. Hayes, The Road to Monticello (New York: Oxford University Press, 2012), 488; George A. Custer, My
Life on the Plains (New York: Sheldon & Co., 1874), 5; Walter Prescott Webb, The Great Plains (Boston: Ginn &
Co., 1931), 3; Sophie Trupin, Dakota Diaspora (Lincoln: University of Nebraska Press, 1988), 32.

2 Alfred Bowers, Mandan Social and Ceremonial Organization (Lincoln: University of Nebraska Press, 1950);
Elizabeth Fenn, Encounters at the Heart of the World (New York: Hill and Wang, 2014).
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authored by indigenous hands. Warhus’s work provides pre-history recall of the landscape
largely before American expansion. Anton Treuer’s Atlas of Indian Nations is a massive
representation of cultural locations of first nations across North America. First nations are
organized by geographical regions where they lived and where they were displaced.®

A cultural geography on its own terms, that is the relationship that the O¢héthi Sakdéwin
have with the landscape, how they survived, hunted, traded, to which direction they are oriented,
where they prayed and when, of a landscape recognized by the indigenous people who lived in it
has not been done, as least on the scale that includes the traditional homelands of the O¢héthi
Sakowin and the distances or influences of travel and trade — of those places known in the
language of the Dakhota and Lakhota peoples.

Traders’ and military efforts to construct a map of the landscape, with locations and
streams demarcated in the indigenous languages, in the 1800s were made to reveal the locations
of camps, villages, trails, and resources, and though these resources might contain O¢héthi
Sakowir places, they do not present a cultural world orientation. In 1843 Joseph Nicollet
produced his Hydrographical Basin of the Upper Mississippi River, which includes many places
and streams in the lhapgkthupwarn and Ihankthunwanna middle Dakhota dialect. In 1849 John
Pope, known as Wdéphethurn Hanska, or “Long Trader” among the Dakhéta, produced his Map of
the Territory of Minnesota which features many landscape names in the Dakhdta language. In
1973 Virginia Driving Hawk-Sneve published her South Dakota Geographic Names, which lists
various places in the middle Dakhota dialect as well as Lakhota, but only of places in South

Dakota. In 1982 Paul Durand, an amateur cartographer, began constructing a map of the

3 "Unit 1: Set 2: Mapping the Land & Its People - Sitting Rabbit's Map,"
http://history.nd.gov/textbook/unitl_natworld/unitl_2_sittingrabbit.html; Mark Warhus, Another America (New
York: St. Martin’s Griffen, 1997); Anton Treuer, Atlas of Indian Nations (Washington, DC: National Geographic,
2013).
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traditional homelands of the Dakhota people in Minnesota. His map is unique in that it includes
places, lakes, and streams in the Dakhdta and Ojibwe languages. Durand drew on Pope’s and
Nicollet’s maps, and though the resource he created has many sites, his work did not attempt to
examine or interpret the landscape as the Dakhota and Ojibwe understood it. His book has since
gone out of print. Sometime around 2013, Louie Garcia, tribal historian of the Spirit Lake Oyate,
donated a file of Dakhota and Lakhota place names to the North Dakota State Archives. This
valuable work, like Driving Hawk-Sneve’s, is a list, not a map.*

As Europeans spread west, they mapped their various expeditions. Early maps included
indigenous place names for summits, ranges, lakes, streams, and other points of interest.
Pictographic records, called winter counts, also contain references to places. As European
colonialism and later American expansion spread across the landscape, it was renamed. Places,
their names, and the histories behind them were, are, in danger of being lost.

I have referenced over two-hundred maps have through the David Rumsey Map Center at
the Stanford University Library to reconstruct a landscape of indigenous identity. This online
tool offers users an opportunity to “geo-reference” maps by superimposing historical maps onto
a variety of modern digital maps including terrain, street, political, and satellite. By pinning a
location on the historical map to its present-day location, changes over time are revealed on the
historic map. Once a location has been fixed and correlated with other historic maps and the

modern map, that location is pinned on an interactive Google Map | have created, named:

4 Martha Coleman Bray, ed., Joseph Nicollet and His Map (Sioux Falls: Center for Western Studies, 2008); John
Pope, Map of the Territory of Minnesota (Minnesota: Minnesota Land Surveyors Assoc., 1849); Virginia Driving
Hawk-Sneve, South Dakota Geographic Names (Worthing: Brevet Press, 1973); Paul Durand, Where the Waters
Gather and the Rivers Meet (Madison: University of Wisconsin Press, 1994); Louie Garcia, Indians of North
America - #112955, Box #1, 1944-2017, North Dakota State Archives, Bismarck, North Dakota.
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Makhdéche Wasté: The Beautiful Country. Over 24,000 places have been geo-referenced to
reconstruct the territory, the homelands, of the O¢héthi Sakowin.

As this map project progressed, names of the traditional homeland, and by extension
North America, were revealed. Not one was “Turtle Island,” despite an entry in the New Lakota
Dictionary, 2" Edition, that defines North America as “Khéya Wita,” or “Turtle Island.”® This
term may be borrowed from the Ojibwe of Minnesota and their Chippewa kin at Turtle
Mountains. The Annishinabe creation story of North America after a Great Flood recalls a great
turtle upon whose back the world, North America, grew.®

Makhoche Wasté (The Beautiful Country): this is what the Dakhdta and Lakhota people
called the Great Plains, and by extension, North America. According to Lakhota elder Delores
Taken Alive, the Lakhota called the Great Plains and North America Makhoche Lita (The Red
Country). According to Leksi Virgil Taken Alive, the Great Plains and North America can also
be called Makhoche Chanunpa (Land of the Pipe). The council of elders on Standing Rock
offered another ancient name of Makho¢he Owénase Thanka (The Country of The Great Hunting
Grounds).’

According to Leksi Joseph Marshall 111, the Great Plains, and by extension North

America, can also be called Unthipi Kin El (Where We Live).® Chief Luther Standing Bear

5 New Lakota Dictionary, 2" ed., s.v. “North America.”

® Louise Erdrich, 1980. Erdrich shared this story to this writer as a child in Boston back in 1980. This writer’s
mother worked at the Boston Indian Council (BIC) as a nurse. Erdrich was the editor of “The Circle,” the newspaper
of the BIC.

7 Deloris Taken Alive, 2018 (during the 2018 Lakota Summer Institute at Sitting Bull College, Mrs. Taken Alive
openly shared this Great Plains name. This designation is interesting because she employed the use of “L0ta,” a
word used with people names and with objects or places with spiritual or ceremonial significances); Virgil Taken
Alive, 2018 (at the Standing Rock Council of Elders gathering at the Wakpala Day School in July, 2018, Leksi
Virgil shared this name. The gathering was a reservation-wide observation of the 150™ anniversary of the 1868 Fort
Laramie Treaty; Council of Elders. July, 2018. This name was offered by not just one individual, rather the Council
of Elders).

8 Joseph Marshall 111, December 2012. Marshall was signing books after a reading at the Lakota Nation Invitational,
an annual event with a focus on a basketball tournament. The event also hosted several educational workshops.
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referred to the Great Plains as Wanbli Gleska Thamakho¢he (Land of the Spotted Eagle).® The
New Lakota Dictionary lists an entry regarding the Great Plains as Oblaye Makhoche (The
Plains Country).

The Rev. Dr. Clifford Canku offered yet another reference to the Ochéthi Sakowin,
Makhoche Ochdkanhe, meaning, “The Heart of the Country.” “This is what | think of when |
hear the phrase Mak/oche Wasté,” said Canku.*°

Additional Oghéthi Sakowin world view perspectives in the people’s own historical
context must be considered, such as how camp was set up, which directions are faced when
called to prayer, and map construction. All reveal a unique world view.

Before Ptehincala Sa Win (White Buffalo Calf Woman) brought the gift of the sacred
Channunpa to the O¢héthi Sakowin they were called Tkééya (Common) and fought each other as
much as they fought their enemies. Battiste Good’s Winter Count begins a pictographic record of
the history of the Dakhoélki¢hiyapi (the Dakhota and Lakhoéta people; lit. “They Who Speak the
Affectionate Language”) in the year AD 901. After she left the encampment, she transformed
into a bison calf, and rolled/turned four times, each time appearing to change a different color.
By this sign, the order of Woc¢hekiye (Prayer) was established. Black, West; White, North, Red,
East; Yellow, South. On occasion, when some people pray they include the directions of the sky,
whose color is designated with blue, and the earth, whose color is green.!!

There is a Seventh Direction.

% Chief Luther Standing Bear, Land of the Spotted Eagle (Boston: Houghton Mifflin. 1933).

10 Rev. Dr. Clifford Canku, October 2019.

11 Kevin Locke, July 2012; Battiste Good, “Battiste Good’s Winter Count,” in Garrick Mallery’s Picture Writing of
the American Indians, Tenth Annual Report of the Bureau of American Ethnology, 1888-1889 (Washington, DC;
GPO, 1893; reprint, 2 volumes, New York, NY; Dover, 1972), 1: 294, 297-300, 303-305, 311, 316, 318.
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The Seventh Direction is the human heart. Long ago, before human beings walked the
world, Wakhan Thanka (The Great Mystery; “Creator”) held a great council with the animal
nations to decide where to put the Seventh Direction. Beaver suggested the waters, but Creator
looked ahead and saw that humans would travel the waters and under the waters. Bear suggested
the mountains could keep the Seventh Direction, but Creator looked ahead and saw a race of
humans who would enter the mountains in search of a yellow metal. Eagle suggested that he take
the Seventh Direction to the moon, but Creator looked ahead and told the people that the eagle
would land there. Lastly Mole suggested that the Seventh Direction be placed in the human
heart, so that humans should realize that the thing very thing they are looking for is important,
sacred, and valuable, and that it was with them all along. So, creator put it there.?

The story of the Seventh Direction reveals a philosophy of the people’s relation to the
landscape. Everywhere they go, they take the Seventh Direction with them. When they pray with
the pipe, they call creation to witness at that moment and at that place. For a moment, this event
becomes Chagté, the heart or center, of creation.

When camp is set up, the entrances of all of the lodges face Wi Hinapha (Sunrise). The
only lodge that was the exception was the one from which scouts departed, the war lodge. The
door faced their direction of departure and a fire was kept burning to guide them home. The
camp was arranged in a circle, but not closed entirely, rather like a great horseshoe with the
opening facing east.

There are some O¢héthi Sakéwin maps that provide testimony of a south-oriented world
view, in particular, the Wighiyena band of the Ihagkthuywanna Dakhota and the Hunkpapha

Lakhota. A Wichiyena map of the 1863 Whitestone Hill Conflict by Takes His Shield and

12 Kevin Locke, August 1984, July 1993, July 2018. Kevin Locke has shared this story with very little variation. It
may be apocryphal, that is, a post-reservation era story. The story shared here is abbreviated.
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Richard Cottonwood details the arrival of General Sully’s command from the northwest and
Major House’s approach from the southeast, rendered with a south-oriented perspective.®
Several Hankpapha south-oriented maps of PheZila Wakpé Okichize, the 1876 Little Bighorn
Fight, are featured in Michael Donahue’s “Drawing Battle Lines: The Map Testimony of
Custer’s Last Fight.” All these maps detail not just a south-oriented worldview, but also a
perspective that is focused on the camp, not the military engagements. 4

Dr. Craig Howe’s “Oceti Sakowin Origins and Development” offers not a time when the
Ochéthi Sakowin formed, rather, Howe suggests that once long ago, the original Council Fire
was a single one established at Bdé Wakhan (Holy Lake), or Bdé Thanka (Great Lake), though
more commonly known as Mille Lacs Lake in Minnesota. The other six council fires grew out of
this first, with the last being Thithugwan.*®

When the O¢héthi Sakowin camped together, it was set up in a great horseshoe shape,
with the open entrance in the direction of the sunrise, in this original order from southeast,
clockwise around to the northeast: Ihankthunwanna, Thithugwan, Wahpéthugwan,
Bdewakhanthunwan, Wahpékhute, Sisithunwan, and Thankthugwar. The current camp circle
arrangement is: Ihankthunwanna, Wahpéthunwan, Wahpékhute, Thithunwan,
Bdewakhanthunwan, Sisithunwarn, and Thagkthunwan.

The Thithugwan camp circle is arranged as follows in this original order from southeast,
clockwise around to the northeast: Hunkpapha, Sihasapa, Itazipc¢ho, Oglala, Mnikhoéwozu,

Oobhenunpa, and Si¢hangu.*®

13 Takes His Shield (witness) and Richard Cottonwood (artist), 1933, #10085, box 41, oversize, State Historical
Society of North Dakota, Bismarck, North Dakota.

14 Michael Donahue, “Warrior Maps,” Drawing Battle Lines (EIl Segundo: Upton and Sons, 2008).

15 Dr. Craig Howe, Oceti Sakowin Origins and Development (Martin: Center for American Indian Research and
Native Studies Press, 2012), 11-13.

16 |bid, 13-15.



Luther Standing Bear, a noted Ogléla Lakhota leader, recalled in his youth, when he was
sent off to the Carlisle Indian Industrial School, an encounter in class when a geography teacher
entered and brought with him a globe of the world. Regarding his reaction to this scientific
revelation, Standing Bear said, “We had been taught to believe that the world was flat, with four
corners. Our teacher, however, told us it was round, and that it did not stand still, but was
moving all the time, which was the reason we had day and night, as well as the four seasons. She
brought a ball into the classroom. It was painted in several colors, and with it she explained how
the earth revolved. After this lesson was over, we boys got together for a talk. We could not
exactly believe this story that the earth revolved around an axis, and turned upside down.”
Standing Bear’s narrative tells readers that the world turned upside down doesn’t just serve as a
metaphor for an Indian in a white man’s world; it does, but it also presents a cultural south-
oriented world view.’

Ask any O¢héthi Sakéwin how long they have been here, and the answer will invariably
be “always.” A perspective drawn from maps cannot tell the historian how long the Ochéthi
Sakowin have occupied their homeland, but linguistic data might provide some insight.

There are three major dialects, each long associated with regions. A quantitative
comparative linguistics calculation using the Glottochronological Theorem could provide an
estimate for distance (time and place) when the Lakhota dialect separated from Dakhota, but a
new study out of the University of New Mexico argues that environment may be a big factor for
the development of the various dialects. No timetable is calculated, but the evidence suggests a

very long occupation for the Lakhota dialect to develop on the Great Plains.

17 Chief Luther Standing Bear, My People the Sioux (Lincoln: University of Nebraska Press, 1975), 155.
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According to an analysis by lan Maddieson (Department of Linguistics, University of
New Mexico) and Christophe Coupé (Laboratoire Dynamique de Langage, CNRS-Université
Lyon-2), and a map constructed by Alyson Hurt (National Public Radio) based on their work, the
Lakhota language falls right of center on a consonant-heavy scale, with right being consonant-
heavy and left being consonant-light. The arid conditions of the Central Great Plains led to
languages that lean just left or right of the middle on Hurt’s map. According to Maddieson a hot
climate might wreck a word’s coherence, and “sunny days create pockets of warm air that can
punch into a sound wave...[it disrupted] the way it was originally produced, and it becomes
much harder to recognize what sound it was.” 18

Another environmental factor that led to the development of the Lakhota dialect is the
constant presence of the wind on the Great Plains. Wakinyan Thd, or Blue Thunder, a renowned
camp crier among the lhagkthunwanna, was clearly heard five miles away, despite the heat and
wind. The question arises then, “How could Blue Thunder be heard so far away despite the
environment?” The answer is simple. He changed how he pronounced syllables of some words.
Traditional singers still do this.

Maddieson’s work cannot tell us when this this development began. His comparative
analysis of world language, inspired by bird song and their environments around the world, tells
us that this adaptation occurred a long time ago as a natural response to the environment. It is not
likely that Lakhota speakers sat down one day, calculated how far they thought they needed to be
heard, and concluded that they needed some more consonants and to change “ah” sounds to

“aye” sounds.

18 Jlan Maddieson, Approaches to Phonological Complexity, eds. lan Maddieson and F. Pellegrino (Berlin, Germany:
Mouton de Gruyter. 2009), 83-110; Angus Chen, "Did The Language You Speak Evolve Because Of The Heat?"
https://www.npr.org/sections/health-shots/2015/11/06/454853229/did-the-language-you-speak-evolve-because-of-
the-heat.
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When the Lakhota speaker tells the Great Flood story, it was Thasiyagmunka, or Western
Meadowlark, that taught Lakhota to the children born after that event. It was Thasiyagmunka that
raised Wichahpi Hinhpaye, Fallen Star or Star Boy, and taught him how to speak before he came
among the Thithugwar. There is a parallel between Maddieson’s studies, the Thithunwan natural
observation of the Meadowlark in a hot arid environment, and the development of the Lakhota
dialect.

The O¢héthi Sakdowin relationship to the landscape is reflected in the names of places
that developed so long ago in the remote past that there is a name for this ancient history:
Ohunkakarn (the mythological past, or “mythhistory”). This history is as special to the O¢héthi
Sakowir as the Bible is to the Christian. This ancient history relates the Oghéthi Sakowin to
more than the landscape, but to the heavens and stars. The constellations and the Ohankakan tie
the O¢héthi Sakéwin to the geography in a way that could not happen elsewnhere.

Ronald Goodman offers us an estimation when the Thithunwan first began to synchronize
their movements across the vast open plains “and their ceremonies to the motion of the sun and
the stars on the ecliptic.”*® Long ago, the O¢héthi Sakowin observed that the sun passed through
Ipuspa Chansasa (the “Dried Willow,” more commonly known as Triangulum and Aries)
constellation, which signaled an end to winter, when the red willow could be gathered, and when
the Thithungwan winter camps would plan their bison hunts. Goodman treats the indigenous
constellation as an “artifact,” and employing an archeoastronomy calculation which has
determined that the sun moves one degree west on the ecliptic every seventy-two years, that the
sun has moved at least thirty degrees (when the sun began to move out of the constellation) to as

much as fifty degrees (when it began to move into the constellation) west on the vernal equinox.

19 Ronald Goodman, Lakota Star Knowledge (Mission: Sinte Gleska University,1992), 46-47.
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If we take an average of forty degrees multiplied by the number of years for one-degree shift, we
arrive at an estimate that tells us that the Lakhota have been in their Plains environment for 2,880
years. Goodman says, “Lakota constellations are associated, as we have seen, with specific
landforms here on the prairie.”?°

In 2010 Leroy Curley (enrolled member of the Cheyenne River Sioux Tribe) determined
the Thithugwan calendar year to be 40,010. Curley said, “In verbal and symbolic Thithungwan
Lakhota history, the sacred circle built near Sioux Valley, Manitoba, Canada show([s] carbon-
dating at 20 to 40,000 years old of man-made structures. Thus, this new year is Lakhota Year
40,010 as most nearly the correct annual record of our Thithunwar Lakhota history in this region
of the world." Taking Curley at his estimate, the current year is now 40,019.%

The traditional calendar system of the O¢héthi Sakowin provides insight into the
relationship that these people had with their landscape. There is no standard universal system to
the names of the months, indeed, the many names for the months tell of a complex cycle of
survival in their environment. The O¢héthi Sakowin calendar is based on a lunar cycle, which
means a thirteen-month long calendar year, and relates to the seasons. Spring is two moons,
summer is four moons, fall is two moons, and winter is five moons. The new year begins with
the spring. The names of the moons are not standardized, which again reflects the cycle of
survival. Here follow some of the known names of the months as they might fit in the 2019
calendar year (fourteen moons):

Wanichokan Wi (Mid-Winter Moon): Dec. 7, 2018, to Jan. 4, 2019.

Thahékapsun Wi (Moon When Deer Shed Their Horns)

2 |bid, 46-47.
21 Dakota Wind, "The New Year Begins In Spring," The First Scout, April 22, 2014,
http://thefirstscout.blogspot.com.
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Hanhépi Hangska Wi (Long Night Moon)
Wib6thehika Wi (Moon of the Scarce Sun): Jan. 5, 2019, to Feb. 3, 2019.
Thehi Wi (Difficult Moon)
Nape Oyuspa Wi (Holding Hands Moon)
Channéaphopapi Wi (Moon of Popping Trees): Feb. 4, 2019, to March 5, 2019
Anpétu Nungpa Osni Wi (Two Cold Days Moon)
Thiyoheyunka Wi (Frost on the Lodge Moon)
Sungmanitu Thanka Wi (Wolf Moon)
Wichiteglega Wi (Racoon Moon)
Anbhankeya Wi (Half-Day Half-Night Moon): March 6, 2019, to April 4, 2019
Istayazan Wi: (Sore Eyes [Snow-blindness] Moon)
IStawichayazan Wi (Sore Eyes Moon)
Maga Agli Wi (Moon When the Geese Return): April 5, 2019, to May 3, 2019
Magaksic¢a Agli Wi (Moon When the Ducks Return)
Phezi Tho Wi (Green Grass Moon)
Wakinyan Agli Wi (Moon When Thunder Returns)
Magaokada Wi (Moon When Geese Lay Their Eggs)
Watéphapi Wi (Moon When They Paddle Their Canoes [Because the Ice Has Broken)
Wihakakta Chépapi Wi (Moon of the Last Born Fat Ones[Bison calves])
Chanwépetho Wi: (Green Leaf Moon): May 4, 2019, to June 2, 2019
Chanwépenable¢a Wi (Moon When The Leaves Unfold)
Wah¢a Hdehdé Wi (Flowers Bloom Here and There Moon)

Ptehinchala Thin Wi (Moon When Bison Calves Are Born)
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WéZupi Wi (The Planting Moon)
Wipazukha Wasté Wi (Moon When Juneberries Are Good): June 3, 2019, to July 1, 2019
Mahchinéa Nugwéan Wi (Moon When Ducklings Swim)
UnzinZzintka Wi (Prairie Rose Moon)
Thinpsinla Wi (Prairie Turnip Moon)
Thingpsigla Wopta Wi (Digging Up Prairie Turnips Moon)
Thinpsinla Itkah¢a Wi (Moon When the Prairie Turnips Blossom and Seed)
Blokétu¢hokan Wi (Mid-Summer Moon)
Chanphasapa Wi (Ripe Chokecherry Moon): July 2, 2019, to July 30, 2019
Wastnpha Wi (When The Geese Shed Their Feathers Moon)
WazusteCasa Wi (Ripe Strawberry Moon)
Waziskeca Wi (Strawberry Moon)
Khantasa Wi (Ripe Plum Moon): July 31, 2019, to Aug. 29, 2019
Wastthun Wi: (Moon When Things Ripen)
Chanwaphe Gi Wi (Brown Leaf Moon): Aug. 30, 2019, to Sept. 27, 2019
Chanwépe Zi Wi (Yellow Leaf Moon)
Psin’hnaketu Wi (Moon When They Lay Up Rice [To Dry])
Chanwaphe Kasna Wi (Falling Leaf Moon): Sept. 28, 2019, to Oct. 26, 2019
Wazupi Wi (Drying Rice Moon)
Heytinka Wi (Frost Moon): Oct. 27, 2019, to Nov. 25, 2019
Thakhiyuha Wi (Deer Rutting Moon)
Waniyetu Wi (Winter Moon)

Wanichokan Wi (Mid-Winter Moon): Nov. 26, 2019, to Dec. 24, 2019
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Thahékapsun Wi (Moon When Deer Shed Their Horns)
Hanhépi Hangska Wi (Long Night Moon)
Wiothehika Wi (Moon of the Scarce Sun): Dec. 25, 2019, to Jan. 21, 2019
Thehi Wi (Difficult Moon)
Nape Oyuspa Wi (Holding Hands Moon)

The various evidences from development of the Lakhota dialect, observations of the stars
and associations with places in the world, to the many names of the months in the traditional
calendar system, an eleven-hundred year pictographic recorded history, all support the
indigenous narrative that the O¢héthi Sakéwin have been here for a very long time; and their

world view is south-oriented.
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2. TRADITIONAL TERRITORY, DIALECT, AND CULTURE DEFINED BY WATERS

In 1915 Colonel Welch met Wakinyan Tho (Blue Thunder), a renowned camp crier (his
voice was said to have carried five miles) and traditional historian of the Withiyena Dakhéta and
Hunkpapha Lakhota at Fort Yates, North Dakota. Welch asked Blue Thunder from where he
came. Blue Thunder replied that he was born in 1836 on Thaspanna Wakpana (“Thorn Apple
Creek;” Apple Creek), or Bismarck, North Dakota.*

Blue Thunder’s answer reflected the pre-reservation tradition of naming the stream along
which one was born, from which one came, by way of introductions. It also enforced the
ideology of territorial boundary. The pre-reservation O¢héthi Sakowin named one’s band one
belonged to, or one’s parents belonged to, in introduction. Today, the post-reservation Oc¢héthi
Sakéwin is likely to name his or her agency where he or she is enrolled at, in introduction.

Blue Thunder was also Waniyetu Wowapi Yuhanpi (a Winter Count Keeper), a historian
of the Wichiyena Dakhota and Hankpapha Lakhota peoples. A winter count is a pictographic
record in which an image represents a winter, or year.

The O¢héthi Sakowin people keep their collective history alive in the winter counts. One
such winter count, the Brown Hat Winter Count, reaches back to what ethnologists,
anthropologists, and historians might call “myth-history,” to circa 901. The pictographic history
recalls the arrival of the horse in 1692, the first horse stealing raid in 1706, inter-tribal conflict,

contact with traders, smallpox, starfalls, eclipses, comets, sun dances, white bison hunts,

1 Col. Aaron B Welch, "Native American Sacred Stones and Holy Places: Chapter X1V, White Spirit Woman’s
Story," Welch Dakota Papers, December 1, 2011, https://www.welchdakotapapers.com/2011/12/sacred-stones-and-
holy-places/.
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conflicts with soldiers, treaties, the arrival of settlers, the boarding school and reservation era,
and survival.?

Perhaps the best example to articulate an understanding of O&héthi Sakowin territory
expansion, conflict, and waterways as a definite marker of O&héthi Sakowin territory is
Inyanwakagapi Wakpa (Stone Maker River), also called Inyan Iyé Wakpa (Talking Stone River),
commonly known as the Cannonball River; Chanté Wakpa (Heart River) served as a boundary
between the Mandan and Hunkpapha. These streams share a continuously occupied status among
the Miwatani (Mandan), Phalani (Arikara), Sahiyela (Cheyenne), the Thankthunwanna Dakhota,
Hunkpapha Lakhota, as well as British and American presence.

The north and south banks of the Cannonball River are rife with physical evidence of
historic and cultural occupations of people who are still here. This physical evidence of village
remains and midden mounds is complemented by surviving oral tradition. There are also various
mentions in historic journals from English resources (i.e. John Evans) to American resources (i.e.
Manuel Lisa, Corps of Discovery).®

The Sitting Rabbit map of the Missouri River, from the North Dakota-South Dakota
border to the North Dakota-Montana border, was commissioned by Orin Libby in 1906. At the
time, Libby was the Secretary of the State Historical Society of North Dakota (SHSND). Libby
sought out Sitting Rabbit, a Mandan man, to capture the geography of the Missouri River as they
knew it. Sitting Rabbit did not disappoint in his efforts. In fact, the Mandan Indian villages at the

mouth of the Cannonball River, both the north and south bank villages, are called the Big River

2 James H. Howard, “Yanktonai Ethnohistory and the John K. Bear Winter Count,” Plains Anthropologist 21, no.
73, (August 1976): 1-78; Garrick Mallery, “Battiste Good’s Winter Count,” chap. 10 in Picture Writing of the
American Indians (Mineola, NY: Dover Publications, 1972).

3 Wood, W. Raymond, “The John Evans 1796-97 Map of the Missouri River,” Great Plains Quarterly 1, no. 1,
(Winter 1981): 39-53; John Bradbury, Travels into the Interior of America (London: Smith and Galway, 1817), 139-
40.
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Villages. The Mandan Indian name of the Cannonball River is “Big River.” While the physical
evidence supports a Mandan occupation, there is evidence at the North Cannonball Village Site
that the Mandan constructed defenses in anticipation of conflict, according to Calvin Grinnell,
with “the Sioux. The first ‘colonizers.”” The fortifications at the North Cannonball site may well
represent a key transformation in plains village life, as drought caused strife in the Missouri
River valley. This may have been cause for the Mandan to move closer together, and build
fortifications, for safety.*

According to Col. A.B. Welch's "Seven Fires," sometime around 1750, the Sahiyela (Red
Talkers; Cheyenne) were compelled by the Lakhota to cross the Mnisose (the Water-Astir;
Missouri River) at the mouth of the Cannonball River. The Sahiyela were hard pressed to make
peace with the Lakhota or be exterminated, so they embraced their old foe and became allies. A
great inter-tribal adoption, cemented by marriages, was arranged. However, not all the Lakhota
were keen to make an ally of a former enemy.®

The Brown Hat Winter Count (aka Baptiste Good Winter Count; Si¢angu, or “Brulé”)
recalls 1762-63 as the “people were burnt winter.” The entry details a great prairie fire that
caught up to this people. The story goes, that a band of Lakhéta had fought the Cheyenne in the
Cannonball area. The Cheyenne retaliated by crossing the MniSoSe at the mouth of the
Cannonball River and tracked the Lakhota along Bdé Hanska Wakpa (Long Lake Creek), where
they set fire to the plains. This fire killed many people and horses as it burned the plains. The

survivors made it through this trial by jumping into Bdé Hanska (Long Lake) and were burnt

4 Calvin Grinnell, June 2018, discussion with the author; Dr. Elizabeth Fenn, July 2016, discussion about the
Cannonball River.

5 Col. Aaron B. Welch, "War Drums (Genuine War Stories from the Sioux, Mandan, Hidatsa and Arikara), Story
No. 8: Sioux Make Peace with Northern Cheyenne," Welch Dakota Papers, October 13, 2013,
https://www.welchdakotapapers.com/2013/10/war-drums-genuine-war-stories-from-the-sioux-mandan-hidatsa-and-
arikara-written-by-col-a-b-welch-a/#story-no-8.
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about their legs. The late Albert White Hat Sr. (Rosebud; Sicangu), recalled the oral tradition of
the Si¢angu as taking place in the Bismarck region. The conflict between the Cheyenne and this
particular band of Lakhoéta resulted in the formation of the Si¢angu, a conflict that began at the
mouth of the Cannonball River. The identity of one of the tribes of the O&héthi Sakowin (The
Seven Council Fires; “The Great Sioux Nation”) tied to this location is significant because they
are one of the seven divisions of the Thithunwan.®

The Pictographic Bison Robe at the Peabody Museum of Archaeology and Ethnology at
Harvard University details the intertribal conflicts amongst the Arikara, Mandan, Hidstsa,
Hunkpapha Lakhota, and Thankthunwanna Dakhéta in the Heart River and Cannonball River area
along the Missouri River during the 1790s. This same robe details one of many conflicts between
the tribes of the Upper Missouri River, which concluded in the 1803 Battle of Heart River, and
saw the expansion of the Hunkphapha territory. This conflict is remembered in the Drifting
Goose Winter Count (aka John K. Bear Winter Count) as Tha Chante Wakpa ed okic¢hize, or
“There was a battle at Heart River.”” The expansion of Hankphapha territory is significant. This
territorial boundary is recognized in the 1851 and 1868 Fort Laramie Treaties.

The O¢héthi Sakowin claim to the Cannonball and Heart Rivers did not go uncontested,
nor did American expansion. Ensign Nathaniel Pryor, a sergeant of the Corps of Discovery
during the expedition, recorded on September 9, 1807, that the Arikara and Mandan were at war.
The Mandan had killed two Arikara at the mouth of the Cannonball River. Testimony of the

conflict at Cannonball River was delivered to Pryor at the Grand River by the Lakhota. Pryor’s

& Albert White Hat Sr., June 2006, discussion with the author.
7 James H. Howard, “Yanktonai Ethnohistory and the John K. Bear Winter Count,” Plains Anthropologist 21, no.
73, (August 1976): 1-78.
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previous experience with the Arikara and Lakhota made him aware that the best policy was to
place every confidence in their word; they had no reason to lie.

Manuel Lisa, a fur trader of the American Fur Company, recorded that tensions were high
on the Northern Plains among tribes who formed trade with the English, those who were pro-
American trade, and American Fur Company trappers in the fall of 1812. The Crow and Lakhota
had killed American trappers, the Hidatsa had stolen American Fur Company horses, the Arikara
had indiscriminately Killed trappers be they English or American, and the Cheyenne had robbed
and whipped American Fur Company trappers on the Cannonball River.

Flora and fauna were familiar to the O¢héthi Sakowin. Botanist John Bradbury made a
journey to the Cannonball River in 1811. Bradbury noted late in the day on June 20, that the

“valley of Cannon-ball River, bounded on each side by a range of small hills,

visible as far as the eye can reach; and as they appear to diminish regularly, in the

proportion of their distance, they produce a singular and pleasing effect. The

Cannon-ball River was muddy at this time; but whether it is constantly so or not, |

could not learn. It is here about one hundred and sixty yards wide, but so shallow

that we crossed it without swimming. We camped on a very fine prairie, near the

river, affording grass in abundance, nearly a yard high. The alluvion of the river is

about a mile in breadth from bluff to bluff, and is very beautiful, being prairie,

interspersed with groves of trees, and ornamented with beautiful plants, now in
flower.”
Among Bradbury’s findings was a species of flax he identified as Linum perenne. The Lakhéta
know the native blue flax as Chanhlégan Nablaga (“Hollow-Stem To-Blossom-From-Within™)
and use the seed in their food stock. Women add it to their soup to make it go further.

Some waters and sites have more than one name for events that were still occurring in
recent historic times. The Blue Thunder Winter Count, the No Two Horns Winter Count, and the
High Dog Winter Count, all of which are in the collections at the State Historical Society of

North Dakota - - the High Dog Winter Count is on display in the Early Peoples Gallery - - all

recall a devastating flood in the spring of 1825. The High Dog Winter Count and Blue Thunder
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Winter Count recall the flood as Mni wi¢hat’té, or “Many died by drowning.” According to the
High Dog Winter Count, this fatal winter camp was opposite of the mouth of the Cannonball
River, and the site is remembered as Etu Pha Sung t’é, or “Dead Horse Head Point.” The
Steamboat/Thin EIk Winter Count, in the collections of the Buechel Museum at the St. Francis
Indian School on the Rosebud Indian Reservation in South Dakota, records that thirty
Thankthunwanna Dakhota lodges drowned in the Horsehead Bottom flood. This flood story and
location is remembered in the Medicine Bear Winter Count at the Hood Museum at Darthmouth
College. This information is repeated for the same year in the Chandler-Pohrt Winter Count,
which is located at the Detroit Museum of Arts.

The Arikara were still contesting Cannonball River Country in the 1830s. The Long
Soldier Winter Count entry for 1835-36 recorded an Arikara camp on the Cannonball River. The
Hunkphapha Lakhota went to the Arikara camp to trade for wagmiza (corn). The Arikara, not
wanting the Lakhoéta around, perhaps owing to the part the Lakhota played in the Arikara War of
1823, killed six of the Lakhota.

The late Dr. Harriet Skye remembered her grandmother Annie Skye telling her about a
smallpox epidemic that struck the Hunkpapha camp on the floodplain at the mouth of the
Cannonball River in 1837. They put the bodies up on scaffolds and moved.® “All of our
homelands are sacred. Some places are special because of conflict, and some places are
remembered because of terrible events that took place there,” said Skye. Regarding the most
recent events at the Cannonball River, Dr. Skye had far more to say: “I believe that as long as
they remain peaceful and unarmed, and each day they are there, is a win. This kind of action

confuses those who would come in with their guns and armor because their intent is to kill. They

8 William Wade, Paha Sapa Tawoyake, ed. Mamie Wade Wilson, (Mandan: self-published, 2012), 114.
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arrested people who were praying, but the powers that be know that the world is watching, but
more importantly, know that our Ancestors are watching because they fought and died so we
could be here. This struggle is everyone’s struggle to maintain our clean water. Water is life.”®

The Cannonball River is a special place for the Hohe (Assiniboine). The 1862-63 entry
on the Long Soldier Winter Count shows a conflict at the Cannonball River between the Lakhota
and Assiniboine. Twenty Assiniboine came on the warpath, there was a battle there, and they hid
behind the cannonball concretions. The pictograph consists of a circle that tells us the
Assiniboine were surrounded and fired upon. A fox image which overlays the Assiniboine tells
us they fought with guile.©

In September of 1863 Brigadier General Alfred Sully began an assault on the Siouan
encampment at Whitestone Hill as part of the punitive campaigns organized by Major General
John Pope to make Americans feel safe following the 1862 Minnesota Dakota Conflict, and to
open the frontier for settlement. Sully's command killed as many as 200 (mostly women and
children) and took 256 prisoners (mostly women and children). Survivors, those who escaped,
turned west and crossed the Missouri River at the Cannonball confluence. According to the late
Rev. Innocent Good House (Hunkpapha; Standing Rock), a woman with a baby refused to move
on with her people as they fled before the advance of white soldiers. When her people returned
for her, they discovered that she had become stone. !

The US military selected the Cannonball River to begin its 1864 Punitive Campaign. On
July 29, 1864, after spending two weeks hastily constructing Fort Rice, General Sully took his

command of 2200 soldiers, which included a detachment of Winnebago Indian scouts, and

% Dr. Harriet Skye, July 2016, personal discussion about the Cannonball River.

10 The Long Soldier Winter Count, a copy of which is on display at the Sitting Bull College Library in Fort Yates,
North Dakota.

11 Rev. Innocent Good House, summer 1989.
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ascended the Cannonball River on the south bank, his punitive campaign on the Isagyathi
Dakhota renewed. Known or not, Sully also marched against the Thithunwan Lakhota
(Hunkpapha, Itazip¢ho, Sihasapa, and Mnikhozu), and Thankthunwanna Dakhéta, two Siouan
groups who had nothing to do with the 1862 Minnesota Dakota Conflict. Sully received a
dispatch from Fort Rice at midnight on July 22 that the Dakhéta were on the Knife River. The
next day Sully’s command crossed the Cannonball River near present-day communities of
Porcupine and Shields, North Dakota.*? This river, held sacred by so many peoples, fought over
repeatedly by the same, became a part of US western history with this campaign.

In the summer of 1865, the Satiy (an old term for theThithunwan north of Hinhan Wakpa
[OwI River, or Moreau River]) camped at Heart River and heavily debated whether to make
peace with the soldiers or go to war. The elders won the discussion and soon camp was
established at Psin Othiigwahe (Rice Village, the Lakhota term for Fort Rice).'® Even as
Americans expanded, the Saun were determined to call these occupations by terms in their own
language.

A third entry from the Long Soldier Winter Count indicates that the Hankpapha were
camped at the Cannonball River in 1866-67. Soldiers captured the Htinkpapha leader, Phizi,
known better as Chief Gall, that winter and took him to Fort Berthold where they stabbed him.
Gall was left for dead and the camp moved on. What makes this tale remarkable is that Gall
walked to the Hankpapha camp at the Cannonball River and recovered.

In 1878 the Hunkphapha chief Ista Sapa (Black Eyes) met with William Wade, a cattle

rancher on the Cannonball River, and shared this about the terrible 1825 flood:

12 Doreen Chakey, "Chapter 14: Indecision," in Terrible Justice (Norman: University of Oklahoma Press, 2012),
259-72.
13 1hid, 273.
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“We camped on this bottom land just below here. It was the Wolf Month
[February] and it had been warm for a long time. One night the water started
coming in over the ground from the river and before we could get to higher
ground we were surrounded by water and ice chunks. Our only chance was to get
to high ground before we would all be covered up with water. We tried to carry
our tepees and supplies but finally had to leave them and many of the women
were drowned trying to save their children. Most all our old people drowned and
many others. Most all our horses went under and you can still see their heads
(skulls) laying [sic] along at the foot of the hills after so many, many years. Two
Bears (Mato Nopa) a Yankton chief [sic], saved the lives of several women and
children by carrying them from camp to the higher ground.”**

The mouth of the Cannonball River became a memorial.

Permanent reservation borders were established in the Dakotas when North Dakota and
South Dakota entered the union. The Cannonball River was selected as the border for the
Standing Rock Sioux Indian Agency. This river, long important to the Satr, became a modern
political boundary.

In July 1937, about 1500 members of the Standing Rock Sioux Indian Agency selected
the flood plain at the mouth of the Cannonball River to hold their Wiwanyang Wachipi®
(Sundance), once an annual tradition. This one was the first open ceremony since 1881.1°

The late Vine Deloria Jr. (Ihagkthungwan; Standing Rock) gives us the best insight for
understanding why the O¢héthi Sakowin and other indigenous hold the earth so close to their
hearts. Deloria said in his “God is Red: A Native View of Religion,” that for many Americans,

The first and most familiar kind of sacred lands are places to which we attribute

sanctity because the location is a site where, within our own history, something of

great importance has taken place. Unfortunately, many of these places are related

to instances of human violence. Every society needs these kinds of sacred places

because they help to instill a sense of social cohesion in the people and remind

them of the passage of generations that have brought them to the present. A
society that cannot remember and honor its past is in peril of losing its soul.

14 william Wade, Paha Sapa Tawoyake, ed. Mamie Wade Wilson, (Mandan: self-published, 2012), 100.

15 Col. Aaron B. Welch, "Life on the Plains in the 1800s: Sundance," Welch Dakota Papers, October 25, 2011,
https://www.welchdakotapapers.com/2011/10/life-on-the-plains-dances-thru-exchange-media/.

16 Francis Densmore, Teton Sioux Music & Culture (Lincoln: University of Nebraska Press, 1992), 4.
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Indians, because of our considerably longer tenure on this continent, have many
more sacred places than do non-Indians.

A second category of sacred lands has a deeper, more profound sense of the
sacred. It can be illustrated in...[when] Joshua led the Hebrews across the River
Jordan into the Holy Land. After crossing, Joshua selected one man from each of
the Twelve tribes and told him to find a large stone. The twelve stones were then
placed together in a monument to mark the spot where the people had camped
after having crossed the river successfully. In the crossing of the River Jordan, the
sacred or higher powers have appeared in the lives of human beings. The essence
of the event is that the sacred has become a part of our existence.

It is not likely that non-Indians have had many of these kinds of religious
experiences, particularly because most churches and synagogues have special
rituals that are designed to cleanse the buildings so that their services can be held
there untainted by the natural world. Non-Indians simply have not been on this
continent very long; their families have rarely settled in one place for any period
of time so that no profound relationship with the environment has been possible.

The third kind of sacred lands are places of overwhelming holiness where the
Higher Powers, on their own initiative, have revealed Themselves to human
beings. We can illustrate this point in the Old Testament narrative. Moses spent
time herding sheep on Mount Horeb. One day to his amazement [he] saw a bush
burning with fire but not being consumed by it. Approaching this spot, Moses was
startled when the Lord spoke to him. ‘Put off thy shoes, for the place where thou
standest is holy ground.” This tradition tells us that there are places of
unquestionable, inherent sacredness on this earth, sites that are holy in and of
themselves. These holy places are locations where people have always gone to
communicate and commune with higher powers.’

Water, especially the MniSose, has played an important role in the history of the O¢héthi

Sakéwin people. The direction the river flows has shaped their worldview as well. South is

called Itoékagata, meaning “Facing Downstream.” Western worldview places north as the

orienting direction. How utterly confusing the first contacts and early Indian education efforts

must have been for O¢héthi Sakowin young men and women!

The Mni3ose is the boundary between the Lakhota dialect on the west side and the

Dakhota dialect on the east. For Americans this stream begins at the Three Forks in Montana. Its

17 Vine Deloria Jr., "Chapter 16: Sacred Places and Moral Responsibility," in God Is Red (Golden: Fulcrum
Publishing, 1994), 267-82.
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history is firmly tied to American western history because of its association with the Corps of
Discovery Expedition. It means something.

This same headwater is known to the Thithunwan as Mni Thanka (The Great Water),
which becomes the MniSoSe. The name MniSoSe, the Water-Astir, refers to swirls in the river
where tributaries converged with it. When the O¢héthi Sakowin crossed the Mnisose, they did so
upstream of the various confluences. The Thithunwan believe that it is the Flahawakpa (Falling
Water River; Mississippi River) that converges with the MniSoSe, and so the river flows to its
own end, where it is once again called Mni Thanka (Great Water; Gulf of Mexico).

The Mni3ose was not a boundary in the sense that it separated the Thithunwar west of the
MnisoSe from the Dakhdta on the other side, but it reinforced some things, like dialect. This
natural boundary determined that west of the river more boxelder grew, which the Thithunwar
tapped for its sap to make syrup. The Middle Dakhdta tapped White Birch. In fact, the Middle
Dakhéta name for the James River is Chansansan Wakpd, which translates as “White Birch
River,” because of this natural resource. It was so central to the Middle Dakhota that they simply
called this stream “Wakpa.” The Isagyathi Dakhota tapped the maple tree.

Conflicts on the Great Plains, water, and the wind have played a large role in shaping the
Ochéthi Sakowin people for untold generations, but it is the relationship that the O¢héthi
Sakéwin fostered with the landscape, ritual and prayer, life and death, birth and burial,
ceremony, a way of life embraced over generations that determined how the O&héthi Sakowirn
survived and cared for the land that nourished them.

The Dakhoéta and Lakhota elders recall their earliest identity for themselves, Ikééya

Oyate, the Common People. As supernatural guidance and intervention changed their world, they
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took to calling the sacred landscape Makhoc¢he Lita, the Red Country, and took the identity

Dakholkichiyapi, They Who Speak with Affection. The Dakhota.
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3. MYTH-HISTORY, FALLEN STAR, AND THE LANDSCAPE

The Fallen Star narrative is a series of stories told on long winter nights across the prairie
landscape. Western folklorists would call this type of storytelling a cycle. There is no definite
beginning, nor a definite end. The cycle weaves back into its own origin; the cycle binds the
Ochéthi Sakowir to the landscape with each telling. The landscape is familiar, and this is where
something significant and profound happened. These sites become places where pilgrims went
and continue to go to pray, sing, and rejoice. These are places of deep ancestral memory where
indigenous identity is renewed.

The Lakhoéta share Ohtnkakar (stories from the distant past) and Wi¢héwoyake (stories,
legends, myth) during the five lunar months of Waniyetu (the winter season), and during this
moon especially, they share stories like the Fallen Star narrative.

Fallen Star and the Heart of All That Is

The story of Wichahpi Hinhpaye (Fallen Star) begins with his parents. This story is a
kind the O¢héthi Sakéwin call Ohtnkakan, meaning that it happened in the distant past. There
are many variants of this story. According to Ella Deloria, Ohunkakan are held to be true and
only told after sunset.*

Long ago, Thaphun Sa Win (Red Cheek Woman) and her sister went down to the river to
get water. It was evening, the final stop of four throughout the day, and camp was established.
Ella Deloria referred to this time of day as the courtship hour when men took their horses to the

water and women went to get water and gathered fuel for the night’s fire.?

! Ella Deloria, Dakota Texts (New York: G. E. Stechert & Co. 1932), 221 & 222.
2 Ella C. Deloria, "Chapter 6: Courtship and Marriage," Ella Deloria Archive,
http://zia.aisri.indiana.edu/deloria_archive/browse.php.
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As they were drawing water, the two sisters noticed the stars coming out in the evening
sky, and they remarked to each other that they thought certain stars were handsome and would
marry them. On their return to camp, two men in white buckskin stepped from behind a tree and
remarked that they heard the two sisters’ declarations, came for them, and took them into the sky
world to be with them.

Time passed, and Thaphun S& Win became pregnant. Her husband went out to hunt early
one morning and warned Thaphtn S&4 Win not to pick a certain turnip, but she did anyway, and
when she dug it out, she noticed that she could see the world below through the turnip hole. She
was overcome with a desire to see her people again and the idea to return to them came to her
mind. She plaited the turnips into a long rope.

Thaphun S& Win then affixed the turnip rope so it would hold her as she lowered herself.
The hole from which her descent came is the center of the four stars that make up the
constellation the Ohéthi Sakowin call Wichahpi Akhiyuha (the Stars That Carry One) but is
more commonly known as the Big Dipper.

Her husband returned as she was going down, and she could hear him call out for her as
he searched for her when he came across the hole. She descended faster but the turnip braid
could not hold her. It snapped and Thaphuny Sa Wiy fell to the earth.

Thaphtn S& Win landed in a prairie surrounded by dark timbered hills. The Lakhota call
this site Phesla, which means “Bald Spot,” but is more commonly recognized as “Reynold’s
Prairie.” This bald patch lies in the middle of Paha Sapa, or the Black Hills. It is also referred to
as Wamakha Ognaka I¢hante, or “The Heart of Everything that Is;” Ho¢hokayapi, or “The
Center of All;” Hehaka Blaye, or “Elk Flat;” Phé Hunkaikoza, “They Wave it Over their Heads,”

a reference to the Hunkayapi (Making of Relatives [Adoption] Ceremony).
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Her baby yet alive was discovered and raised by Thasiyagmunka, the Western
Meadowlark. According to Madeline White (Sisseton Wahpeton Oyate) it was a family of
I¢apsinpsincala, or Swallows, that found him nursing from his mother.® Some say that he was
found by Lakhota people after they tracked his fall, and that they took him to a barren woman to
raise. Whether it was the birds or people who raised him, they called him Wichahpi Hinhpaye.

The husband of Thaphtiy Sa Win, overcome with sorrow and regret, knelt down where he
stood and moved no more. His name is Wi¢hahpi Owanyzila, or “The Star that Does Not Move,”
but commonly known as the North Star.

Wichahpi Hinhpaye grew and aged at an exceeding rate and soon became a young man.
He became aware that his destiny was to defend his people, bring them light, and give them
hope.

According to James LaPointe, Wi¢hahpi Hinhpaye told his earth parents that Taku
Wakhan, Something Sacred, instructed him to take his place in the sky and watch over the world.

One night, Wighahpi Hinhpaye quietly and mysteriously left for sky world. From his
place, somewnhere near Wanagi Thachanku, the Trail of Spirits, also known as the Milky Way, he
sends his people rays of hope.*

Fallen Star Saves the Seven Sisters

Long ago, they were camped near what is called today Black Elk Peak (formerly Harney
Peak). This summit has many traditional designations too, including: Hinhan Kaga Paha (Owl
Maker Peak) / Paha Phéstola (Sharp Peak Mountain) / Okate Paha (Play Inside The Mountain) /

Opéahata [ (Mountain Where He Arrives At) / Paha Thoka (First Hill) / Fé Wic¢hindala Sakowin

3 Madeline W. White, Wi-Can-h-Pi—Cek-Pa (Sisseton: Sisseton Wahpeton College, 1990), 5-13.
4 James LaPointe, Legends of the Lakota (San Francisco: The Indian Historian Press, 1976), 29-34.
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Hoéchokata (Center of The Seven Sisters Mountains). Each traditional name refers to how and
when the Ochéthi Sakowin relate to that summit.

Once, there lived a great evil presence atop the peak. LaPointe describes this creature as a
great night owl which had ugly yellow eyes and large basket-like ears, and an appetite for the
delicate flesh of young animals and little children. It delighted in tormenting its victims until they
died before it ate them.

Long ago, they were camped there in Paha Sapa to gather lodgepoles for their homes.
The long days’ work was followed by an evening of socializing. At night they heard a great
flapping sound of a bird in flight. One night, a listless child so frustrated her parents that the
mother took her daughter to the entry of the lodge and in jest said, “Wanagi Ié ichd,” meaning
“Take this one with you.” Suddenly a great clawed hand reached through the door and snatched
the girl whose frantic cries woke the entire camp. Her cries echoed throughout the land, followed
by utter silence.

The children were kept under close guard, but no matter how well they were watched,
each night a child was stolen. The warriors gathered together and climbed the hill to take back
their own, but could not find the creature’s nest, nor could they find traces of their children.

The warriors returned to camp, weary and despondent. The parents whose children had
been abducted gathered together on a hilltop and offered prayer to Wakhan Thanka, the Great
Mystery, when a warrior in simple garb appeared to them. It was none other than Wi¢hahpi
Hinhpaye, who told them that the creature would steal no more children because he, in fact,
fought and felled it.

Wichahpi Hinhpaye directed the grieving parents to look west, through a mountain,

which had become transparent. There, atop what is called today the Needles, which the Lakhota
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call Hinhan Khaka, or Rattling Owl, stood the little girls. Wichahpi Highpaye explained that the
girls would never be happy on the world and that he would take them with him back to the sky
world. He assured the parents that he would care for them as a father, then he raised them into
the sky where they became Wichincala Sakowin, the Seven Girls, or the Pleiades.

The Wichincala Sakéwin also serve as a point in the constellation Thayamni, meaning
“Set of Three,” which includes Orion.

Fallen Star Returns to Sky World

According to Ronald Goodman’s work in his Lakota Star Knowledge, Fallen Star was
renowned among the Lakhota as “the Protector, the bringer of light and higher consciousness.”
After becoming a father, Fallen Star ascended “a hill at night with a friend,” and told him that he
was going to return home. Fallen Star laid down upon the hilltop and died. His spirit was seen as
a light that rose into the star world. “At some time in the past, all Lakhota acquired the gift of
light he brought them,” said Goodman.®

In 1967, Helen Blish published her thesis, A Pictographic History of the Oglala Sioux,
featuring the works of Amos Bad Heart Bull (~1868-1913), a noted Lakhota artist. Amongst the
works is a map of the Paha Sapa and other features including Paha Ska, or White Butte. White
Butte is noted as being north of the Paha Sapa.

Goodman discusses an ancient central symbol strongly associated with the heavens and
the world. This symbol is referred to as Kapémni (“the action is swinging around and around,” as
with a warclub or bullroar), and resembles an hourglass. One half represents all that is heavenly,
the other half represents all that is worldly. What is in the heavens is also present in the world. In

the pages of Lakota Star Knowledge, this “mirroring” is demonstrated in a map of the Lakhota

5> Ronald Goodman, Lakota Star Knowledge (Mission: Sinte Gleska University, 2017), 32.
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constellation Changléska Wakhan, or the Sacred Hoop, which demarcates the locations of
landmarks in and around the Paha Sapa. It is a general map; not everything matches up perfectly.
Mathé Thipila is not actually within Khiinyanka O¢hanku, the Race Track, the outer edge of the
Pahé& Sapa. The Race Track is the “mirror” of the Sacred Hoop, a constellation. White Butte is
not a part of the Paha Sapa, but it is north. It is a real butte. It is also the hill upon which Fallen
Star made his journey back to the sky.

Like Matho Thipila, Devils Lodge, or Devils Tower, White Butte appears to be in the
narrative of the Sacred Hoop, though it is not so on earth. Yet according to the map of the Sacred
Hoop constellation in Lakota Star Knowledge, a star commonly known as Capella, the brightest
star in the constellation Auriga, appears as part of the Sacred Hoop.

Referencing Bad Heart Bull’s map and tracking the sky from the Changléska Wakhan to
Wichahpi Owanyzila, one sees the stars associated with the constellation Auriga “pointing” or
“reaching” towards Wic¢hahpi Owanzila. The constellation Auriga appears to be Kapémni, or
"mirror" of Paha Ska, or White Butte, and the immediate landscape surrounding that beautiful
plateau. It is possible that Wichahpi Highpaye is the star Capella, and Auriga, the constellation
that Capella is in, is his constellation.

White Butte, the highest summit in North Dakota, which appears as the northern most site
on Bad Heart Bull’s map, is the “mirror” of Capella and Auriga. It is the summit where
Wichahpi Hinhpaye made his journey back to the sky. There “he sends rays of hope to his earth

people.”®

6 James LaPointe, Legends of the Lakota (San Francisco: The Indian Historian Press, 1976), 34.

32



Fallen Star and the Origin of Bear Lodge

Long ago, a band of Thithunwan was traveling east of the headwaters of Chansotka
Wakpa, Big Timber River, known today as the Little Missouri River. Seven girls had wandered
off from the main column and could not be accounted for. Swiftly, search parties set off in all
directions when they were spotted, surrounded by hungry bears, yet the search party was not
close enough to render aid.

A voice out of the sky spoke to the girls, “Paha akhili,” or “Go back there to the hill as a
group.” This voice had the effect of paralyzing the bears which gave the girls time to scramble
up the hill. Then the earth shook and rose at the command of the voice. The bears growled and
clawed at the sides of the rising hill. Then stone fell down the sides and buried the bears.

The girls looked like specks atop the summit and the people worried how to get them
down when the voice spoke to the girls, “Do not cry. You will not fall. I have many pretty birds
with me. Make friends with them, for soon you will ride upon a pretty bird, away and away to
the ground.” The voice was none other than Wichahpi Highpaye.

Each girl chose a bird who carried them to the ground. That’s how Math6 Thipila, or
Bear Lodge (Devils Tower) came to be.’

According to Mary Louise Defender-Wilson, a traditional arts scholar and enrolled
member of the Standing Rock Sioux Tribe, the historic etymology of Hiipkphapha is that the
tribal name was once Henunpaphapha (a designation relating to two horns), and related to a time
when this particular division of Thithunwan people were camped near Matho Thipila (Bear

Lodge; Devil’s Tower). Mathé Thipila is also called Ptehé Gi, or Brown Bison Horn.®

" 1bid, 65-67.
8 Mary-Louise Defender-Wilson, July 2013.
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Fallen Star and the White Crow’s Punishment

Long ago in wintertime, when the creatures of earth and air spoke a common language, a
band of Thithupgwan were camped on the east side of the Paha Sapa where the water runs so
swiftly that never freezes over. The swift unfreezing water, Mnillzahar (Rapid Creek), runs
close by a steep range, called Paha Hehaka or Elk Hill. This general area is known today as
Rapid City.

It was a deadly cold winter with very little game available. Hunters sometimes did not
return. One hunter who did manage to return brought news of a large white crow which was
warning the bison of nearby hunters.

One day, the villagers gathered together in prayer for an answer to their desperate plight,
when a voice called out, “I am Wi¢hahpi Hinhpaye. Messenger of Wakhan Thanka.” Then he
advised them to select two young, brave, and fleet men to disguise themselves as bison and to
infiltrate a herd of such; a hunting party would hide in the snow, their clothing rubbed with white
clay to blend into the snow.®

According to Black Elk, it was Wichahpi Hinhpaye who transformed himself into a bison

to catch the crow.1°

® The old term for the Northern Thithungwan is Sain, meaning “Wearing White Rubbed Skins.” The Saur include the
Hunkpapha, Sihdsapa, O6henunpa, and Itazipcho. These four divisions generally lived north of Wakpéa Wasté, which
means the Beautiful River; or Cheyenne River.

In Josephine Waggoner’s “Witness: A Hunkphapha Historian’s Strong-Heart Song Of The Lakotas”
another word history is offered. It is as different in the telling as it is comes from a different Lakhéta tribal
perspective, the Oglala. The Oglala historian, Makhula (Breast), recounts that “in the earliest days, the
Hunkphaphaya were of the Oglala band, who wandered far north and roamed on the upper part of the Missouri
River and further up into Canada. They were called the upper river Indians — Inkpapaya, afterwards called
Hunkphaphaya.

In a discussion with Jerome Kills Small (Oglala) in September 2012, Kills Small related much the same
story as recounted in Waggoner’s book, that the Hinkphapha were once Oglala whose country was the Upper
Missouri River. He was deliberate in his explanation, too, in the pronunciation of Hunkpapa as Hunkphapha, and
offered no variation of the name.

10 Raymond J. DeMallie, The Sixth Grandfather (Lincoln: University of Nebraska Press, 1984), 403.
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Despite the hunter’s preparation, the crow was not deceived by the hunters’ efforts to
hide in the snow. However, the hunters who dressed as bison fooled the crow, and they caught
him! They tied the crow to a pole and carried the pole into camp. The crow’s head hung low in
disgrace.

Following the instructions of Wighahpi Highpaye they tried the crow for its crimes
against the superiority of humans, and its punishment was for its beautiful white feathers to be
turned black. So, they raised the pole to its place at the top of the council lodge. Pine pitch was
burned so that the smoke would be as black and sooty as possible. There the crow stayed until its
feathers were black as night, then it was released. !

Fallen Star and the Chief who Lost his Arm

A long time ago, when Wichahpi Highpaye was a young warrior, the chief of his people
asked him to go to another village. There he happened to walk past a thipi and was captured by
the beauty of the chief’s daughter, Chupé Win, or Marrow Woman. Wi¢hahpi Hinghpaye was so
taken by her, that he felt that she was the one he was searching for.*?

The traditional courting hour, according to Ella Deloria, was towards evening when the
sun hung low and men took their horses to water, when the women went to gather fuel and water
to last the night. That evening the mother of Chupé Wiy instructed her daughter to go down to
the stream for water, and she obliged.*®

Once at the stream, Chupé Win saw Wichahpi Hinhpaye. She then returned to her mother

with water and she asked if she might draw water again, but this time to draw water and to visit

11 James LaPointe, Legends of the Lakota (San Francisco: The Indian Historian Press, 1976), 73-77.

12 Madeline W. White, Wi-Can-h-Pi—Cek-Pa (Sisseton: Sisseton Wahpeton College, 1990), 54. White’s notes say
that Chupé means “Marrow,” but it also can be translated as the “essence of anything.”

13 Ella C. Deloria, "Chapter 6: Courtship and Marriage." Ella Deloria Archive,
http://zia.aisri.indiana.edu/deloria_archive/browse.php. This bit about the courting hour may seem repetitious, this is
normal and entirely necessary. Children hearing these stories needed to hear elements repeated especially when it
was reflected in daily life. White tells it this way, and this is the way it must be shared.

35


http://zia.aisri.indiana.edu/deloria_archive/browse.php

with someone. Her mother approved and Chupé Win returned to the stream to meet Wichahpi
Hinhpaye.

Chupé Win revealed that her father was the chief of her band, and leapt to the heart of the
matter between them, that she was free to marry who she chose but under conditions. Wi¢hahpi
Hinhpaye inquired what conditions, and after a few false starts to sharing her father’s story and
conditions, Chupé Wi told him with a demand of secrecy.

As a young man, the chief, the father of Chupé Win, had received a special knife from
her mother to carry with him.%* The elders of his time warned him about a river monster.*® The
young woman of her time went down to draw water for her people’s needs, and the young man
went to help.

At the water, the young man was drawn to his own reflection'® and shared a smile with
himself, when suddenly the river monster lunged out of the water and swallowed the young man
whole. Inside, the young man saw other people within; fear began to descend upon him when he
touched his special knife. Courage broke his fear and so he cut his way out. Once out, some of
the others who were trapped followed him. Others feared him and stayed within the remains of
the monster.

Chupé Win finished this part of her father’s story and promised to meet Wichahpi
Hinhpaye the following day at the same time.

They met again the next day at the waters and Chupé Wip told him yet another part of her

father’s story.

14 Madeline W. White, Wi-Can-h-Pi—Cek-Pa (Sisseton: Sisseton Wahpeton College, 1990), 45. White explains that
the knife is a metaphorical weapon, sharp, and represents a knowledge of power and respect, of bravery.

15 In the Lakhota dialect, this river monster is called Unhgégila; in Dakhota this same creature is Wambduska.

16 The traditional word employed is Nagi. Reflection is Nagi, or Spirit. Shadow, too, is Nagi. As is visible breath and
the dream self.
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A grandmother tasked the young man with gathering firewood, but he was intent on using
his time for himself and walked into the woods with no intention of gathering wood for anyone.
Suddenly, a large owl seized him. Remembering the advice of his father to always carry his bow
and arrows when he went about, he shot an arrow into the owl’s ear and was released. He then
went about the business of gathering wood for the elder who had asked him for wood, and he did
it gladly.

Chupé Win finished this second part of her father’s story and promised to meet Wichahpi
Hinhpaye again the following day at the same time.

They met again, and this time Wi¢hahpi Highpaye played a flute. As he played, Chupé
Wi found his appearance handsome; he appreciated her beauty, too. She told him three stories
in a row about her father.

As a young man, the father of Chupé Win went on a hunting party looking for bison. A
white crow gave warning to the bison when the hunting party drew near. The future chief took it
upon himself to dress himself in a bison robe to trick the white crow. When the white crow
landed beside him, he grabbed it and tied it with sinew. The hunting party brought the white
crow back to the people where they decided to purify and smudge the white crow with smoke
before eating it.

The white crow somehow managed to free itself and fled. Wichahpi Hinhpaye interpreted
this event with the understanding that the white crow was sacred medicine, meaning that it
represented the law of nature, and that people should not Kkill a prayer with smoke. Yet, another

band of O¢héthi Sakdowin killed the white crow, and shared its feathers amongst themselves.

37



This other band suddenly had arrows that would not miss, and they became consumed by
their own greed. There was no more bison to hunt by their actions because they were such
unnaturally excellent hunters and killed so many.

Chupé Win then told Wichahpi Highpaye that they learned how to plant and grow corn
by pouring water over seed and singing a water song. When it came to harvest, they put some
back in the earth to please Wakhan Thanka. They learned more of the plants of the earth from
Wichah¢a Blokétu, Old Man of the Summer.

The future chief then met with Wi¢hah¢a Waniyetu, Old Man of the Winter, and broke
that elder’s belongings in his own lodge. Only later did the future chief realize that they needed
the important teachings of Wichahea Waniyetu. The elder, however, sought vengeance on the
future chief’s band and brought his children Heytnka (Frost) and Wé (Snow) to the people,
killing many of them.

The future chief lamented that when he met with Wighah¢a Waniyetu, that he should
have asked for guidance.

Chupé Win then shared the last story of her father.

The future chief touched Chanwakhan, the Holy Tree, after looking at it. A sharp branch
broke off and cut his arm off in the process. The Wakinyan (Thunder-Beings) snatched his arm
and tossed it up into the night sky, then followed the severed arm into the sky themselves. The
future chief sometimes saw his arm in the heavens and hoped that someone would return to it to
him someday. Chupé Win then shared that her father said she can marry the man who returns his

arm to him."’

17 The Holy Tree mentioned here is the sacred Sundance Tree, the Tree of Life.
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Wichahpi Hinhpaye took Chupé Win by the hand and promised he would bring her
father’s arm back, and to wait for him. She promised just that and returned to her mother’s lodge.
Wichahpi Hinhpaye returned to his earth mother’s lodge and told his parents of his intention.

The earth father of Wichahpi Hinhpaye shared traditional songs and prayers with him; the
earth father then instructed how Wi¢hahpi Hinhpaye must approach the father of Chupé Wip if
he was going to ask to marry her. Chupé Wi said aloud that she will marry the man who can
recover her father’s arm. Wichahpi Hinhpaye vowed to do so in her father’s presence. The match
was approved, and both sides exchanged gifts.

Wichahpi Hinhpaye went to pray in the Inikagapi (the Sweatlodge) and spent the season
in prayer. The chief gifted him with sinew, a live coal, an eagle plume, a swallow feather, a wren
feather, and an eagle bone whistle. He then went through Wiwanyang Wachipi (the Sundance) in
which his spirit made the journey across the landscape before ascending to the sky world. 8

Wichahpi Hinhpaye looked into the night sky and saw the chief’s arm amongst the
Wakinyan and Inktémi (the Trickster). To get to the arm, he transformed into a wren. Once there
he touched the chief’s arm with sinew and transformed the arm into sinew, then he tied the eagle
feather onto it. Wi¢hahpi Hinhpaye transformed into an eagle, but during his change, he was
spotted by the other beings. The Wakinyan cast their lightnings at him, and he was thrown into a
dark hole in the universe.

Wichahpi Hinhpaye asked the other Wichahpi (Star [People]) for aid but they mocked
him. He tried songs of prayer, but they were ineffective in that dark place. He remembered the
live coal, held it out, and lit the darkness. The evil Wi¢hahpi reached out to him to keep him

there, but he was an eagle yet and flew out of the dark tunnel.

18 The season that Fallen Star spent in prayer was winter. The Sundance in this story happened in the spring, not in
midsummer as is custom.
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Inktémi was there at the entrance with a spider web to catch him. Wighahpi Highpaye
threw his coal at Inktomi and blinded the trickster, then transformed into a wren and flew
through the web. The Wi¢hahpi guided him to the Changléska Wakhan constellation where he
learned his words of prayer meant living a life of mercy and forgiveness.

On the third day of Wiwanyang Wachipi, Wichahpi Hinhpaye returned to the world
whole. The chief was whole too. Wichahpi Hinhpaye gifted the chief the sinew and plume. The
chief realized he now had a way to the sky world. Wi¢hahpi Highpaye and Chupé Win married
and had a son together.

Wichahpi Hinhpaye taught his son about where they come from, the renewal of souls,
and the renewal of seasons. In the spring, the constellation of the Chief Who Lost His Arm
(Orion, a winter constellation) sets early in the evening. A corresponding opposite constellation
rises in the east in the morning completes the allegory of renewal and fertility.°

These stories detail a natural and supernatural relationship to the landscape. The O¢héthi
Sakowir are related to the land by the hunts, gatherings, prayers where ancestors prayed, living
and dying where ancestors lived and died, and by sacrifice. This deep relationship did not happen
suddenly, but over a very long undetermined time. There is very little evidence of sun dances on
the landscape, and there shouldn’t be. There is some evidence where people prayed, where they
demarcated a circle around themselves with stone. These features today are called stone circles.

Young men ascended hills, buttes, and mountains to get closer to the creator. There is little

19 Bender, Herman E, “The Star-Beings and stones,” The Journal of Lithic Studies 4, No. 4 (2017): 28. Note: This
second constellation might be Wakhangli (Lightning), as it was Wakinyan (Thunderbirds) that took the chief’s arm.
It is Wakinyar that return each spring and renew the earth. They bring cleansing rain and vanquish the Unhtégi
(Great Serpents) that cause the spring floods. The Wakipyan have a constellation (Draco and Ursa Minor) and
bearing south of it is this constellation Wakhangli, or Scorpius. According to Bender, the constellation Scorpius is
seen in many cultures throughout the world as a snake. Columbia, Puppis, and Canis Major comprise the O¢héthi
Sakowin snake constellation.
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evidence of these vision quests, and there shouldn’t be. People went to pray, not to leave
evidence.

This last story of the Fallen Star narrative as it is told does not reveal a physical location
as the others before. There is one location where this narrative is associated with, if this
Ohunkakar story were treated as history and not simply as myth. This place is called Oguga
Owapi (Images Burned There [Into the Stone]). It is commonly known today as Jeffers
Petroglyphs in western Minnesota, about thirty-one miles south of Redwood Falls, MN. There

among the many sacred petroglyphs is an image of the Chief’s Arm.?

2 Kingsley Bray, August 2018, personal correspondence. According to Leksi Rick Two Dogs, Ogiiga Owapi is tied
to the ancestral origins of the seven Thithunwan divisions. They sang, danced, and prayed there. It is a special sacred
place of all O¢héthi Sakowin divisions.

Long ago, the Thithunwan were camped there, and during the night they saw sparks flashing about on this
stone and heard tapping as tools on stone. The next day they saw images upon the stone which were not there before.
The holy men interpreted these pictographs as a divination for their future.
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4. MYTH-HISTORY, THE WHITE BUFFALO CALF WOMAN, AND THE
GREAT PLAINS

There are many variants of the story of the Chagnungpa Wakhan, the Gift of the Sacred
Pipe. There are also different sites associated with the appearance of Ptehincala San Win, the
White Buffalo Calf Woman, the woman who brought this sacred covenant to the O¢héthi
Sakowin.

According to the late Pete Looking Horse, Ptesanwin appeared twice before, once as
Wohpé (Falling Star Woman; representing Waéophe which means “Law,” or “Custom”), and
once as Wahéa Wasté (Beautiful Flower Woman).*

Each visit changed the O¢héthi Sakéwin in a profound way. Each remembered place she
visited is holy. Each site serves as a memorial to a sacred way of life. Before she brought the
pipe, the people were called 1kééya, or Common. After the pipe, in reference to themselves in
their own language, they were called Dakholkichiyapi, or They Who Are With Affection.

The first name of the O¢héthi Sakowin, which is still remembered today, is Pté Oyate, or
“Bison Nation.” This name reflects a time when the people depended on the bison for
sustenance. This name is used reverently when speaking of the O¢héthi Sakdwin in an ancestral
manner.

White Buffalo Calf Woman as Falling Star Woman, the Beautiful One

There is no site associated with this narrative, but this story explains the origin of the four
seasons. The Oc¢héthi Sakowin reckon a year as a winter, which is the longest season upon the
Beautiful Country. The story of Wohpé (Falling Star Woman) is associated with the change of

the seasons.

1 Kevin Locke, March 2011.
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There are various stories about the Wind, but the basics are that after creation, Thaté
(Wind) took the daughter of Old Man and Old Woman, Ité (Face) as his wife. They had five
sons, the Thattiye Topa (the Four Winds) and Thatéiyumni (Whirlwind). Inktomi, the Trickster,
persuaded Ité to begin an affair with Wi (the Sun) to gain status.

The affair backfired, and Taka Wakhan Skanskan (the Spirit that Gives Movement to
Everything) gave Hagwi (the Moon) her own domain (nighttime) and sent Old Man and Old
Woman to earth along with Ité. 1té was parted forever after from her husband, Thaté, and their
sons. As punishment for her insolence, Ité was hideously scarred on one side of her face and
thereafter known as Antng Ité (Double Face) and never trusted again.

Wohpé, daughter of Wi and Hanwi was sent to earth — in fact, all the stars in the night
sky are the children of Wi and Hagwi, but this story regards one special star. Wohpé became the
wife of Okaga (the South Wind) and they raised Thatéiyumni as their son. Wohpé is generally
regarded as the matron of beauty, compassion, harmony, and peace.

James R. Walker features the courtship of Wohpé in his Lakota Myth.? After Wohpé fell
to earth, she sought shelter with the Wind brothers. They saw her beauty and her beautiful dress
of many designs and colors. They agreed to let her stay with them; the four older brothers each
wanted her for his wife.

The eldest brother, Waziya (the North Wind) liked to hunt, but each time he brought his
catch to Wohpé it was frozen, and his coldness extinguished the fire. Okaga (the South Wind)
enjoyed making things. Eya (the West Wind) helped Waziya and Okaga. Yanpa (the East Wind)
was lazy. The youngest brother, Thatéiyumni, sometimes called Ydm, liked to play and entertain

his brothers.

2 James R. Walker, Lakota Myth (Lincoln: University of Nebraska Press, 1983), 183-86.
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Only Okaga engaged the interest of Wohpé, and she promised herself to him. Waziya
grew angry because, he thought, as the eldest of the brothers, that she rightfully belonged to him.
Waziya argued long with Okéaga to take Wohpé and in the end Okaga and Wohpé left the lodge
of the Winds’ home and set off to the south to make a home of their own. They took
Thatéiyumni with them.

Waziya set off after them to steal Wohpé at a moment when she was not with his brother.
Upon realizing the intentions of Waziya, Wohpé took her beautiful dress, spread it out, and hid
under it. When Waziya came across the dress, he sought to take it and Wohpé, but his touch
froze the dress and would not move. At the approach of Okaga, Waziya fled, and though Okaga
recognized the dress of Wohpé, he could not move it. Okaga left and when he did so, Waziya
returned for Wohpé.

Wohpé took her dress and spread it out further until it covered the world as a blanket, and
being as the dress had no end, Wohpé could not get out from under it. Waziya being the eldest
was also the strongest. Whenever he comes, he brings deadly cold, his breath brings frost; he
killed all the colors on the dress of Wohpé. Ey4 assisted Okaga in bringing warmth to Wohpé
and her dress in an endless cycle that the O¢héthi Sakowin recognize as the changing of the
seasons.

White Buffalo Calf Woman as the Beautiful Flower Woman

A long time ago, the surface of makh4 (the world) which is the blanket of Unéi Makha
(Grandmother Earth), which is also the dress of Wohpé, was desert and held no beauty.
Thatéiyumni had the landscape for his playground.

Unéi Makha was sad at heart because her blanket had no beauty with flowers and living

things with bright colors, and she said, “There are flowers in my heart. Oh, that they might be on
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my poor blanket. Ugly Thatéiyumni.” And when a flower of her heart, to please her, would go up
onto her blanket, Thatéiyumni would rush for the flower saying, “What business has she in my
playground of dust and storms?” And he blew out her life.

At last UnzinZintka (Prairie Rose), her mother’s darling flower, went up onto Makhoée’s
blanket by a water spring, and Thatéiyumni rushed upon her crying, “How sweet her breath is!
And her dress is clean and pretty. | like her. It is not in my heart to blow out her sweet life. She
may have part of my playground for her home and I shall name her UnzinZzintka.”

Then others came and Thatéiyumni liked them and played with them and became gentler,
and then other flowers and grasses and trees came, and Thatéiyumni played with them and
became still more gentle.

So the Dakhéta put the colors of Unzinzintka on their garments and lodges (it was the
Hunkpapha tradition to paint prairie roses on the smoke flaps of the lodges), and when
Thatéiyumni sees this color he remembers his first love for UnZinZzintka and he becomes too
gentle to Kill the people, though he sometimes plays with them boisterously.?

In this story, the Prairie Rose, the Beautiful Flower, represents the incarnate appearance
of Wohpé. Thatéiyumni, the whirlwind, can become a tornado. For a plains people, a tornado on
the open plains with scattered thipi villages is akin to the trailer parks of modern times. The
tornado was concurrently seen as a great sky turtle that reached its tail down out of the sky;
regardless of how the tornado is perceived, it is by the grace and beauty of the Beautiful Flower

that saves the Thithunwan from harm.

3 Rev. Aaron Beede, “Indian Mythology: Stories, Tales, Traditions, Animal Fables from Col. A. B. Welch
interviews,” November 5, 2011, https://www.welchdakotapapers.com/2011/11/mythology/#prairie-rose-myth.
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White Buffalo Calf Woman and the Gift of the Sacred Pipe

According to the Battiste Good Winter Count, also known as the Brown Hat Winter
Count, Ptehincala San Win (White Buffalo Calf Woman), also called Ptesan Win, (a contraction
of her full name) brought the Gift of the Sacred Pipe in the year A.D. 901. The acknowledged
Keeper of the Sacred Pipe, Mr. Arvol Looking Horse, says that this momentous event happened
at Matho Thipila, or Bear Lodge (Devils Tower, WY). Black Elk says that this happened in the
spring. Before Ptesan Win brought the pipe to the people, it was held in a secret cave on the
north side of Matho Thipila.*

The story of the Gift of the Sacred Pipe has many variations, but all have common
elements. Here follows a brief summary of the Gift of the Sacred Pipe.

Long ago, all the O¢héthi Sakéwin divisions were camped together. They were in a long
state of famine. Two scouts went out looking for game and went to the hill. When they reached
the top, they were surprised to see a beautiful young woman coming up the hill on the other side.
She carried a bundle. Hanging about her dress were braids of sweetgrass.®

She looked to the scouts and said to them, “I came from heaven to teach the people how
to live and what their future shall be.”

One of the scouts looked at her beauty and was immediately filled with bad intentions.

The other scout urged his friend to consider that the woman might be wakhan.® The young

4J. W. Powell, Tenth Annual Report of the Bureau of Ethnology to the Secretary of the Smithsonian Institution,
1888-1889 (Washington, DC: GPO, 1893), 287-291; Arvol Looking Horse, May 2013, Solen, North Dakota
(Looking Horse was not aware of any winter count commemorating the Gift of the Sacred Pipe); Joseph Epes
Brown, The Sacred Pipe (Norman: University of Oklahoma Press, 1953), 3-9; J. R. Hanson and S. Chirinos,
Ethnographic Overview and Assessment of Devils Tower National Monument (Arlington: University of Texas,
1991).

5 The phrase “going to the hill,” or “went to the hill,” has two connotations. The first is that when one goes to the
hill, he or she, is going to pray; the second meaning is that one goes to the hill as a spy to look for the enemy or for
game.

& Albert White Hat Sr., May 2006. The late Albert White Hat, Sr., suggested that the original intent of this word
meant “with-energy,” as opposed to the Christian syncratic meaning of “holy” or “sacred.”
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woman bid the scout with lustful intentions to approach her. A cloud surrounded them. The wind
blew about suddenly, lightning flashed, and thunder rolled about the hill. Then the cloud
dissipated, and the sky cleared.’

At her feet were the white bones of the lustful scout who thought to take her for himself.
She turned to the remaining scout and gave him instructions to erect a thipiydkhiheya, a council
lodge made up of several poles and lodge skins, and for his people to receive her there in the
center of the nation in four days. He returned to his people to prepare them for her arrival.

She came to them at daybreak singing this song the Lakhota call the Song of the White
Buffalo Maiden, her breath like a cloud before her in the cold early morning air:

Niyan thaninyan (With visible breath)®
mawani ye (I am walking)

oyate wan (this nation [this Bison Nation])®
imawani (I walk toward)

na (and)

hothaninyan (my voice is heard)

mawani ye (I am walking)

niyan thaninyan (with visible breath)
mawani ye (I am walking)

waluta wary (this scarlet offering [this pipe])
imawani ye ([for it] | am walking)©

" Black Elk told John Neihardt that the scout’s bones were covered with worms. John Fire Lame Deer told Richard
Erdoes that the scout’s remains were devoured by snakes. In Battiste Good’s account, he does not mention that a
scout was overcome with lust or that one of them was felled by her power.

8 For the Lakhota person there are four aspects of the human spirit: breath, shadow, spirit, and the dream. When
Ptehincala San Win appeared to them, they could see that she was living and breathing, that she was real and actual.
The “visible breath” also refers to the act of drawing breath on the pipe and exhaling one’s prayer. Kevin Locke
interprets this as a metaphor of winter transforming into spring. What is visible is this holy breath wafting upon the
collecting heart of the Buffalo Nation. The Lakhota call this Niya Awichableze, the Breath of Life, the spring wind
upon which all life returns.

° This is a reference to both the Buffalo Nation as bison, and the Buffalo Nation as people who depended on the
bison for sustenance.

10 Kevin Locke, August 2010. Many traditional Lakhota singers know this song. | have heard this song a few times.
Kevin Locke interpreted and explained each line for my edification.
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It was quiet and still. No baby cried. No dog barked. She sang as she approached the
camp and walked to the place of honor in the council lodge. The chief dipped a braid of
sweetgrass into a bison horn cup and offered it to her to quench her thirst.*

Black Elk described the bow! of the pipe as having a bison calf carved on one side which
is taken to represent Un¢i Makha (Grandmother Earth) who bears the people and provides for
them; eagle feathers were tied to the stem with grass, a feather to represent each month and to
represent the sky. Arvol Looking Horse explains that the bowl represents what is female; the
stem represents what is male. The stone of the bowl represents the earth; the stem represented all
that grows upon the earth and Changwakhan, the Tree of Life. When the bowl and stem are put
together, it is understood that one is calling all of creation to witness what is about to take
place.?

“Behold! With this you shall multiply and be a good nation. Nothing but good shall come
of it. Only the hands of the good shall take care of it and the bad shall not even see it,” Ptesan
Win said, “I give you this pipe. Keep it always.”*®

According to Battiste Good, Ptesan Win also gifted to the people four different colored
grains of corn: white, black, yellow, and another variegated. Then she said, “l am a buffalo, the

White Buffalo Cow. I will spill my milk all over the earth, that the people may live.” Milk is a

metaphor for corn.4

11 Joseph Epes Brown, The Sacred Pipe (Norman: University of Oklahoma Press, 1953), 3-9.

12 Arvol Looking Horse, May 2013. This can mean the sacred tree that is used in Wiwanyang Wachipi, the
Sundance. Looking Horse says that this means the roots of our ancestors. The term Chanwakhar recalls the Tree of
Life upon which life returned to the world following an ancient cataclysmic flood. Those who didn’t survive the
deadly water drowned, their bodies were transformed into the red pipestone, transformed into the red Sioux quartzite
which envelopes the area where red pipestone is acquired. The stone is treated respectfully, reverently.

13 John G. Neihardt and Chief Luther Standing Bear (illustrator), Black Elk Speaks (New York: MJF Books, 1996),
4-5; J. W. Powell (Director), Tenth Annual Report of the Bureau of Ethnology to the Secretary of the Smithsonian
Institution, 1888-1889 (Washington, D.C.: Washington Government Printing Office, 1893), 290.

14 3. W. Powell (Director), Tenth Annual Report of the Bureau of Ethnology to the Secretary of the Smithsonian
Institution, 1888-1889 (Washington, D.C.: Washington Government Printing Office, 1893), 290.
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Then Ptesan Wiy loaded the pipe, took a glowing chip from the fire and lit it. She
established the order of Wodhékiya, the order of Prayer, which the O¢héthi Sakowin keep to this
day. “After | have offered it to the Powers that are One Power, and sent forth a voice to them, we
shall smoke together,” she said. Then she raised it to the sky, “Grandfather, Great Spirit, you
have been always, and before you no one has been. There is no other one to pray but you. You
yourself, everything that you see, everything has been made by you. The star nations all over the
universe you have finished.” Then she offered smoke to the earth saying, “The four quarters of
the earth you have finished. The day, and in that day, everything you have finished. Grandfather,
Great Spirit, lean close to the earth, that you may hear the voice | send.”*®

Then she offered smoke to the west. “You towards where the sun goes down, behold me.
Thunder Beings behold me!”” Then she offered smoke to the north. “You where the White Giant
lives in power, behold me!” Then she offered smoke to the east. “You where the sun shines
continually, whence comes the day-break star and the day, behold me!”” Then she offered smoke
to the south. “You where the summer lives, behold me!” Then she turned back to the sky and
earth. After her offering and prayer, she offered the pipe to the person on her left. It went from
person to person around the circle; children touched it as it passed by.*®

When the pipe completed a circuit around the camp, and it came back to Ptesan Wi, she
leaned it on a bison skull, and addressed them, “In time all of you will have a pipe. Carry it
always, and the Great Spirit will help you on your pathway through life.” Battiste Good said she
addressed the people three times, each time taking a step back to the entrance of the council

lodge and turned to look at them. She also told them to follow her. Lame Deer noted that she

15 John G. Neihardt and Chief Luther Standing Bear (illustrator), Black Elk Speaks (New York: MJF Books, 1996),
5-6.

16 John G. Neihardt and Chief Luther Standing Bear (illustrator), Black Elk Speaks (New York: MJF Books, 1996),
5-6; Joseph Epes Brown, The Sacred Pipe (Norman: University of Oklahoma Press, 1953), 3-9.
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said, “Look after this pipe, and it will guide your people to the end of the world. In time, I will
return. Mitdkuye Owas’in.”?’

Then Ptesan Winy stepped back a fourth time and turned. She mysteriously transformed
into a bison calf. Some say that she rolled or turned and with each roll or turn she transformed
into a different color bison before becoming a white bison calf. Battiste Good noted that she
disappeared altogether, and they followed the direction she was stepping in. The calf turned and
ran over the hill. They followed her and discovered a herd of bison on the other side of the hill.
According to Lame Deer, the bison surrounded the camp as the people were in prayer, that the
“White Buffalo Woman had brought her Buffalo Nation with her.”8

The stone by which pipe bowls are made comes from a special place known as Channim
Ok’¢é (Pipestone Quarry) or Chanduhupa Sa K’api (Where They Dig Red Pipestone) but is
known today as Pipestone National Monument. The sacred red stone was revealed after the bison
danced there. The people came across this wallow and found the stone washed and polished by
the wind and rain. This revelation was a gift of the Bison Nation.*®

The sacred pipestone is reverently treated as if it were a person, or people. They say long
ago, the world flooded, and those who drowned at the end of the old world sank to the bottom of
the ocean, and the Great Mystery turned the drowned into stone. It is still acquired through
traditional means today. This sacred stone was given the scientific name Catlinite, after George

Catlin.

17 Joseph Epes Brown, The Sacred Pipe (Norman: University of Oklahoma Press, 1953), 3-9. The O¢héthi Sakowin
conclude their prayers with the phrase Mitakuye Owas’iyy, which generally means, “All My Relatives.”

18 3. W. Powell (Director), Tenth Annual Report of the Bureau of Ethnology to the Secretary of the Smithsonian
Institution, 1888-1889 (Washington, D.C.: Washington Government Printing Office, 1893), 291; Joseph Epes
Brown, The Sacred Pipe (Norman: University of Oklahoma Press, 1953), 3-9.

19 Cedric Good House Sr., May 2014. A bison wallow is called Pteéwachi, or “Where the Bison Dance.”
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White Buffalo Calf Woman and the Bison Call

Wakinyan Tho, Blue Thunder, was the historian for the Wichiyena Ihagkthugwanna (the
Upper Yanktonai Dakh6ta) and Hankpapha Lakhota peoples. He kept a winter count, a
pictographic mnemonic device in which the year is recalled by one outstanding event and a
pictograph is produced to articulate each year. Blue Thunder enlisted as a US Indian Scout at
Fort Rice and ran mail between the forts on the Northern Plains. He picked up the winter count
tradition in the post-reservation era continuing until he died sometime around 1925.

The first entry of his winter count records an account of a meeting with Ptesan Win. A
year was not assigned to this entry, other than “Ehanna,” or “A long time ago.” The story for this
event simply tells us “Wakhan Thanka winyan war iyéyapi,” or “They found a Great Spirit
Woman.” It is regarded to be a true event. Accompanying oral tradition tells us a little more.

Sometime about 1925, Col. Alfred Welch recorded the story of the Woman In White.
They were starving. She appeared to them dressed in white. The Dakhota received her at a time
when they were starving and she brought them bison calling songs. Col. Welch, a historian and
adopted member of the Hunkpapha, cited No Two Horns (a historian for the Hunkpapha); based
on the oral traditions, Welch supposed this event took place in a little valley through which runs
the Little Heart River, at a bend in the Missouri River where the Little Heart River converged
with the Missouri.?°

These buffalo calling songs and the location where the Hungkpapha received them is both
an important event and place. These songs and dance are still remembered by the Hunkpapha

today. The Buffalo Society lodge had two bison tails affixed to the top of two lodge poles, a

20 Col. Aaron B. Welch, "The Arikara Indians...Who Are They and When Did They Come to Dakota," Welch
Dakota Papers, November 15, 2011, https://www.welchdakotapapers.com/2011/11/tribal-history-notes-on-the-
arikara/.
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bison tail was also affixed to the backside of the lodge. The society wore bison headdresses,
danced, and prayed to bring the great bison herds to them, for a successful hunt.?

About ten miles southeast of where the Woman In White gave them these songs, is a
plain called Akanlya Wasté (Beautiful High Plain). At the southeastern most point of this plain,
about three and a half miles north-northwest of Fort Rice, on private land today, is a bison jump.
It is no coincidence these two sites are so close together.

These stories might be interpreted as the myth or legend. The first two take place on the
Great Plains at no definite site, but the landscape description is the Great Plains — there is no
forest or mountains. The story of the Gift of the Sacred Pipe is associated west of the Missouri
River, west of the Black Hills, and so long ago, it defies the conventional historical and
anthropological assumption that the Thithunwan ventured onto the plains in the latter half of the
seventeenth century.

The only site east of the Missouri River in any of the White Buffalo Calf Woman
narratives is the Pipestone site in Minnesota. If anything, this informs the historian that the
people moved back and forth across the plains in an ancient tradition that far predates the earliest
non-native explorers. The sacred stone that made the bowl of the pipe was brought to them

almost three thousand years ago a Matho Thipila (Bear Lodge), or Devils Tower.

21 Cedric Good House Sr., summer 2015. Discussion about Buffalo Society.
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5. PLACE AND STORY ON THE NORTHERN PLAINS
Encounter with the Horse

The Mniso6se, the Water-Astir (the Missouri River) holds a special place in the history
and mythology of the Plains Indians. For the Oghéthi Sakowin, the Missouri River and many of
its tributaries serve as boundaries for ancestral territories. These territorial boundaries were often
contested and changed throughout the years. Sometimes great events would transcend these
boundaries, like floods, fires, eclipses, and great starfalls. Among these great events was the
arrival of the horse on the Mnigdse.!

The O¢héthi Sakowin have many variations of the story about their first encounter with
the horse on the Great Plains. Each story relates a respect for the mystery of creation and all of
its unrevealed sacred gifts for humanity. That respect for the horse and the connection that the
Ochéthi Sakowir felt for it is reflected in their names for this creature in their first encounter.

The called the horse by names including: Elk Dog, Holy Dog, Spirit Dog, Mysterious
Dog. In the Lakhéta language the word for dog is Stinka, meaning Common Animal. There was
no word for horse until they saw one. The most common name is Stinpkawakhan, meaning
Common Animal with Energy.

Ihankthunwanna Dakhoéta elder Mary Louise Defender-Wilson shares the story of the first
horse on the Makoche Studios album My Relatives Say: Traditional Dakotah Stories. According
to Defender-Wilson’s account: Long ago, there were two men who went out hunting along the
Mnisose. It was called such because when tributaries converged with MniséSe there would be a

great swirl. Before the dams, the river ran brown.?

! Dakota Goodhouse, “A Long Time Ago, They Saw Many Horses,” On Second Thought, Spring 2012, 26-29.
2 Mary-Louise Defender-Wilson, My Relatives Say (Bismarck: Makoche Studios, 2001), CD.
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The two hunters followed the course of Mni$éSe and noticed a great swirl that began to
turnabout in the river. As they stood transfixed by the swirl, a violent thunderstorm suddenly
manifested about them. They stood their ground in the growing storm, and as they carefully
watched the river a bolt struck the swirl.

From the middle of the swirl appeared what looked like a head with a long face. As this
head followed the direction of the swirl in circles, a long neck was revealed, which lifted its head
out of the water. Then a great body, like that of an elk, rose from the water. The creature then
fought against the swirl and current of Mni$6Se, broke free, and swam for the shore where the
hunters stood watching.

The creature ascended the bank of MniS6Se and walked into the grass where it began to
graze. Because it ate grass, the hunters assessed that it was similar to bison. The hunters watched
the creature in curiosity a while before deciding to approach the creature, but as they neared it, it
moved away. As they were close, they observed that the creature had a young one with it.

The hunters supposed that the creature and its little one were somewhat like the other
four-leggeds, a wariness of people. It was also different too, in that it did not have horns. There
seemed to be a familiar connection between the creature and them.

The hunters returned to their people and told them of the creature’s strength and grace,
and of an apparent familiarity with them. The people spoke among themselves about the nature
of the creature, its seeming domestication, and its purpose in the world. They eventually
concluded that the creature was sent to help them in the hunt, on the warpath, and in their many
moves across the plains.

The people deliberated amongst themselves further about how best to approach the

creature and welcome it into their lives. They eventually turned to the singers to compose a song
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of invitation to the creature and its little one, because they did not want to capture them and force
them into a new life.

The people believed that the creature was sent to them to ease their burdens, as Stinka,
Dog, long ago had come to help them. In the days before horses, they called that time “dog
days.” In those days, Stunka helped them haul firewood or personal belongings using $un’6nk’in.
Lodges in those days were much smaller too. The people hauled their burdens in one-man travois
alongside their Sunka — these travois were called wanziksila. Stunka also served the people as
guard dogs, especially over the children, for in those days the O&héthi Sakowin took children
from their enemies, as they took them from the O¢héthi Sakowin, and raised the children of their
enemies as their own.3

The singers then composed the very first horse songs to tame them and bring them into
plains village life. As the horse adjusted to a new way of living, it began to help them. The
people learned to fashion saddles, bridles, and new travois they called Sununk’onpa, the pony-
drag.

The dog days came to an end. The Plains Indian horse culture began. Defender-Wilson
tells this story with a reminder that all things come from Wakhan Thanka, the Great Mystery,
and must be respected.

If one interjects the question, “When did this happen?” after Defender-Wilson tells it, one
should be prepared to hear the answer, “A long time ago.” Generally speaking, this would satisfy

the O¢héthi Sakowin ear, but the answer can be found in the Drifting Goose Winter Count.*

3 Kevin Locke, spring 2012. Locke shared these words with me when | asked about the Dakhdta words for travois.
Sun’6nk’in appears in the New Lakota Dictionary, 2™ Edition. Wanziksila and Suntnk’onpa do not appear in this
resource.

4 James H. Howard, “Yanktonai Ethnohistory and the John K. Bear Winter Count,” Plains Anthropologist 21, no.
73, (August 1976): 1-78. The Drifting Goose Winter Count is more commonly known as the John K. Bear Winter
Count.
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The Drifting Goose Winter Count tells the history of the Thankthunwanna Dakhota, the
Yanktonai Dakota, a division of the Oc¢héthi Sakéwilj. This winter count details the earliest
record of the horse on the Northern Great Plains. This is a significant event and this record is
often overlooked — the general estimate that horses arrived on the Great Plains is usually around
1750. This record tells us: Waniyetu ehanna, Sungnoni oté kin, or “A long time ago, there were
many wild horses.” Counting back from major events like starfalls, smallpox, or war, this record
indicates that they saw those many horses in 1692.

The Thangkthunwan and Thankthunwanna were living in earthlodge villages at that time on
the banks of Cansansan Wakpa, the Creamy White Tree River (White Birch River), presently
known as the James River. They planted corn, squash, and beans, not unlike other sedentary
tribes; they hunted game and fished. In the late winters they tapped the White Birch for its sweet
sap. Mnisose Cansansan Wakpa okhizata éd wanithipi, “The confluence of the Water-Astir and
the White Birch River was where they established winter camp.” Howard’s informants told him
this location was a favorite wintering site, meaning they camped there regularly when winter
came, and were certainly there when the horse arrived in 1692.°

A practical interpretation of Defender-Wilson’s story, along with cultural information
found in the Drifting Goose Winter Count, informs readers that the two hunters were hunting in
the vicinity of their favorite winter site when they came upon horses emerging from the river.
Defender-Wilson’s story informs readers how it unfolded, the oral tradition tells us the location,

the winter count tells us when.

5 James H. Howard, “Notes on the Ethnogeography of the Yankton Dakota,” Plains Anthropologist 17, no. 58, Part
1 (November 1972): 281-307.
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Kevin Locke, master storyteller and pre-imminent fluteplayer, recorded the “Thunder
Horse Song,” sung by the late Pete Looking Horse. This song recalls the Dakhota people’s very
first encounter with the horse.®

Wakantaya thokéya ichage 16 (Above, the first time we saw it, it changed).

Wakantaya thokéya ichage 16 (Above, the first time we saw it, it changed).

Stinka Wakhan wan thokahé ke¢ tn (Even as it was the First Horse).

Mahpiya i¢hageya, i¢hage 16 (Even as the clouds changed, it changed).

The horse increased capacity for baggage and enabled the people to travel several miles a
day. They determined four times a day, mid-morning, noon, afternoon, and late afternoon, made
the best productive travel on the plains with the horse. Hunters rode alongside the great bison
and fell them. Before the horse, hunting bison required concerted effort of a band to drive bison
over a cliff in a buffalo jump.

The arrival of the horse kicked a “horse race,” like a kind of arms race. The horse was as
much a sacred gift as it was a weapon of mass destruction. This precious resource must be in the
hands of the O¢héthi Sakowin. War parties travelled further than before to secure an expanding
territory.

The earliest record of horse stealing on the Northern Great Plains is that recalled on the
Brown Hat Winter Count. In 1706 the Dakota stole horses from the Hewaktokta, a Lakhota term
for the Hidatsa. The Hidatsa at that time were living north of the Mandan Indians in the vicinity

of Knife River.”

® Kevin Locke, summer 2013.

7J. W. Powell, Tenth Annual Report of the Bureau of Ethnology to the Secretary of the Smithsonian Institution,
1888-1889 (Washington, DC: GPO, 1893), 287-291. Mallory includes Dr. Corbusier’s (who collected a copy of the
Baptiste Good Winter Count) notes, which remarked that this was the first mounted assault.
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The earliest record of making war on horseback also comes from the Brown Hat Winter
Count. Baptiste Good recalled a curious development in warfare. In the entry for 1714-15 a
warrior astride a horse, carrying a pine lance, came to attack, but killed no one. This mounted
attack was the first of its kind experienced by the Si¢hangu. The rider certainly did not come to
joust like a medieval knight with his lance. He came to collect war honor, not to kill .8

Jon Eagle, Sr., Tribal Historic Preservation Officer for the Standing Rock Sioux Tribe,
offered this first horse story.®

A long time ago, the people traveled west to some mountains, then turned south where
they encountered a camp of people whom they had never met. In that camp, they noticed too,
that there was an animal that they had never seen. Unfortunately, enthusiasm of first contact
swiftly broke down and violence broke out. During the conflict, the horses broke free and
scattered. Warriors went into the new enemies’ camp during the fight and stole women thinking
to make wives of them. The people, the Lakhéta, made a run north with the enemy in hot pursuit.
Gradually, it happened that the enemy lost heart and turned back. The people slowed their flight,
and to their wonder, encountered the horses. Warriors wanted these horses and tried taking them
without success. In the evening, after camp was established, the enemy women went out in the
field and sang to the horses which drew them in. With the horses drawn closer to the familiarity
and soothing tone of the women, warriors would attempt to capture them to no avail. All the
while the thiyoSpaye kept moving. A day came when they came to a river, there they made an
abrupt turn east, back to their ancestral territory, and lo, the horses followed. Gradually the
horses and warriors came to an understanding and so that’s how this one band of Lakhéta came

to have the horse.

8 Ibid.
% Jon Eagle Sr., spring 2013.
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According to the story as Eagle heard it, the enemy from whom the Lakhé6ta took women
and horses were the Spanish.

Ella Deloria, Ihankthunwan Dakhota (Yankton), recorded a horse story as well; this one
took place in Makhoche Chahli Wakp4, or Powder River Country.*©

One winter the people lived without want in Chahli Wakpa Makhoche, where bison were
abundant, and everyone was happy; and then spring arrived about the time of the Sore Eyes
Moon (about the month of March). The cry went forth from the council lodge that the people
were to move. So, everyone broke camp, and soon they were gone.*!

Only one man and his wife were left behind. The reason was that they owned one horse, a
mare that was not much good, and with it they could not hope to keep up to the pace of the tribe,
and hence, they stayed behind.

They went from campsite to campsite, picking up what they found, of discarded bone, or
bits of meat; and to the south, there was a lake, so they walked around it, gathering wood.*?

Then the man ascended a hill and sat down to rest and view the surrounding country,
when he saw something come up over the horizon, in the spot where the sun rises, and advanced
towards his direction. When it was near enough to be observed, it proved to be a beautiful black
spotted horse which was coming to drink at the lake.

After drinking, he stopped under a tree, and rubbed against it, laid down and rolled, and
then he rose and went back the way he came. Then, a tiny grey bird flew to the man and sitting

down next to him said, “I’ll bring you $unkawakhar (a horse). Go home and make a bridle and

10 Ella C. Deloria, Dakota Texts (Lincoln: University of Nebraska Press, 2006), 256.

1 itawichayazan Wi translates as, “Sore Eyes Moon.” According to Deloria the sun shone brightly in that country
and while the snow was on the ground, the brightness caused snow blindness; Thipiydkhiheya translates as “Council
Tipi.” The last time a lodge like was established was at the O¢héthi Sakéwin camp on the floodplain of the Missouri
River at the mouth of the Cannonball River in 2016.

12 Discarded bone, if still green, can be pounded and boiled, and the grease that rises to the top is skimmed off to be
used later in pemmican, and other rich dishes.
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apply this medicine to it, and hang it, in the form of a noose, from that tree where he rubs
himself. When his head becomes caught in the rope, chew this root, and apply it on yourself, and
catch him. Rub some of this medicine on the mare which you already have.”*3

So the man went home and carried out the orders in detail.

The black spotted horse came again, so the man caught him and blew some of the
medicine on his nose, which made the horse stand still and permitted himself to be held. He
stared at the man every second and yet he did not try to get away, so the man stroked him and
took him home.

The little grey bird talked to him again, “The days of your hardship in the tribe are now
over. By and by this black spotted horse is going to sire many horses; he will thus multiply
himself, but on both sides.” So he allowed the horse to stay with the mare he already owned, and
the following summer, there was a colt, as beautiful as, and marked exactly like, the black
spotted horse. It was a male. Another year and then a female colt was born. Again, the following
summer a male was born. So, from that horse which the bird had brought him, the man owned
three horses, exactly alike, possessing inconceivable speed.*

In the tribe the man and his horses became famous, and the man was now far different
from that poor man he used to be; his name was held high in the tribe.

During the night he used to picket these horses in front of his door; and one night,

someone crept up to them, planning evil against them; but the first black spotted horse spoke,

13 Wagiyogi, the Hermit Thrush is possibly what Deloria mentions. She recorded: “A bird resembling the common
prairie blackbird, and which the same habits of staying around buffaloes and cows, but with a grey instead of a black
coat.” According to Deloria, the bird used “the un-contracted term for horse, $inkawakhan, mysterious dog. In
songs, and formal speech and religious language of the old days, this form was always used when the horse was
spoken of with the respect due it.

14 Ella C. Deloria, Dakota Texts (Lincoln: University of Nebraska Press, 2006), 256. Deloria wrote, “...the black
horse was destined to sire a breed through both a male and female line.”
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“Wake up, and come out. Someone approaches with the intention of causing our death.” He said
this while neighing and his master heard it and came outside.*®

This is what he [the master] said, “I do not keep these horses in order that you shall insult
me through them. | keep them for the sole purpose of bringing good to the tribe, and in that
spirit, I lend them to you to hunt meat for your children, as you know; you have used them freely
in war and, as a result, have achieved glory. These horses are here to serve. Yet when | tied them
for the night and then came into rest, someone sneaked up on them and caused them to run home.
You see then it is useless to do anything to them, even in secret.”

That man understood the speech of the horses. The first horse then spoke, so his master
announced it, “In order that you in this tribe might be fortunate in all things, |1 and my young
have multiplied; and from that, you have benefited in the past; yet now, because an evil thing has
entered the tribe, this source of good shall stop. You must go back to your former state when
things were hard for you, all because that one who tried to kill us has by his act brought it upon
the entire tribe.”

In that way he spoke, so his owner told the people. The horses now lost their power to run
as of old, and no more colts were born, until at last that entire breed became extinct. In that way,
this tribe, which was so fortunate, took a backward step to their former state of hardships. That
man who owned them and permitted the tribe to rely on them was named [Wak]Taya Mani U

(He Walks Guardedly When He Approaches).

15 The Dakhoéta sometimes hear things in the utterances of animals. Old people used to say the wolves told the
future, when they howled at night. Anyone, with or without supernatural power, can understand the meadowlark. Its
song is not indicative of impending evil; only amusing, and a welcome note of spring.

61



He was pitied and caused to have good fortune himself; had he so wished, he might have
enjoyed it all alone; but that was not what he wanted. He caused all the tribe to share in it; and
then, regretful fact, one, through jealousy perhaps, brought ill fortune on them all.

Keunkeyapi, (That’s what they said.)*®

Plains Indian horse culture began along the Missouri River at first contact with the horse
in 1692, not ~1750 as most research and museums attribute. Horse stealing quickly became a
war honor and was encouraged among young men seeking to prove themselves.

The Origin of Counting Coup

The traditional war honor of counting coup reaches back to a time before the First
Nations walked upon Makho¢he Wasté, the Beautiful Country. When the O¢héthi Sakowin
arrived, they learned to survive by observing their natural environment.

When the O&héthi Sakowin learned warfare, they were prepared for the First Battle by
Thokéya (First [Man]), aided by Inktomi (the Spider Nation in this instance, not the legendary
trickster) and Zintkala (the Bird Nation).

With a heavy heart, Thokéya gave the first bow and arrows to men. “Mistigkala (Little
Brother/s),” said Thokéya, “the time to give you weapons is now and I am sorry to do so. Now,
at last there is war in the hearts of animals and man.” According to Ohiyesa (The Winner; aka
Dr. Charles Eastman) and his work Wigwam Evenings, Thokéya gave them a spear as well and
showed them how to use these tools.*’

Inktomi fashioned stone tools for arrows, spears, and knives, then scattered these things

across Makhoche Wasté for the people to find and use. They say that Inktomi continued to knap

16 This end phrasing at the end of a story was an indicator that this was a true telling.
17 Charles Eastman and Elaine Goodale Eastman, "Sixteenth Evening: The First Battle," In Wigwam Evenings
(Mineola, NY: Dover, 2000), 139-146.
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stone up until recent times. The high-pitched ring of stone on stone was heard by Lakhota men
and women on Standing Rock. “Some people have heard him at work but could never see him. |
have, myself, heard him at work, chipping stones. It was a small hole south of Fort Yates where |
heard him working. He went slow (chip chip). We got within a few feet of the hole, when he
would stop and we could not find him then. When we went, away he worked again,” said Bull
Bear to Col. Aaron Welch in 1926.%8

In the First Battle, the Zintkala had chosen the side of the people. In the story of the Great
Race around Hesépa, the Black Hills, between man and animal, to decide who would hunt who.
Again, Zintkala stood with man, because like man, Zintkala has two legs.

The O¢héthi Sakowin observed how Zintkéla defended their nests from one another and
from other threats. In 1919 Sint¢ Wakinyan (Thunder Tail; Oglala) shared that all Zintkala are
alike in the regard they have for their young. When approached, Zintkala cries out vigorously,
and if the interloper still advances, only then do they fly out and give chase. “...iwichacupi ¢hinpi
$ni hé un héchapi (...they do not want their children taken, that’s why they do this),” said Sigté
Wakinyan. He continued:

Woeye kin le othéhike 1api: ‘Blihi&’iyapo! Zintkala wan iye wiphe yuha $ni yés

¢hincéa awichakiksiza,” eyapica na hé tona okichize ¢l ophapi ki hena lila 6ta

wadntonyanpi kta ogna Skanpi nakun t’api eyas na oyate kin hé un awaniglakapi.

(They have a determined saying: ‘Take courage! Birds have no weapons and yet

they keep their young,” they said. They fight determinedly and wound their many
enemies, sometimes killing them to protect what is theirs.)

Hehanl ichinunpa woeye kin: ‘Zintkala owé oyasin kinyanpi na okté Sicapi.” Hé
un oyate kin okichize ¢l zintkala iyéchel skanpi. (They have a second saying: “‘All
the birds fly and strike the bad ones.” In battle, the people are like birds.)

18 Col. Alfred Welch, "Inktomi Stories," Welch Dakota Papers. November 5, 2011,
https://www.welchdakotapapers.com/2011/11/mythology/.
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Counting coup then, can be taken by way of touching the enemy with one’s own hand,
with a stick, quirt, lance, bow, staff, or even a rifle. The Ochéthi éakéwig call this honor: Thoka
Kté ("Strike/Kill an enemy"). The coup stick is called Changwapaha. Recounting these deeds is
called WaktoglakA. The victory dance is Waktégli Wachipi.

The Baptiste Good Winter Count recalls a curious development in warfare, a marriage of
counting coup and riding horse against the enemy, whoever that may be. In 1714-15 a warrior
astride a horse, carried a pine lance and came to collect war honors.*®

The Rosebud Winter Count (Sichangu) mentions coup a few times, the earliest of which
will be shared here. In 1774-1775, a man named Red Dragonfly counted coup using a bow on a
Crow Indian. A winter count entry was selected because it was outstanding. Counting coup was
bold and daring, and young men were expected to be so as well. Not every war party went to
count coup. In fact, some had coup counted on them, and the unlucky returned in humiliation.
There was something exceptional about this particular deed that needed to be remembered.?°

The Long Soldier Winter Count (Htnkpapha) mentions coup in the entry for 1816-1817,
"2 Sioux killed 2 Crows and scalped them and blackened their own faces for gladness and came
home [sic].”

For the Hunkpapha, there are four coups: first coup is for the one who struck the enemy
first, alive or dead, second coup is for the one who struck second, third coup for third strike, and
fourth coup for fourth strike. A coup must be substantiated by an eyewitness.

According to Matho Wathékpe (John Grass), first coup is designated by an eagle tail

feather with the quill painted red, bound in red cloth, or embroidered with quillwork. A first coup

19 Lakota Winter Counts Online, March 3, 2005, http://wintercounts.si.edu/index.html.

2 The Sau, or Northern Thithunwar, were generally located north of the Cheyenne River. The Si¢angu were
typically south of the Cheyenne River. This entry took place in Crow country which was around the Bighorn
Mountain area. The event of counting coup from astride a horse was memorable.
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feather may be colored or notched to include second, third, or fourth coup. A rider would
designate first coup with a horse tail affixed beneath the horse’s bridle bit. Other methods of
showing one’s first coup included attaching a streamer of horsehair to the tip of an eagle feather,
or a small tuft of plumage was carefully glued to the tip of the feather. Second, third, and fourth
coup would be evidenced by stripes, perhaps on a shirt, leggings, or even painted on a horse
when riding to meet the enemy.?

Living narrative of the coup designations survives today in leksi (uncle) Wilbur Flying
By. "Amongst our Hunkpapa relatives the first to count coup wore a center eagle tail feather
straight up. [The] second to count coup wore an eagle feather to the right. [The] third to count
coup wore an eagle feather to the left, and the fourth to count coup wore a buzzard feather."??

The coup stick might have the crown (the scalp) of an enemy attached to it. The swirl, or
crown, of hair represented the soul to the Lakhota. Taking the crown, or scalping the enemy,
meant taking the soul of the enemy.

Counting coup was not limited to touching just the enemy. Sometimes a warrior made a
run through an enemy village, on his pass through, he might reach out and touch a painted lodge,
stealing the other’s medicine and take it home with him to put on his lodge.

Sometimes a man would gather his honors, his feathers, and had he accumulated enough,
created a wapaha, a kind of banner or staff, sometimes adorned with cloth. Other banners or
staves, were long and crooked on one end, and wrapped in otter fur. The feathers were arranged

to adorn either wépaha.

2L Charles I. Walker, summer 2013. Walker attributed his knowledge to Wilbur Flying By.
22 |bid, as related to Charles Walker.
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An esteemed warrior might even invite his kholaki¢hiyapi, his brothers-in-arms or
society, to his wife’s lodge for a meal. Then they would recount the stories of each feather
earned, then the man might make a waphéha, a warbonnet or headdress.

The honor of the coup could also be gifted to another. This honor can be the one feather
or more, a warshirt, a staff, or even a headdress. When this honor was gifted, it was also
accompanied by a song and a feast.

In 1941, Col. Welch was visiting Hinkpapha friends at Wakpala on the Standing Rock
Sioux Indian Reservation. Welch inquired about the significance of the wi¢haphaha 6gle (the
warshirt), the wapaha, and the waphaha. The Hunkpapha told Welch the most important symbol
of the ithanchan (chief) was the wapaha, specifically the kind of staff that was crooked. They
detailed to Welch a staff that was squared and painted white on two sides and red on the others.
High Reach said that the white represented purity of purpose, and the red symbolized honor. A
blue band was painted at the halfway point of this staff, which stood for the everlasting sky
above. The feathers hung down on one side of the staff and a five-pointed star hung from the
crook.?

Conflict wasn’t about taking life, but securing personal honor and demonstrating courage.
Lakhota military strategy was carefully planned to avoid unnecessary risks. Warfare, according
to Ohiyesa who ever sought to put the best possible face on the O¢héthi Sakéwin, “... was held to
develop the quality of manliness and its motive was chivalric or patriotic, but never the desire for

territorial aggrandizement or the overthrow of a brother nation.”?*

2 Col. Aaron B. Welch, "Life on The Plains in The 1800's," Welch Dakota Papers, November 2, 2011,
http://www.welchdakotapapers.com/.

24 Charles A. Eastman and Elaine Goodale Eastman, “Sixteenth Evening: The First Battle,” Wigwam Evenings
(Mineola, NY: Dover Publications, 2000), 139-146.
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In 1879 a young Lt. William Philo Clark was stationed in Dakota Territory. There he was
charged with learning the Plains Indian sign language. Clark recorded the sign for counting coup
as: hold the left hand, back to left and outwards, in front of the body, index finger extended and
pointing to front and right, others [remaining fingers] and thumb closed; bring right hand, back
to front, just in rear of left [hand] and lower, index finger extended, pointed downwards and to
the left, right index finger under left, other fingers and thumb closed; raise right hand, and turn it
by wrist action so that end of right index strikes sharply against [the] side of the left as it
passes.?®

The O¢héthi Sakowin learned to survive by observing nature. Especially Zintkala (the
bird nation). Zintkala built nests at certain times of the year, and defended their young and their
makhoche (country; territory) when needed. Zintkéala even help each other sometimes; the
meadowlark never reminds the prairie chicken of the time they defended their ground nests from
a common foe. Zintkala doesn't disparage the ways of other Zintkala. When the seasons change,
each respects its time and calling.

The development of this war honor did not originate anywhere else but the Great Plains
in North America. This is significant. The Thithunwan observed this in the birds of the Great
Plains and took this lesson to heart for themselves. They defended their people, their homeland,

and their territories from enemies.

2 W. P. Clark, The Indian Sign Language, (Lincoln, NE: University of Nebraska Press, 1982), 128-29.
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6. STANDING ROCK: A WOMAN TRANSFORMED INTO STONE

There is more than one Standing Rock. First Nations on the Northern Great Plains that
have an association with a Standing Rock include: the Arikara, Cheyenne, Mandan, and the
Ochéthi Sakdwir.

These Standing Rock mythhistories demonstrate an affiliation of a First Nation to a place.
The Mandan Standing Rock story references the Thithugwan, set during the Heart River Phase of
the Mandan occupation (A.D. 1400 — 1710). The Mandan story reflects a time before the first
major smallpox epidemic of 1781 when they still occupied the On-A-Slant Village.*

The Standing Rock stories serve as lessons in how women should monitor their behavior
when in public. These stories also alert listeners/readers to place and people involved. Here
follow selected Standing Rock stories detailing places along the Missouri River.

Standing Rock and the Winter She Turned into Stone

The Drifting Goose Winter Count, or John K. Bear Winter Count, details an account for
the year A.D. 1740. At that time the Thankthunwanna were living along the Chansansan Wakpa,
the White Birch River (James River). The entry reads: Winyan wan wachinkho e¢hékna inyarn
ichaga, or “A woman with ill feelings transformed into stone.” A woman had a baby when her
husband had taken a second wife. When camp broke, the lodge was taken down around her when
she refused to budge and the people left her behind. When they returned for her, she and her

baby had become stone.?

! North Dakota Studies, 2016, http://history.nd.gov/hp/PDFinfo/5_SouthernMissouriRiverStudyUnit2016.pdf.

2 James H. Howard, “Notes on the Ethnogeography of the Yankton Dakota,” Plains Anthropologist 17, no. 58, Part
1 (November 1972): 281-307. | have taken the Dakhdta text, rewritten it employing the LLC’s Standard Lakota
Orthography, and re-interpreted the entry.
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The O¢héthi Sakowin say that when a person pouts (experiences anger, depression, or
becomes withdrawn from society, perhaps even becoming immobile through inactivity) he or she
risks turning into stone.

The Standing Rock Sioux Indian Reservation derives its name from a Standing Rock
legend.

Standing Rock and the Brave Woman who Refused to Take another Step

The late Rev. Innocent Good House (Hunkpapha; Standing Rock) maintained a version
of the Standing Rock legend in which a woman and her child turned into stone when they
refused to accompany their people as they fled before the advance of General Alfred Sully’s
command in a punitive campaign which came up the Missouri River in July 1863. The people
moved up the Porcupine River to escape the notice of Sully. The Hunkpapha hold this stone in
high regard - sacred even - and today this stone rests on a pedestal in front of the Standing Rock
Sioux Indian agency headquarters in Fort Yates, ND.3

The original location of this Standing Rock stood low on a gentle sloping hillside about a
mile south of Porcupine Creek, at the north end of the Burnt Hill range.

According to the Mnikhéwozu historian Khanpéska Imanipe Wi (Tracks The Shell
Woman; Mrs. John Grass) this was a Wichiyela (the Lakhota term for the Ihankthunwanna
[Yanktonai] and Ihankthunwan [Yankton]; the Upper Ihankthunwanna use the term Wichiyena)
stone. This stone feature was not part of Thithunwar culture. She referenced the Standing Rock
stone as Inyan Woslata. “The people prayed there,” she said, “It was Holy. There were red and

blue blankets there by that stone. There was cloth there and food to eat. If a Wiceyelo [sic] was

3 Innocent Good House, summer 1989.
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sick he went there and prayed to get well. If he got well he tied some tobacco in a bag and hung
it there on a stick. Sometimes, the Tetons [sic] would take what was left there.”*
Standing Rock and a Lesson about Pouting

Marie McLaughlin recorded a Dakhéta-Phalani (Arikara) version of Standing Rock in
which a Dakhéta man takes a Phalani woman as his wife, and had a child with her. He eventually
took a second wife, but his first wife took umbrage. When it came to break camp and move, the
first wife refused to move from where she sat. The lodge was taken down around her, and
belongings were packed away, yet she remained, and the thiyospaye (extended family) moved on
without her. Sometime later, the Dakhota husband called his community to a halt when he
noticed his first wife was not with them. He asked two of his brothers to go back for her and
bade them to haste for he feared his wife might grow desperate and kill herself.®

The two brothers rode off. Upon arriving at their previous campsite, they espied their
sister-in-law sitting yet on the ground. The elder of the two called out to her, “Hanka (Sister-In-
Law), get up. We have come for you. The camp awaits you.” When she did not answer, he
reached out and touched her head and discovered that she had turned to stone.

The two brothers returned their brother with the incredible news. Their brother, the chief,
refused to believe them and brought the thiydSpaye back to their previous camp, where all saw
for themselves a stone where sat a woman. They constructed a hupawaheyunpi (lit. “pole/s and
bundles”), a pony drag, also called a travois. They painted the horse and drag, and embellished

both with streamers. The stone was considered wakhan and placed in the center of camp. They

4 Col. Aaron B. Welch, "Native American Sacred Stones and Holy Places," Welch Dakota Papers, December 1,
2011, https://mww.welchdakotapapers.com/2011/12/sacred-stones-and-holy-places/#chapter-iii.
> Marie McLaughlin, Myths and Legends of the Sioux (Bismarck: Bismarck Tribune, 1916), 40-41.
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did this for many years until the Indian agent, Major James McLaughlin ordered the stone placed
on a brick pedestal in Fort Yates. The agency was named Standing Rock after the stone.®
Standing Rock and a Lesson about Waiting to Marry

The Phalani tell a different version and a different location regarding the woman who
became stone. They say the Standing Rock that is now at Fort Yates, formerly stood in a Phalani
village in the vicinity of the old town Winona, directly across the river from Fort Yates.

The headman of this village had a beautiful daughter. She was much sought after by
young men of the tribes to wed. She refused them all. It was her custom to spend much time
among the growing corn in the fields of the village. She cultivated the plants with the shoulder-
blade hoe and talked to the corn and sang songs to the pumpkins in the fields, for the Phalani
raised corn. She was very different from the other young women of the village and there was not
a word of scandal regarding her. In fact, she was thought to be very pure and holy. She refused
many men who were good hunters and brave warriors, and her parents, at last, became displeased
with her about this. At such times she would say that it was not intended that she should marry
and that it would displease the spirits.

At last a noble young man appeared from a great distance and played his eagle-bone flute
outside her father's lodge, or rather, earth lodge. She persisted in refusing to marry and her father
said, "It is always good for Indian women to show respect towards their parent's desires in such
matters; that she was not displaying the proper filial obedience and that they were displeased
with her. This time she must marry whether she wanted to or not."”

The young chief brought a great pile of furs and other presents for the parents of the

young woman and laid them at the door of the lodge. He presented his horses to the father. At

® 1bid.
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last the young woman was married to the young chief from far away. She still contended that it
was the wrong thing for her to do, that she was not intended for marriage and that it was all a big
mistake. A great feast was given and, after many days of merry making, the two young people
started upon the long journey toward the west where dwelt the people of the young chieftain.

Sometime afterward there staggered into the Phaléni village this same young woman,
tired and weary with hunger. She had made the long and dangerous journey alone, she said. Her
anxious mother asked her what the trouble had been, if her husband had abused her, if she did
not have enough to eat, if she had not been well cared-for and many other questions, such as a
mother would ask her daughter.

The daughter said that she had been well-treated by her husband, that he gave her the
softest skins to rest upon, that she was well fed, and that her husband was the perfect man in all
things, but she said, "I told you that it was not intended that | should wed, and now see the ruin
you have caused by compelling me to marry."

She then displayed her womanhood to her mother. Behold, what had been formerly
shaped like the beautiful flower of the pumpkin blossom was now faded and drooped. Her
parents comforted her as well as they knew how, but that night she disappeared. After a long
search, she was found upon the top of the hill to the northeast of the village, but she refused to
return to her parents’ lodge.

Then her father went to speak with her, but she still refused. Her mother next talked with
her, but she told her that she was slowly turning to stone and could not go. She was stone to the
knees.

Terribly alarmed, her parents urged the medicine man and all the people to go with them

to the hill and have her return. They went, but it was, indeed, true, she was turning to stone and
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could not move. Her little faithful dog climbed up into her lap and would not be disturbed. Soon
she had turned to stone to her private parts, then to her breasts, and finally her entire body and
that of the little dog were turned to stone.

Then a terrible storm came up, spirits rushed through the air, the people were scared and
terrified. When the storm had passed over, the daughter was still there, but stone, as you see her,
today. So, this stone was sacred ever after and was put up in the sacred enclosure in the middle
of the village.’

Standing Rock and A Lesson in Eternal Faithfulness

The Sahiyela (lit. “Red-Talkers;” Cheyenne) have their story of a Standing Rock too, and
the event where this occurred is located on the prairie steppe above the Sahiyela OZ(pi Wakpa
(Where The Cheyenne Plant River), the Sheyenne River, north of Fort Ransom State Park at
what is now the Standing Rock State Historic Site.

The late Joseph Fire Crow (Northern Cheyenne) told a story of a young newly married
couple. The young man was called to protect his people and joined a war party. When the war
party returned, the young man did not come back with them. When it came time for the Sahiyela
to move on, the young woman vowed to stay behind until her man returned. Creation was moved
by her love and dedication, that she transformed into stone where she sat. Her love stands
forever. Fire Crow composed a flute song for Standing Rock and her enduring love for his self-

titled album in 1996.8

7 Col. Aaron B. Welch, "Native American Sacred Stones and Holy Places,” Welch Dakota Papers, December 1,
2011, https://mww.welchdakotapapers.com/2011/12/sacred-stones-and-holy-places/#chapter-iii.
8 Joseph Fire Crow, spring 1996.
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Standing Rock and A Lesson in Bravery and Determination

The Mawaétani (Mandan) tell a tale of a woman turning into stone as well. They even
recall her name. Black Hare, a young woman, was renowned by many nations near and far for
her great beauty. She turned down all her suitors for the simple reason that she did not want to
leave her village there overlooking the floodplain of the Heart and Missouri Rivers. According to
the Sitting Rabbit map of the river, this village was called Watchman’s Village, present-day On-
A-Slant Village located in Fort Abraham Lincoln State Park.®

A Thithunwan man whom the Nu’Eta knew as Crow Necklace, a leader amongst his
people, approached the Mandan and wanted Black Hare for his woman. She declined. Crow
Necklace then threatened the Mandan leader with death, to be carried out by sundown, if Black
Hare was not brought to him.

The Mandan leader, “To’sh,” induced Black Hare to go walking with him, and on this
walk, he took her to where Crow Necklace was lodged, and turned her over to the Xa’Numak
(lit. “Grass Man”; the Mandan word for the “Sioux”). When To’sh returned to safety within his
palisaded village, he contrived to tell his people that Crow Necklace abducted Black Hare.

The Mandan suspected the insincerity of To’sh’, and the other leader of the village -- for
each village each had a civil chief and a war chief -- ordered To’sh to be buried on the spot up to
his neck for his disingenuity. The other Mandan leader then made the very threat to To’sh that
Crow Necklace made earlier that day, saying that if Black Hare were not returned by sundown,
To’sh would die.

From a distance, To’sh saw Black Hare returning to the village, her feet wounded and

bleeding. The Mandan’s recollection does not tell readers why Black Hare would return in this

9 "Unit 1, Set 2: Mapping The Land and Its Peoples: Sitting Rabbit's Map,"
http://history.nd.gov/textbook/unitl_natworld/unitl_2_sittingrabbit.html.
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condition, but other first nations of the Great Plains know by cultural understanding that when a
Lakhota man stole a woman from another tribe with the intention of making her his wife, he
removed her hanpa (her moccasins) so that she would be less likely to return to her people.
Makhoche Wasté is filled with upkééla (little cacti). In this story, Black Hare was a strong-willed
young woman who left her captor and returned to her people.

To’sh feared that Black Hare’s return would reveal his falsehood, and earnestly prayed
for her to turn into stone. Lo! Black Hare turned into a red calcined stone! A bird sang out during
this transformation, and a spirit planted seeds in Black Hare’s bloody footprints. Winter spread
its mantle of purity over the stone of Black Hare and her seeded tracks. The sun warmed the
land, and from Black Hare’s innocent blood grew trees to shade and shelter her stone memorial.

The stone is near Watchman’s Village, about halfway up the plateau. When the 17th
Infantry arrived in 1872, they cut all but eight trees, which were transplanted in front of the
officers’ quarters at Fort McKeen. Black Hare’s stone lay on the hillside, bereft of shade and
shelter. The water wagons used the stone to check and hold the rear wheels to afford the mules
momentary rest. By 1922 the last tree that grew from Black Hare’s blood remained on the
hilltop.*°

Standing Rock and the Accusation of Infidelity

Col. Alfred Welch interviewed many other men and women regarding the legends of
Standing Rock. Some said that she was a spirit and became stone before returning to the spirit
land. One of Welch’s informants, Thomas Ashley (Standing Rock) attributed Standing Rock to

the Mandan. Iron Roads said Standing Rock was Phalani.

10 Capt. Henry Marcotte, "The Clump of Trees on The Hogsback," The Bismarck Tribune (Bismarck, ND),
December 15, 1922.
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An unnamed informant told Welch another version of Standing Rock: A long time ago, a
young Hunkpapha warrior went to war with a small party against the Khangi (the Crow Nation).
Just before he went away he got a woman of the Sihasapa (lit. “Black Sole Moccasin;” Blackfeet,
a division of the Thithunwan) for a wife. She brought out his horse for him and gave him several
new pairs of moccasins and some wasna (dried meat with marrow and wild cherries ground
together) for the journey, and he rode off with his party toward the west. He hoped to steal some
Khangi horses and gain some war honors. After they had traveled into Khangi country, they got a
lot of enemy horses and started for the MniSoSe after they had struck the enemy many times.

But the winter was awful bad and they stopped for a winter camp in a good place and
stayed until spring came. Then they started again and crossed the badlands and came on into the
country of their own people. They came into camp. The people all came out to meet them. The
young man was looking for his woman. He saw her. She had a baby on her back. He beat her
then and drove her out of the camp. The people told him that he was wrong, but he would not
listen to them. The woman was gone.

Then, after a while, some women went out to look for her and get her to return to camp.
When they found her they told her that it was all right and to come back to her lodge. She would
not go back. She told them that she was turning into stone and that her feet were already stone.
The women ran back to camp and told the warrior about it. He went out and begged for her to
return. But she told him that she had turned to stone as far as her body and could not go back
now. Greatly alarmed, the young husband sought out the parents of the woman and they went to
her there and tried to get her to return. But she had turned to stone as far as her breasts. The

parents fled to camp and went to the medicine man. He carried his pipe before him and the whole
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camp followed, singing and wailing. When they arrived at the place she, and her babe on her
back, had turned completely into black stone.

Some O¢héthi Sakowin might interpret that this woman transformed into stone because
she had ill feelings. Perhaps she and her baby were transformed into stone as an enduring
reminder that a man should treat his wife and children properly.

The Good House, Fire Crow, and Mawatani narratives indicate that some of these
transformed women demonstrated exceptional bravery in the face of adversity. These three are
not stories of punishment or pouting.

The Standing Rock stories all take place in a pre-contact world in a bison landscape, in
Missouri River country, a country co-occupied with enemies, on the Great Plains. The only
exception to these stories is the Good House Standing Rock narrative, which takes place in a
post-contact and pre-reservation country.

These stories are known by several tribes of the Great Plains. They are tied to the identity

of the people as much as they are associated with the tribes and places they occupied.
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7. CONCLUSION

A cultural geography of the Great Plains, of the lands where the O¢héthi Sakowiy lived,
has not been attempted before, at least not like this, and certainly not in the language or dialects
on the O¢héthi Sakowin themselves.

Other efforts to construct maps of the plains which have employed placenames in the
Ochéthi Sakowin language and dialects were done so to give settlers an idea what was out there -
not to record or detail the cultural worldview perspective, but to catalog waters and summits, all
of which would be renamed as the indigenous were dispossessed of their homelands.

This does not mean that cultural maps have never been done. In 1905, the State Historical
Society of North Dakota commissioned the Mandan Indian Sitting Rabbit to produce a map of
Mandan places along the Missouri River. The map appears to be based on the Missouri River
Survey Maps of 1892. The Sitting Rabbit map might show places familiar to the Arikara,
Hidatsa, and Mandan, but it does not present their worldview.*

A few maps have several O¢héthi Sakowin placenames: Joseph Nicollet’s 1843
Hydrographical Basin of the Upper Mississippi River is a wonderful explorer’s map of
Minnesota River, James River, and part of Missouri River countries. John Pope’s 1849 Map of
the Territory of Minnesota detailed locations of prominent Dakhota villages.

Pope’s geographical knowledge provided intelligence to the military response following
the 1862 Minnesota Dakota Conflict. Having indigenous place names on a map does not mean

that the worldview has also been provided, however.

! Sitting Rabbit, "Unit 1: Set 2: Mapping the Land & Its People - Sitting Rabbit's Map,"
http://history.nd.gov/textbook/unitl_natworld/unitl_2_sittingrabbit.html; W. Ray Wood, "Mapping the Missouri
River Through The Great Plains, 1673-1895," Great Plains Quarterly 4 (Winter 1984): 29-42,
https://digitalcommons.unl.edu/cgi/viewcontent.cgi?article=2816&context=greatplainsquarterly.
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There have been a few efforts, by Dakhéta people or by Dakhéta people working with
non-natives, to produce maps or a listing of O¢héthi Sakéwin place names. Virginia Driving
Hawk-Sneve produced a listing of such in her 1973 South Dakota Geographic Names, but this
was not a map and was primarily focused on South Dakota. Paul Durand produced a hand-drawn
map and book of place names in both Dakhota and Ojibwe in his 1994 work, Where the Waters
Gather and the Rivers Meet: An Atlas of the Eastern Sioux, but this was filtered through a
European understanding of geography. Louie Garcia gathered a list of hundreds of Dakhota-
Lakhota, Mandan-Hidatsa, and Chippewa place names over the many years, and explanations for
sites, but his work is not a map.

In 1997, Mark Warhus curated and edited a collection of various Native American maps
drawn by the native peoples themselves, which represents a wonderful achievement in
showcasing parts of North America as most Americans would not see it. Yet, these maps are also
drawn with an eye towards explaining their landscapes to Europeans.

In 2014 Aaron Carapella (Cherokee; Oklahoma) produced a set of maps of North
America (Alaska, Canada, United States, Mexico, Central America, South America, and the
Caribbean) which identified hundreds of first nations and placed them where they were located
historically with both their contemporary name and original identity name for themselves.
Carapella’s website argues that his maps are the “most comprehensive maps of pre-contact and
at-contact Native North America to date.” Carapella’s mission is to instill a sense of pride in the
indigenous, especially about who they are and where they’re from. His work is so inclusive that
there is no focus for any single one tribe, much less a format to showcase any first nation’s

relationship with the landscape.?

2 Aaron Carapella, Tribal Nations Maps, 2017, http://www.tribalnationsmaps.com/.
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In 2014 Anton Treuer worked with National Geographic and produced Atlas of Indian
Nations, which includes some historical and cultural information about the tribes in the lands that
they lived in, but set with US political lines. This atlas is profusely and beautifully illustrated
with maps and paintings (by mostly non-native artists) showcasing the first nations” homelands.
Like Carapella’s cartography, Treuer’s work focuses on tribes and their locations, but not their
relationship with their environments. When placenames are mentioned, they are places and
waters that happen to still be known by the original placename.®

A map, and a basic cultural understanding of the landscape, featuring places in the
original language in the original territory has not been done on a scale before. Nicollet, Pope,
Driving Hawk-Sneve, Durand, Garcia, Carapella, and Treuer, have all constructed works within
a “colonial” framework.

Throughout American expansion, the American West has been called anything but
beautiful. Thomas Jefferson called the lands between the Mississippi River and the Rockies
“immense and trackless deserts,” Stephen Long described American West on his map of the
1820 Expedition as “The Great Desert,” Alfred Sully on his 1864 Punitive Campaign referred to
the Little Missouri River country as “hell with the fires burned out.” George Armstrong Custer
called it simply the “plains;” about sixty years later, Walter Webb aggrandized it by calling it the
“Great Plains.”*

In Lakhota, wasté means “good.” It also means “beautiful.” One of the many names they

called this land was Makhoche Wasté, which means “Beautiful Country.” It provided everything

3 Anton Treuer, Atlas of Indian Nations (Washington, DC: National Geographic, 2014).

4 Kevin J. Hayes, The Road to Monticello (New York: Oxford University Press, 2012), 488; Stephen H. Long &
James Edwin, (Composite Map of) Country drained by the Mississippi Eastern Section (and) Western Section.
Drawn by S. H. Long Maj. T. Engineer. Engrav'd by Young & Delleker (Philadelphia: Carey and Lea., 1823);
Makosica Interpretive Panel, South Unit Visitor Center, Theodore Roosevelt National Park Visitor Center; George
A. Custer, My Life on the Plains (New York: Sheldon & Co., 1874), 5; Walter Prescott Webb, The Great Plains
(Boston: Ginn & Co., 1931), 3.
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for them for thousands of generations. Every kind of bird and fish, every kind of animal, every
kind of bug, every plant and flower, had a name. Not every mountain had a name, but each range
east of Feska, the Rocky Mountains, was known. Not every creek had a name, but many did, and
each major tributary was known.

They traveled across the plains in a pattern undiscernible to explorers, trappers, traders,
miners, and settlers. They traveled along the streams, from source to source. They traveled across
the vast open plain, directed to special places, determined by the seasons and the stars.®

Ronald Goodman’s calculations regarding the constellations and the Ochéthi Sakowin
religious practice of Wiwanyang Wachipi, the Sundance, places the Thithunwan west of the
Mnigose at Matho Thipila, Bear Lodge, or “Devils Tower,” as early as 900 BCE.®

The wind was a constant presence on the plains then — it still is — and the day without a
breeze is rare. The wind is also a part of the culture. Taku Si¢a owas’inla kahwog inyanyin kté
(All the bad things will blow away). It is said the patterns on one’s fingertips tell one the
direction the wind was blowing on the day of one’s birth. Each spring the south wind brings the
Enlightening Breath upon which all life returns. Each fall the north wind brings the first snow
which makes hunting game easier.

The O¢héthi Sakowin spoke a language divided into three distinct dialects. The
Thithunwan speak Lakhota. Lakhota is uniquely suited to the Plains. This dialect developed in a

land of near constant wind to be carried far when sung. When this dialect is sung, some words

> Jon Eagle Sr., Sept. 30, 2018; Ronald Goodman, Lakota Star Knowledge (Mission: Sinte Gleska University, 1992).
® Ronald Goodman, Lakota Star Knowledge (Mission: Sinte Gleska University, 1992), 46-47.
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change pronunciation. This development did not happen overnight, or in the span of a hundred
years. It developed over a long period of time.’

They called both the sun and moon, Wi (Luminary). To differentiate between the two in
conversation the sun might be called Agpétuwi (Day Luminary), the moon, Hanwi (Night
Luminary). They developed narratives to explain natural history. These narratives reflected a
relationship with the landscape. It took time for these narratives to develop and become tradition.

The Mandan, whose earliest historical record was established on the north bank of the
Cannonball River circa 1300, constructed fortified villages to defend themselves from their
enemy, the Oc¢héthi Sakowin, “the first colonizers.” The physical evidence and the oral tradition
of the Mandan places the O¢héthi Sakowin west of the Missouri River well before 1700.8

The Lakhota pictographic record, the Battiste Good Winter Count, begins its record in
circa 901 with the arrival of Ptehincala San Wi, White Buffalo Calf Woman, when she brought
the gift of the sacred pipe and directed the people to take up the sundance. Arvol Looking Horse,
the nineteenth-generation pipe-keeper tells the oral tradition that this major event happened at
Mathé Thipila.

Language research, archaeo-astronomical evidence, the pictographic record, and oral
tradition all place the Thithunwan west of the Mni363e centuries before Englishman John
Mitchell drafted his map of England’s claim to North America in 1757. Mitchell’s map placed

the Thithugwan at Mdé Inyan Thanka, Big Stone Lake. Nicolas de Fer drew on the testimony of

7 Angus Chen, "Did The Language You Speak Evolve Because Of The Heat?" National Public Radio, November 6,
2015, https://www.npr.org/sections/health-shots/2015/11/06/454853229/did-the-language-you-speak-evolve-
because-of-the-heat.

8 Elizabeth Fenn, “Chapter One: Migrations: The Making of the Mandan People,” in Encounters at the Heart of the
World (New York: Hill & Wang, 2014); Calvin Grinnell, summer 2016.
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Louis Hennepin’s interior travels to draft his 1718 map, also placing the Thithunwan at Big
Stone Lake.®

This does not mean the Thithugwan were in one place, unmoving; it means they came
east, as they regularly did to meet and trade with their Dakhota relatives.

Two maps have been created for this Beautiful Country project: an interactive online map
developed with Google Maps, and another using Google Earth. The site data is drawn from oral
tradition; previous efforts to record placenames (i.e. Driving Hawk-Sneve, Durand, and Garcia);
historical maps (over 200, including Pope, Nicollet, and Durand); and books. Over 1800 places
have been re-written using the LLC’s Standard Lakota Orthography, including translations, and
have been geo-referenced with over 24,000 pins on historical maps on the David Rumsey Map
Collection at Stanford Library, an online map application, then pinned to corresponding places
on Google Maps. There is no comparable work to this effort at present.

Ethnography is a research method employed in Anthropology, in which the researcher
immerses himself or herself in the culture of study. Without including the indigenous
historiography (language, oral tradition, pictographic, astronomy), researchers with agency set
the rules for study and that makes our collective history the poorer for it.

In 1883 Garrick Mallery, ethnologist for the Smithsonian Institution, recorded the
Baptiste Good Winter Count. This winter count is a pictographic record that reaches back to AD
901. Mallery dismissed much of this record’s earlier imagery and narrative as being so long ago
that the record can not be verified. Mallery also dismissed a record of horse-stealing around AD

1141 because it “happened at a much later period.” It was entirely paternalistic for Mallery to

? John Mitchell, A Map of the British and French Dominions in North America with the Roads, Distances, Limits
and Extent of the Settlements (London: John Mitchell, 1757). Nicolas de Fer, Composite: Le cours de Missisipi, ou
de St. Louis (with) Partie meridionale de la Riviere de Missisipi (Paris: N. de Fer., 1718).
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dismiss the possibility that the O¢héthi Sakowin stole a horse so early when Viking inventories
like Erik the Red’s reveal that they brought horses with them on their travels. For years
archaeologists argued the case that there is no physical evidence of the horses that the Vikings
brought. That is true, that there is no physical evidence, yet it is also true that the Vikings ate
their horses. In fact, the horse is a regular feature on the lcelandic menu.©

Archaeological evidence of Viking settlement has been building since 1960 in the Gulf of
St. Lawrence area. Historical evidence from Leif Erikson’s explorations and others (i.e.
Thorvald, Thorstein, Karlsefni, and Freydis) informs us that he called the land he “discovered,”
he called “Vinland.” The Book of Icelanders, islendingabok, on permanent display at the
National Museum of Iceland, contains an inventory which includes the horse, when they settled
there.!!

The Isangyathi Dakhota traveled and traded as far east as the Saint Lawrence River. They
call that stream Psinhti Wakpa, which means, “Wild Rice Stem River.”*?

The pictographic record says the O¢héthi Sakowin saw horses, and details a horse-
stealing event around circa 1141. The Vikings settled somewhere in the Gulf of Saint Lawrence
in the same time frame and brought horses. There is enough information to challenge Mallery’s
enthnological narrative that there were Viking horses and that there is a chance that a horse was
stolen.

Regarding present and future studies of the O¢héthi Sakowin homeland, the landscape

was already changing in the nineteenth century as lakes were drained in the broad Red River

10 3. W. Powell, Tenth Annual Report of the Bureau of Ethnology to the Secretary of the Smithsonian Institution,
1888-1889 (Washington, DC: GPO, 1893), 287-328.

1 The Columbia-Viking Desk Encyclopedia, Third Edition, s.v. “Saint Lawrence, Gulf of,” (New York: Viking
Press, 1960); Magnus Magnusson and Hermann Pélsson, The Vinland Sagas (New York: Penguin Books,
2004), 73-105.

121 eo J. Omani, “Perspectives of Saskatchewan Dakota/Lakota Elders on the Treaty Process within Canada,” PhD
thesis, (Saskatoon: University of Saskatchewan, 2010), 150.
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Valley, in Minnesota River country, and the Big Sioux River country. Forests that Pope recorded
in Minnesota and Dakota Territory were cleared in the mid-nineteenth century. Rivers and
streams were channeled in the mid twentieth century to manage draining. Fort Yates, ND tribal
headquarters of the Standing Rock Sioux Indian Reservation is a virtual island in the middle of
Lake Oahe. Lake Oahe itself a product of the dams projects of the mid-twentieth century to
manage annual flooding.

As the landscape was appropriated, as the people were dispossessed, features were
renamed. Placename history has nearly been forgotten, and perhaps some has already been lost.
Ochéthi Sakowir identity is deeply connected to the landscape that would be nearly
unrecognizable to the ancestors. It is imperative to record as many historical placenames and
features as possible. It will be necessary to develop a new relationship with the landscape as the
world changes.

Over 1800 traditional placenames and streams have been pinned to the Google Map
called Makhoche Wasté. The benefit of constructing an online interactive map is that it is in a
media that is easily understood by upcoming generation. Placenames can be easily edited as
additional information comes forward. Some sites have more than one name as site information
is revealed. In a hundred years, the future generations will see what Makhoche Wasté looked
like, what we recovered in this online map project, and how we related to the landscape.

Ehanna leyapi, “Makhoche Wasté le épelo,” eyapi. Hé¢hena. A long time ago they said,
“This is The Beautiful County!” It still is.

Chantéyata kin ki¢hila. The Seventh Direction is with me.
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APPENDIX A. PRE-1600

Minngapolis

Above, a map of the extend of cultural occupation of
the O&héthi Sakawin created in Google Maps, based
on Dr. Leo Omani (Waphéthunwar Dakhota) map
(left) “Traditional Lands of the Oceti Sakowin,”
appearing in, Wapheton Dakota Nation Community
History, appendix G, page 20, Wapheton Dakota
Nation, 2012.
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APPENDIX B. CIRCA 1680
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Above, a map of the known occupation of the Oghéthi
Sakéwin circa 1680, created in Google Maps, based on
Nicolas de Fer's Compaosite: Le cours de Missisipi, ou de
St. Louis (with) Partie meridionale de la Riviere de
Missisipi, 1718 (left). de Fer's map includes the work
Hennepin, de La Salle, Jolliet, among many others since
1681. Blue represents the Isanyathi Dakhdta (Santee, or
Eastern Dakota) occupation. Purple represents the
Middle Dakhota peoples, or Thankthunwan (Yankton) and
Ihankthunwanna (Yanktonai). Red represents the
Thithunwar Lakhdta people. A copy of de Fer's map can
be accessed online on the David Rumsey Map Caollection
at Standford University Library’s website:
www.davidrumsey.com. In this map and the following
maps: red represents Thithunwan; purple represents the
Middle Dakhota; blue represents the Isanyathi, or Eastern
Dakhota.



APPENDIX C. CIRCA 1700

Winnipeg
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Above, a map of the known accupation of the O&héthi Sakawin cirea 1700, created in Google Maps based an Philippe
Buache’'s Carte physique des terreins les plus eleves de la partie occidentale du Canada, Academie Royale des
Sciences, 1754 (below). “Buache’s depictions for this map were gathered from indigenous native sources as well as from
manuscript material drawn by early French explorers and fur traders. In fact, the title of the upper depiction states that
the information was garnered by Ochagach, a North American native, which was then given to French officers.” David
Rumsey Map Collection notes. Ochagach’s map depicts a journey from present-day Duluth, MN to present-day Knife

River Indian Villages National Historic Site. The Drifting Goose places the Yanktonai occupation centered on the James
River and Sheyenne River around 1700.
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APPENDIX D. CIRCA 1730
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Above , a map of the Above, a map of the known occupation of the Oéhéthi Sakdwin circa 1730 based on Pierre Gaultier
de Varennes, sieur de La Vérendrye's Hudson's Bay's country after La Veranderie, Hudson Bay's Company, about 1740
(below). The Assiniboine explained to la Verendrye where their enemies resided on the landscape as they escorted him
and his sons to the Mandan in 1738. Library of Congress, LOC Control No. 2003623381.
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APPENDIX E. 1750
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Above, a map of the known occupation of the O héthi Sakéwin circa 1750 created in Google Maps, based on Dr.
Jerome Tweton’s map (bottom) for the North Dakota Studies project, the North Star Dakotan, NDHC, 2000.
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APPENDIX F. 1770
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Above, a map of the known

occupation of the O¢héthi Sakéwin circa 1770
' created in Google Maps, based on Nicolas

' Haganar's map (left) for Demis, a web map

- server in the Netherlands. Haganar, Demis,
2007.
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APPENDIX G. 1822
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Above, a map of the known accupation of the Ochéthi Sakawin in 1822 created in Google Maps, based on “Sioux
Territory Map 1822, (left) on the Dakota Sioux page of the website: genealogytrails.com. Attributed to Doane Robinson,
accessed May, 2018. The map was uploaded onto Google Earth to geo-locate known points on the map to
corresponding location of sites today.
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APPENDIX H. CIRCA 1851
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Above, a map of the known occupation of the O&héthi Sakéwin in
1851 created in Google Maps based on three maps: Pierre De
Smet's “Map of the upper Great Plains and Rocky Mountains region,”
(left) which was referenced in the 1851 Horse Creek [Fort Laramie]
 Treaty. LOC, G4050 1851 .56, Samuel A. Mitchell’s & J.H. Young’s
“Map of Minnesota Territary,” (bottom left) Thomas Cowperthwait &
Co., 1853, David Rumsey Map Collection, Stanford Library; a screen
capture of Samuel A. Mitchell's & J.H. Young's “Map of Minnesota
Territory,” (bottom) Thomas Cowperthwait & Co., 1851 David
Rumsey Map Collection, Stanford Library.
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APPENDIX 1. 1858
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Above, a map of the known occupation of the Ochéthi
Sakéwin in 1859 created in Google Maps based on
Gouverneur Kemble Warren's “Military Map of
Nebraska and Dakota,” Washington, D.C., 1859. David
Rumsey Map Collection at Stanford Library, accessed
May, 2018. Note: Thithurywary territory actually
expanded despite the boundaries determined by the
1851 Horse Creek [Fort Laramie] Treaty.
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APPENDIX J. 1878
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Above, a map of the known accupation of the Oéhéthi Sakawin in 1878 created in Google Maps based on U.S.
General Land Office map sections 7,8, 11, and 12, 1878. David Rumsey Map
Collection at Stanford Library.
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APPENDIX K. AN OVERLAY OF OCHETHI SAKOWID TERRITORY LOSS
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This averlay consist of pre-1600 occupation (orange) and reservations in the United States in 1878 (red, Thithunwan;
purple, Middle Dakhéta; blue, Isanyathi, or Eastern Dakhdta). For Peck Indian Agency was established in 1871 within the
stockade of Fort Peck. It was eventually expanded to be about 110 miles long and forty miles wide, about 3,200 square
miles, but in 1871, much of northern Montana was Blackfeet, Blood, and Piegan reservation.
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APPENDIX L. STREAMS

United States

Above, a screen capture of known rivers and streams with
O&héthi Sakéwin designations. To view the names of sites and
waters, visit the Lakota Territory Map online at
www.thefirstscout.blogspot.com. Left, a screen capture of rivers
and streams and various historic Oghéthi Sakéwin occupations.
The greatest number of known rivers and streams fall within this
area (red, Thithunwan; purple, Middle Dakhéta; blue, Isanyathi,
or Eastern Dakhéta). Lakota Territory Map,
thefirstscout.blogspot.com
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APPENDIX M. MAKHOCHE WASTE, THE BEAUTIFUL COUNTRY: A LAKOTA
LANDSCAPE MAP ONLINE
Access the Google Map, Makhéche Wasté, The Beautiful Country: A Lakota Landscape
Map online at:
https://www.google.com/maps/d/u/0/viewer?mid=1pbLUALDtMHbxpigEh28R_6KZXdyPj1X-

&I11=44.50190068942081%2C-94.68051100000002&z=4
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