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ABSTRACT 

Love Medicine emphasizes the significance of 

perception through a tripartite quest for identity: for 

psychological identity which involves the traditional 

exploration of self; for tribal identity which involves the 

exploration of the dualities of Chippewa and western 

culture; and for gender identity which involves the 

acceptance male or female cultural behavior patterns. 

Success and survival require characters to weave together 

these three strands of identity . To the extent that the 

characters can see themselves clearly in each of these 

domains, they succeed. To the extent that they cannot, 

they fail. Of these three parts of the quest, that for 

gender identity appears to be paramount, pervading and even 

superseding the characters' psychological and tribal 

identity quests. 
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CHAPTER I 

INTRODUCTION 

Louise Erdrich's Love Medicine revolves around 

perception, the characters' perceptions of themselves, of 

others, and of culture. Ursula Le Guin explains that the 

relationships in Love Medicine "all center in the 

perception of what it is to belong and not to belong; to be 

a person; to be one of the people" (Le Guin 6). These 

relationships stress "the interaction of the family members 

as well as the relationship between two [Chippewa]l 

families, the Kashpaws and the Lamartines, but always . 

the characters are more important than the trends or 

principles they may embody" (Magalander 96). Indeed, as 

Flavin remarks, "[t]he socioeconomic problems of the Indian 

Ame rican are not the essential focus of the stories, 

although many familiar subjects are treated" (Flavin 57). 

But the primary understanding that each person must achieve 

is his or her own relationship to the internal self and of 

that internal self to others; that is, the internal and the 

lit may be useful to note here that "Chippewa" and "Ojibwa" 
both refer to the same tribe and that the spelling of 
"Ojibwa" varies. 
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external relationships of the self, not only to the world 

within and around us but also to other people. An 

understanding of the internal and external self leads to an 

understanding of the role of gender in mediating cultural 

relationships. 

Upon first reading, Love Medicine presents a cacophony 

of "diverse voices" and "diverse language" (Kroeber 2). 

Scott Sanders describes reading the novel as "being drawn 

into a boisterous family reunion in a crowded kitchen. 

Whichever direction you turn, you hear voices" (Sanders 7). 

Because these voices "flow from the polished musings of 

Marie Kashpaw . to the jarring teen lingo of Lipsha 

Morrisey" in "speech patterns . . grammatical 

inflections, and. . points of view quite unusual in 

fiction" (Magalander 97), they illustrate different age 

groups, genders, races, occupations, political attitudes, 

and modes of acculturation (Kroeber 2). 

These shifting voices control the "narrational 

authority or centrality [which] shifts constantly from one 

narrating voice to another" (Rainwater 420). Erdrich 

narrates a large portion of the novel through the 

consciousness of six characters, aided at times by an 

omniscient narrator. 

These narrating characters exist on the margins 
of others' lives, and often their stories · do not 
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match, because each person has only various 
little pieces of the whole 'truth.' Not even the 
third-person omniscient narrator (a curious 
presence in [Love Medicine]) is a center of 
authority. (420) 

These characters retell events with minimal reference to 

temporal sequencing, much as memory itself operates by 

association rather than linear progression. This mnemonic 

mirroring further complicates the ambiguity in the stories 

which are directly dependent on the memories of the 

characters who narrate them. Erdrich even comments that 

the "unreliability of memory at any given moment" affects 

the structure of the stories and the characters' 

perceptions of events and relationships (Pearlman 176). 

Erdrich explains: 

The memory is so unfixed, so fluid, you never 
know what's going to surface. I have a hold on a 
certain number of the characters, it seems, so 
when a story surfaces it is usual that one of the 
people is in the story. ( 1 76) 

This method of letting the stories shape themselves mirrors 

the function of the characters' memories. As the 

characters randomly recall events significant to their 

recognition of identity, they disclose the stories, albeit 

they do not follow a linear order. This chaotic method of 

storytelling emphasizes how the characters perceive the 

development of their identities. Because their memories 



of identity becomes complex--multi-layered. And since 

their developments of identity, revealed in their personal 

histories, are 

built layer upon layer, [t]here is a sort 
of double-think demanded by Erdrich. The 
incidents of the novel must be carried in the 
reader's mind, constantly reshuffled and 
reinterpreted as new events are revealed and the 
narrative biases of each character are exposed. 
(Sands 18) 

Consequently, the reader must, finally, assimilate the 

disarray of stories in order to understand their 

significances in characters' developments of identity. 

Nonetheless, 
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the cultural biases of the translator [or reader] 
will inevitably shape his or her perception of 
the materials being translated, often in ways 
that he or she is unaware of. Culture is 
fundamentally a shaper of perception, after all, 
and perception is shaped by culture in ways that 
are not particularly noticeable to those so 
formed. (Allen, Sacred Hoop 225). 

Since the readers' perception of the novel can be 

clouded by his or her own acculturation, the reader must 

view Love Medicine from various perspectives in order to 

fully understand the characters' recognition of identity. 

The first of these, the traditional (new critical) 

interpretation illustrated in Chapter 2, reveals through 

the use of several pervasive motifs how various characters 

(Indian and white, male and female) attain their 

perceptions of internal and external psychological 



identity. The cultural (tribal) interpretation developed 

in Chapter 3 relates those perceptions of identity 

established in Chapter 2 to the tribal gestalt, and the 

gender interpretation (feminist-tribal) applied in Chapter 

4 accounts for some puzzling discrepancies encountered in 

the cultural interpretation. 
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A traditional interpretation of Love Medicine 

illustrates how the reader outside of native American 

culture might view the characters' quest for identity. The 

quest for identity reveals how the pervasive motifs in the 

novel influence the characters' perceptions of who they are 

and how they fit into the family and tribe. However, the 

new critical interpretation of Love Medicine reveals only 

one facet of the quest--the search for psychological 

identity. What many new critical interpretations ignore is 

that native Americans have both a psychological identity 

and a tribal identity, and since the community of 

characters presented in the novel is the Chippewa tribe, 

the reader must also examine the novel from a cultural 

(tribal) perspective. 

Through a cultural interpretation of the text, the 

reader can determine how the characters' perceptions of 

tribal membership influence their developments of identity. 

But to fully understand the significance of tribal 

identity, the reader must have a clear understanding of the 
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Chippewa heritage. With Chippewa eyes, the reader will be 

able to uncover subtle codes and references significant 

specifically to the Chippewa people--both women and men. 

However, even the men and women of Chippewa ancestry 

interpret these codes differently, a fact which can only be 

explained by their perceptions of gender identity. 

By examining Love Medicine from a gender (feminist

tribal) perspective, the reader can uncover the 

significance of gender identity in the characters' 

recognition of self. Since Chippewa women and men are 

socialized differently, they place different emphasis on 

their gender roles, and, as a result, their perceptions of 

their gender identities influence how they perceive what it 

means to be Chippewa. 



CHAPTER II 

THE QUEST FOR IDENTITY 

The dual perception of identity surfaces as a major 

issue in Love Medicine. Most of the characters seem to be 

searching for two kinds of psychological identity--their 

internal, or personal, identity as well as their external, 

familial and communal identity. The six narrating 

characters express their perceptions of themselves not only 

through their storytelling and references to themselves, 

but also through their actions. These two views of identity 

are linked in that the characters' perceptions of their 

beliefs, strengths, and weaknesses significantly influence 

how they interact with others and how they interpret 

events. And, similarly, the characters' perception of 

their place in the family and community derives from their 

understanding of their internal identity. In so far as 

these interrelated facets of identity are complementary, 

they form the characters' more or less integrated 

perceptions of self. 

Erdrich does not present these perceptions of identity 

in exposition, but rather allows them to develop throughout 

the novel. The characters' initial perceptions of 

themselves are tested as they interact with their culture 

7 
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and each other. Frequently, the development of these 

perceptions appears in the novel as a quest, particularly 

for those characters who depart from the reservation to 

experience the surrounding urban areas. But even for those 

characters who remain on the reservation, the search for 

self mirrors the actual, physical search, even though their 

lives and experiences differ radically from those of the 

off-reservation characters. The common thread is the 

search for self-understanding. 

This archetypal quest for identity, a common theme in 

past literary works, is complicated in Erdrich's novel. 

Even" [i]n the typical native American plots of the novels 

of the previous decades, a protagonist is involved in a 

struggle to find identity and fulfillment, and the process 

of loss and recovery constitutes the story line" (Flavin 

5 7) . However, Love Medicine contains no "central conflict 

or protagonist" (57). In Love Medicine, Erdrich allows all 

of the narrating characters to embark on quests outside of 

the reservation. And throughout the novel, the characters' 

quests for their perceptions of internal identity are 

developed through three major motifs: the motifs of 

gossip, of the bridge, and of water. 

Gossip is prevalent in the novel. Katherine Sands 

contends that "gossip affirms identity, provides 

information, and binds the absent to the family and the 



community" (Sands 15). Gossip affirms many of the 

characters' perceptions of themselves (both positive and 

negative), and several of the characters acknowledge its 

importance. They reveal the rumors that they have heard 
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within both the family and the community, and their 

interaction with gossip affects their internal perceptions 

of self. As these characters encounter the community's 

gossip, they must evaluate the gossip and its relevance to 

their perception of self in order to develop their internal 

identities. For instance, the rumor of Sister Leopolda's 

physical frailty causes Marie to evaluate her feelings for 

the nun (a "sister"). Marie harbors great hatred for 

Sister and plans to avenge the nun's abuses, an entirely 

"normal" reaction. However, she realizes that to take 

revenge on the sister is impossible for her because to do 

so would violate her fundamentally compassionate nature. 

This recognition leads Marie to a deeper awareness of self 

and further defines her view of herself as a compassionate 

and caring woman. 

Gossip acts as a catalyst for developing identity in 

various other characters' stories as well. In "The Good 

Tears," Lulu Lamartine knows that the community expects 

her to weep, and this knowledge prompts her to examine her 

philosophy of life. Lulu realizes that the community 

expects women to cry and "what aggravates them is I've 
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never shed a tear" (Erdrich 217). Lulu's retelling of her 

childhood encounter with the dead man in the woods helps 

her understand why she continually rejects the community's 

opinion of her. As she witnessed the corruption of death, 

she recognized death as the ultimate destruction. She 

explains that when she left the dead man and went to 

government school, she "cried all the tears she would ever 

cry in her life. I don't know why, but after that they 

just dried up" (220). By crying all of her tears, Lulu 

learns to accept death and understands that nothing she 

might face could be worse. The psychological function of 

retelling the story is not to justify her response to the 

community but to explore her own understanding of why she 

responds as she does. For instance, Lulu's knowledge of 

the community's negative feelings about her frequent sexual 

encounters with several of the men prompts her 

introspective recognition that she ''was in love with the 

whole world and all that lived in its rainy arms" (216). 

From her evaluation of community gossip, Lulu discovers 

that while the community considers her morally weak, saying 

that "Lulu Lamartine was like a cat, loving no one, only 

purring to get what she wanted" (216), she, in fact, 

possesses a love for life and beauty that others lack. Her 

new understanding of her personality and internal identity 

then gives her the strength to continue to live life in her 



own way according to her own needs and beliefs without 

feeling inadequate. 

Lipsha Morrissey also examines rumors to discover why 

he feels inadequate. He recalls hearing his grandmother, 

Marie Kashpaw, refer to him as "the biggest waste on the 

reservation" (189). Although he accepts this rumor as a 

true evaluation of his worth, basing much of his self

concept upon it, he denies the rumor that he failed at 

school. He claims to have dropped out of school "for the 

betterment of his mental powers" and to educate himself 
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(270). Perhaps that is why Lipsha occasionally uses large 

words and discusses scholarly subjects in his conversations 

with people, words and concepts he has learned by reading 

books. 

In addition, responding to the rumor that life off of 

the reservation is better than life on the reservation, 

Lipsha, like many of the other narrating characters, makes 

the mistake of thinking he can find himself off the 

reservation. The illegitimate son of June Kashpaw and 

Gerry Lamartine, Lipsha journeys to the cities bordering 

the reservation to discover what he is really like. Once 

outside the reservation, Lipsha encounters an army 

recruiting advertisement which reads "JOIN TODAY'S ACTION 

ARMY" (246). Lipsha quickly signs the army documents, 

perhaps in an attempt to establish his independence, but 
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upon returning to the Hotel Rudolph, he encounters several 

destitute Indian veterans and realizes his error. He 

comments: 

I realized that if I went in the army, and then 
if I got lucky enough to come out, I would be a 
veteran like these guys--gumming the stubble on 
their chins, dreaming of long-hocked medals, 
curling up around their secret war wounds to 
comfort a lonesome night. (246) 

Moreover, this realization is accompanied by his 

understanding of what it means to be human, that running 

away from problems does not solve them. As Flavin puts it, 

"we have to face our problems and. 

overwhelm us until we drown" (64). 

not let them 

For Lipsha, the 

strength to survive despite his problems means a future in 

which forgiveness exists side-by-side with love. With this 

new understanding of himself, Lipsha is able to return to 

the reservation with new hope. 

Marie Kashpaw experiences similar discoveries when she 

leaves the reservation in search of her identity. As a 

young girl, Marie, too, believes the gossip about life off 

the reservation and runs away from home to join the nuns at 

the convent, thinking that the religious life will lead to 

self - understanding. There she encounters the sadistic 

Sister Leopolda who plays upon Marie's weaknesses and 

insecurities, submitting her to various cruelties and 

abuses. Marie recognizes that her own insecurity and 



ignorance caused her to go to the convent; she even says 

that in the convent she "had no inside voice, nothing to 
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direct me, no darkness, no Marie" (Erdrich 50). Marie is, 

however, able to confront her fear of the sister and kick 

"her with all [her] might" (53). Marie, stabbed through 

the hand with Leopolda's cooking fork, escapes from the 

convent and returns to the reservation wiser about herself 

and possessed of the compassion and strength that will 

allow her to live successfully. 

Other characters venture off the reservation to find 

themselves, but fail. They return briefly, if at all, and 

eventually reestablish residence in the cities in which 

they seek for self-knowledge, never understanding that 

self - knowledge can only be found in the country of their 

own spirits. "June [Kashpaw's] attempts to make something 

of her life--as a beautician, a secretary, a waitress or 

salesclerk, a wife and a mother--become the story of 

failure" (Flavin 63). Unable to live effectively away from 

the reservation, June is lonely and unhappy. She compares 

her feeling of emptiness to an eggshell: "she felt so 

fragile . . her skin felt hard and brittle, and she knew 

it was possible, in this condition, to fall apart at the 

slightest touch" (Erdrich 4). 

Her son, King Kashpaw, who also leaves the reservation 

in search of a better life, reacts in a somewhat different 
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way. King, failing to seek inwardly, becomes violent and 

bitter, "blam[ing] others for his failure" (Flavin 59). He 

explains to Lipsha: "You'd think the Indians that got JJ.P 

there would look out for their own! Once they start 

earning twenty-five, thirty grand they move off in a suburb 

and forget about their cousins (Erdrich 253). He "has 

ambitions to greatness, calling himself 'King' and 'the 

world's greatest fisherman,' but his ambition is only talk" 

(Flavin 59). Magalander contends "that in King's physical 

and emotional state it is most unlikely that he could even 

hold a fishing pole, much less be successful in a battle 

with a fish at the end of his line" (98). He is unable to 

provide for his family, so he turns to alcohol to ease his 

pain and escape from his problems. Unfortunately, he does 

not learn that problems must be confronted and reconciled. 

He instead spends time in prison, abuses his wife, and 

alienates his son. Flavin explains that "the dog-eat-dog 

world he complains about is of his own cruel making" (59). 

Perhaps the only character who acts upon the rumor 

about life off the reservation and finds inner peace is 

Albertine Johnson. "Her narratives reveal a secure, self

defined individual who has survived the life outside. But 

her success is the exception to the rule . II ( 5 6) . 

When Albertine runs away from home, she learns that she too 

must face her problems and that changing her location does 
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not remove them. In order to survive outside of the 

reservation, she must work, but she soon realizes: "I was 

twenty-two and knew I'd soon have to do something different 

with my life" (Erdrich 156). Therefore, Albertine gains 

employment on a government construction site in Fargo and 

is quickly promoted to the State Highway truck-weighing 

station. She saves her money during the year she works at 

the station and uses it to attend a university nursing 

program. After rapidly completing her nursing studies, 

Albertine "had decided that to be a nurse was not enough 

for her so she was going to be a doctor" (210). Albertine, 

though living off-reservation, nevertheless, confronts her 

problems with a courage born of her self-respect. 

Developing a strong sense of herself, she becomes equal not 

only to the struggle to survive but also to succeed. 

Another important motif in the novel, that of the 

bridge, demonstrates that the characters' search for 

identity off the reservation is the same as that search on 

the reservation. An obvious symbol for connection, bridges 

mark a reevaluation of self-perceptions for the characters 

who encounter them. Where characters discover new aspects 

of their personalities, the bridge offers a means for 

incorporating these discoveries into their concept of self. 

The image of the bridge greatly influences the 

development of Lipsha's internal identity. Initially, 
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Lipsha possesses only an external view of his identity and 

even refers to himself as an "old stray" (36). Not knowing 

his parentage, Lipsha has spent most of his life as a "lost 

soul" (Flavin 63), thinking that Marie Kashpaw who has 

taken him to raise is his only connection to the family. 

He continually struggles with the denigrating comments of 

his half-brother, King, who often refers to him as an 

"orphant" and not one of the "real children" (Erdrich 249) 

And because Lipsha has no knowledge of his mother, Lipsha 

does not know who he really is. 

Lulu understands that Lipsha has been "troubled" (244) 

by his lack of knowledge about his parentage, knowledge 

that "could make or break" (245) Lipsha's concept of self. 

She explains to Lipsha, "You never knew who you were" (245) 

and she, therefore, provides Lipsha with the information 

about his mother and father. And upon learning who his 

parents are, "Lipsha recognizes that life on the 

reservation is bleak, more so than ever before" (Flavin 

61), for he recognizes the Kashpaws' conspiracy to conceal 

his link to the family. "Feeling betrayed not only by his 

parents but by the community, Lipsha leaves the reservation 

on a mock-American hero journey to find his identity" 

(Smith 21). 

As Lipsha journeys off the reservation, he encounters 

Gerry Lamartine, his father, who attempts to affirm 
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Lipsha's perception of identity by accepting him as his 

son. Gerry tells Lipsha that he too is "a Nanapush man," 

and not to worry about the army because all Nanapushes 

suffer from a heart defect (Erdrich 271). Soon after 

leaving his father at the Canadian border, Lipsha drives 

back to the reservation where he encounters the bridge that 

separates the reservation from the city. And as Flavin 

asserts, "by the time Lipsha reaches the bridge that leads 

to the reservation, he "has reconciled himself to 

abandonment by June and accepted the knowledge that the 

gentle criminal Gerry is his father" (63). Lipsha then 

begins to integrate this knowledge into his perception of 

himself. 

Equally important as a primary vehicle for the 

development of the characters' internal identity is the 

motif of water. A symbol of purification and redemption 

(Cirlot 365), water offers the characters a new beginning-

a way to cleanse the spirit and wash away their sins 

against themselves and others. Magalander describes the 

image of water as one of the "subsidiary motifs involving 

the relationships of [Erdrich's] characters" (97). 

For example, "King sees the body of water as engulfing 

him and associates himself with the smallest and most 

fragile of its denizens" (97-8). 
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"Minnows", he said, "It's like I'm always stuck 
with the goddamn minnows. Every time I work my 
way up--say I'm next in the line for the 
promotion--they shaft me. It's always something 
they got against me. I move on. Entry level. 
Stuck down at the bottom with the minnows." 
(Erdrich 252) 

Ironically, King is, indeed, a minnow given his immature 

lack of self-knowledge and refusal to look within himself. 

Another character who associates his identity with 

immersion in water is Nectar Kashpaw. Throughout the 

novel, Nectar "discovers that his life is surviving the 

currents (91) and lifting his head now and then above the 

rushing waters to understand the calm" (Bartlett 84). And 

Magalander contends that Nectar "actually becomes a body of 

water. 'swept' from one woman to the another" (99). 

Lacking an internal harmony of his own, Nector needs 

involvement with both Marie and Lulu Lamartine. By 

internalizing their strength and harmony, Nectar feels 

whole, balanced. Ironically, Nector's love for the two 

women increases his internal disharmony, leading to an 

emotional conflict that he attempts to resolve through a 

ceremonial baptism. Nectar jumps into the lake to cleanse 

himself of his desire for Lulu: 

I swam until I felt a clean tug in my soul to go 
home and forget about Lulu. I told myself I had 
seen her for the last time that night. I gave 
her up and dived down to the bottom of the lake 
where it was cold, dark, still, like the pit 
bottom of a grave. Perhaps I should have stayed 
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down there and never fought. Perhaps I should 
have taken a breath. But I didn't. The water 
bounced me up. I had to get back in the thick of 
my life. (Erdrich 103) 

Returning to the surface, Nector believes he has cleansed 

his sin against his wife and found the strength to deal 

with his problems on his own. But he soon realizes that 

without Lulu, he is unbalanced and no longer has a clear 

concept of self, so he tries to reestablish his 

relationship with her. Instead, Nector destroys his 

relationships with both women. Devastated by the loss of 

these relationships, Nector is unable to reclaim his 

perceived autonomy and loses his self-respect; therefore, 

he is unable to let go of either Lulu or Marie and cannot 

effectively resolve his emotional conflict. Eventually, 

Nector (Grandpa Kashpaw), a relic of an earlier 
generation, believes that he will survive the 
raging waters, as Ishmael and Ahab believe in 
Moby-Dick, but, senile and broken near the end, 
he appears buffeted by the forces of life he can 
no longer control. (Magalander 98) 

Nectar's lack of introspection disempowers him, and he is 

unable to surface from his final plunge into the depths; he 

becomes consumed by his emotional conflict and his memory 

of the relationships that defined his identity. 

Nectar's memory is often associated with the element of 

water. For Nector, memory is negative rather than 

positive, and he is unable to make it positive. Nector, 
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therefore, rejects his memory to protect himself from "the 

past, absolving him of whatever had happened" (Erdrich 18), 

but by rejecting his memory he loses control of his senses; 

his thoughts become "fluid and ever-running" (Bartlett 84) 

Lipsha recognizes Nector's struggle with his memory and 

believes that Nectcr's senility is a "smokescreen to think 

behind" (Erdrich 191): 

there was big thoughts on his line, and he kept 
throwing them back for even bigger ones that 
would explain to him, say, the meaning of how we 
got here and why we had to leave so soon. (193) 

But Lulu understands that Nector has lost of control over 

his memory and is, in effect, incapable of introspection; 

she explains, "when his [Nector's] senses started slipping 

he just let them dribble out" (229). Nector refuses to 

face his inner conflict and cannot stay afloat; as a 

result, he allows his past identity and, in effect, his 

present identity to be swallowed up by his turbulent 

memory; he drowns in memory: 

He waved at me, grinned, and then the bobber went 
under. . I felt his force leaving him, 
flowing out of Grandpa never to return. I felt 
his mind weakening. The bobber going under in 
the lake. (208) 

The water of baptism is associated with several other 

characters in the novel, including June and King Kashpaw. 

June sees herself as a "victim of a cold world where some 

survive through stamina and grit . . and others fall 
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through the cracks" (Flavin 63). But June's feelings of 

victimization stem from her own inability to look inward. 

She believes that by cleansing herself of the past she will 

discover who she really is and start a new life. 

Therefore, she performs a mock baptism by walking over the 

snow "like water" (Erdrich 6). Yet June's baptismal 

attempt is in fact a rejection of memory which leaves her 

"suddenly buried" (7), or rather enveloped in her internal 

conflict. Because June is unable to embrace her past and 

resolve this conflict, she escapes it through suicide-

waking into a blizzard which, ironically, resembles the 

conflict she wishes to evade.2 

Water in Love Medicine is often associated with 

suicide. For instance, Henry Junior, returning to the 

reservation plagued by flashbacks from Vietnam, ends his 

internal struggle by jumping into the river, perhaps 

initially in an attempt to cleanse his plagued memory. But 

2June's death suggests that she will move from her own 
private hell to the Christian hell described by Dante in 
the Inferno as a freezing, cold place. Her descent to hell 
is emphasized by the hint that June's death was only 
marginally accidental: as Flavin notes, "anyone familiar 
with the intensity of a North Dakota snowstorm would know 
the risk involved in such a venture" (Flavin 62). And 
Albertine verbalizes a similar concern, "June grew up on 
the plains. Even drunk she'd have known a storm was 
coming. She'd have known by the heaviness in the air, the 
smell in the clouds" (Erdrich 9). 
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as the current carries him farther away from the shore, he 

calmly reports: 11 'My boots are filling' 11 (154). He makes 

no attempt to use the branches he passes to pull himself 

from the depths of the water. "[A]s life-giving water 

brings death. [it] swallows up Henry, the overwhelmed 

war veteran" (Magalander 98). 

These three motifs--gossip, bridges, and water--also 

act as catalysts for the characters' development of their 

external perception of self. Although the characters' 

internal identities are considerably affected by their 

perceptions of their place in the family and community, 

their perceptions of their place in society affects their 

perceptions of their internal identities. 

Gossip greatly influences the characters' perceptions 

of where they belong not only in the family but in the 

community as well. The presence of family gossip in the 

first chapter, "The World's Greatest Fisherman," dominates 

Albertine's report of her reunion with the Kashpaw women. 

As the women discuss June's death, they struggle with the 

implications and accuracy of that gossip. For instance, 

Aurelia contends that "Nobody saw her [June]. Nobody knows 

for sure what happened. nobody saw her" (Erdrich 12). 

She voices a similar concern when she instructs: "Don't 

trust nothing you don't see with your own eyes" (12). 

However, even Aurelia relies upon gossip rather than her 



23 

original insights; she continues: "'I heard she was with a 

man and he dumped her off'" (12). And Aurelia acknowledges 

that gossip has, in fact, shaped her perception of June, 

for she seems to intuitively know that June was planning to 

come home. And from this rumor, Aurelia speculates that 

June's death was suicide: "what did she have to come home 

to after all? Nothing" (12). Aurelia's gossip about 

June's alienation implies that the Kashpaw women reject 

June emphasizing that she did not belong in the family or 

in the community. 

Gossip dominates several of the other characters' 

perceptions of their place in the family and community as 

well. For instance, the rumor that Marie Lavarre's family 

is full of thieves prompts Nectar Kashpaw to stall Marie as 

she escapes from the convent wielding one of the convent's 

pillowcases. In fact, even after deciding that he cares 

for Marie, Nectar still wonders if she is a thief. 

perhaps, the most significant evidences of gossip's 

influence are expressed through Lipsha Morrissey. 

But, 

Lipsha, like most of the characters, affirms his 

knowledge of Gerry Lamartine's infamous criminal career. 

Gerry's protests in prison, his murder of a federal 

officer, and his frequent escapes from prison are common 

knowledge in the community. Even Lipsha, who has never met 

Gerry, is able to quote Gerry's infamous words: "NQ 
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concrete shitbarn i;>rison's built that can hold a Chii;>i;>ewa" 

(248). Remembering these words leads to Lipsha's vision of 

Gerry escaping from prison in the near future and prompts 

him to seek for his father in the Twin Cities. He believes 

that he may establish his kinship with the family by 

finding his famous father. The gossip about Gerry's 

criminal career also affirms many characters' beliefs about 

native Americans, for upon hearing of Gerry's final escape 

in "Crossing the Water," Lipsha exclaims: "Treat with 

caution! Handle with care! Armed and dangerous Chippewa . 

. Can't keep an Indian down!" (257). 

Lipsha's perception of the culture and his external 

identity is also affected by several other beliefs he has 

adopted from community gossip. He recounts the story of 

Wristwatch, whose broken wristwatch is said to have begun 

working after his death. And he also tells a tale in which 

Lulu is referred to as "the Jabwa witch" (240)--the result 

of the community talk about a bird that flew up Lulu's 

dress, never to return. This gossip reveals Lipsha's 

belief in the mystical powers of the Chippewa, powers that 

Lipsha wants for himself. For instance, to validate for 

himself his power to heal by touch, Lipsha traces his 

lineage back to Old Man Pillager, the reservation doctor. 

"And then there is the newfound fact of insight I inherited 

from Lulu" (248). Lipsha seems to know about Lulu's 



visions of her house burning down. He also mentions that 

"she scared people after the bandages came off her eyes, 

because she seemed to know everybody else's business" 

(241). Lipsha seems to retain many of the rumors that he 

hears within the community, and, in turn, they affect how 

he perceives his interactions with the subjects of the 

gossip. 
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Equally influential in defining external perceptions of 

the self is the motif of the bridge. Each character uses 

the lessons from an encounter with a bridge to define his 

or her perception of identity with the family and the 

community. And although Catherine Rainwater contends that 

Erdrich "deemphasize[s] the importance of biological ties" 

(419), the characters' feelings of alienation from the 

family are reflected in their feelings of alienation from 

the community. These characters try in different ways to 

bridge the gaps that separate them from their families and 

community. And it is surely significant that the motif of 

the bridge provides the title for chapter eight. 

In "The Bridge," Erdrich not only displays Henry 

Junior's ability to build "a bridge of knives suspended in 

air," (Erdrich 135) but she also attempts to establish a 

bridge between the Kashpaw and Morrissey families and the 

conflicting cultures represented in Love Medicine. In this 

chapter, Albertine meets Henry Junior when she arrives in 
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Fargo. Albertine's decision to follow Henry Junior from 

the bus station exemplifies her identification with the 

native American culture, for Albertine looks for the 

familiar which she believes is embodied in Henry Junior. 

However, Albertine soon learns that Henry Junior, afflicted 

with flashbacks from the Vietnam War, no longer embodies 

the native American traditions. Yet, even in his deranged 

state, Henry Junior follows Albertine not only because of 

her beauty but because she is Indian. "Her straight brown 

hair and Indian eyes drew him, even though she was too 

young" (Erdrich 133-34). Henry, too, is searching for a 

link to the Chippewa culture. Through sexual intercourse, 

the young couple tries to bridge the gap between their 

families and the native and white cultures that encompass 

them. But just as Henry Junior "was about to whisper love 

talk," Albertine moved from under his body, and" [i]t was, 

to Henry, as if she had crossed a deep river and 

disappeared. He lay next to her, divided from her, just 

outside and with no way to follow" (Erdrich 141). This 

theme of bridging the self to the native culture and family 

often parallels the theme of bonding the Chippewa and 

Christian beliefs. 

King Kashpaw tries to bridge the two cultures by 

crowning his uncle Eli Kashpaw the "World's Greatest 

Fisherman" (30). By giving his uncle the cap bearing that 
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accolade, King suggests that he respects the Chippewa 

traditions embodied in Eli. He is perhaps attempting to 

reunite himself with the family and culture he has left. 

Ironically, the Norwegian Lynette, who is ridiculed for her 

lack of native American heritage, appropriates the cap at 

the end of the tale. Through this turn of events, Erdrich 

implies that the Indian American's struggle for respect is 

often thwarted by white cultural domination. King's 

attempt to reunite with the culture and family fails, and 

he is again reclaimed by the white world. 

Another character who tries to bridge the gap between 

the cultures, as well as between her family and herself, is 

June Kashpaw. "June's story is one of abandonment and 

tragedy" (Flavin 62). She has been abandoned by her 

mother, Loretta, who tragically dies in the woods. 

Therefore, June finds her connections to the family and the 

Chippewa culture in Eli Kashpaw, who has taught her the 

Cree songs and traditions, yet she does create a bond with 

Marie by leaving her the black beads. And after finding 

her life outside the reservation to be lonely and unhappy, 

she attempts to come home (Erdrich 7) and reestablish her 

bond with the family and Chippewa culture, an attempt that 

results in her death. The bridge between June and the 

family and community can only be formed by Lipsha, the 

character predominantly associated with the bridge . 
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Lipsha's encounter with the bridge at the end of the 

novel reconnects June with the Kashpaw family and Chippewa 

culture and causes him to evaluate his own identity within 

the family and community. Lipsha escorts his father to the 

Canadian border in the car he has won from King. And 

because June's spirit is embodied in the car, Smith 

contends that "Lipsha's reunion with Gerry involves June as 

well" (21-22). This "one mystical night in the car, next 

to his father and encircled by his mother, has been enough 

to give Lipsha an awareness of his own importance and place 

in the universe" (22). And when Lipsha reaches the "bridge 

over the boundary river" (Erdrich 271) that leads to the 

reservation, he stops in the middle of the bridge, peering 

at the water. He recalls "how the old ones used to offer 

tobacco to the water" and thinks of June; "she was part of 

the great loneliness being carried up the driving current" 

(271). As "June fills Lipsha's thoughts . . his 

connection to her also links him with the Chippewa culture" 

(Smith 23), and he decides that "there was nothing to do 

but cross the water, and bring her home" (Erdrich 272) . 

"By crossing the water in June's car, Lipsha brings her 

back to life" (Smith 23), and he realizes that he belongs 

on the reservation with the family and Chippewa people. 

Just as he has reestablished the connection with the family 
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and culture for June and himself, Lipsha creates a similar 

bridge for Albertine in "The World's Greatest Fisherman." 

In this chapter, Lipsha's voice actually becomes a 

bridge for Albertine, who has returned to the reservation 

to reunite with the Kashpaw family and the Chippewa values, 

values she will carry back to the city. Albertine reveals 

her desire for a connection with the culture when she 

describes her perception of the earth and sky as "[a]ll one 

piece. As if the sky were a pattern of nerves and our 

thoughts and memories traveled across it. As if the sky 

were one gigantic memory for us all" (Erdrich 34). She 

imagines taking Lipsha's arm and drifting and sinking into 

the field: "crushing green wheat . . we stared up and 

were lost" (34). She is finally rescued from her 

"amazement and too much beer" (34) when Lipsha speaks, his 

voice "a steady bridge over a deep black space of sickness 

I [Albertine] was crossing" (35; emphasis added). He has 

brought her to a place where she can contemplate the 

significance of the native American values and again helps 

her return. 

Lipsha's association with the bridge continues in "Love 

Medicine," the story where he attempts to create a bridge 

between the Chippewa and Catholic religions. He ponders 

the thought that the Christian God is deaf and explores his 

feelings for the Chippewa gods, realizing that although the 
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Chippewa gods "aren't perfect . . at least they come 

around" (195). And through this discussion of the gods' 

responsibilities, Lipsha discounts the validity of faith in 

either religion, surmising that the native Americans are 

without a power to turn to. Because no god is present, 

Lipsha attempts to reinstate the "primitive art of witch 

doctoring" (Flavin 61). Lipsha, believing that he has the 

power of the "touch," attempts to bridge the gap between 

Marie and Nectar Kashpaw and merge the two religions by 

using love medicine blessed by the Catholic officials. 

However, his magic fails because he disregards the Chippewa 

rituals and is denied the blessing of the church. Lipsha's 

attempt to bridge the cultures leaves him powerless; he 

loses his "touch." But he soon learns that the only true 

bridge is love, "Love medicine ain't what brings him back 

to you, Grandma. No, it's something else. He loved you 

over time and distance . " (Erdrich 214). And upon 

learning this lesson, Lipsha regains his power and realizes 

that love transcends religious values. 

Lipsha's attempt to create a bridge between the 

conflicting religions is echoed in the symbol of the beads. 

Rainwater asserts that "one of the most interesting symbols 

that seems like a bridge between the Christian and Native 

American religious paradigms is the beads, for which one of 

the chapters is named" (412). In "Beads," Marie Kashpaw 
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recounts her adoption of June. When June arrives at Marie 

Kashpaw's home, she wears the string of black beads placed 

around her neck by the "ignoret Crees" who believed June 

was raised by the spirits of the woods (Erdrich 64). When 

June moves to Eli's home, she leaves the black beads in 

Marie's can of knicknacks. Marie often refers to the beads 

as a "rosary," yet as Rainwater contends, 

this word [rosary] rarely, if ever, refers to 
prayer beads outside the Roman Catholic 
tradition. If they are Cree beads, they should 
speak to the shamanic dimensions of Marie. 
[A]nd if they are a rosary, they should speak to 
her Catholic dimension" (412). 

Therefore, the beads emphasize the religious conflict 

embodied in Marie and reconcile the "two different 

religious frames of reference 11 (412-3). However, the beads 

also symbolize the bond between Marie and June. Marie has 

accepted the girl and her Chippewa values, and June has 

reciprocated with a respect for Marie's Catholic beliefs. 

Although the conflict between the cultures is not 

fully reconciled through the beads or the other forms of 

the bridge, the characters' identification of the conflict 

does lead to their examination of their cultural and 

religious values. And their exploration of their cultural 

values continues through their perceptions of their 

interactions with the image of water. 
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Perhaps the most extensive example of the effects of 

water on the characters' development of their external 

identity and perception of their cultural identification 

can be seen in the character of Nectar Kashpaw. Nectar 

alienates himself from the Chippewa culture when he leaves 

the reservation in search of a better life. He, then, 

encounters the struggles of life within the white culture, 

but to cleanse his sin against the Chippewa culture he 

partakes in several baptism rituals. 

Nectar's first experience with baptism occurs in "The 

Plunge of the Brave." Nectar discusses his experience with 

the rich white woman, claiming that, even though she has 

portrayed him as plunging off the cliff, he rejects the 

white world's sentence of death: 

I knew that Nectar Kashpaw would fool the pitiful 
rich woman that painted him and survive the 
raging water. I'd hold my breath when I hit and 
let the current pull me toward the surface, 
around the jagged rocks. I wouldn't fight it, 
and in that way I'd get to shore. (Erdrich 91) 

Nectar, who has compared himself to Ishmael in Moby Dick, 

"let [s] the water bounce his coffin to the top" (92). He 

has returned from his experience with an understanding of 

the implications of the Indian's struggles, the Indian who 

he understands must die (89). Nectar's concept of survival 

and his denial of the Indian American prototype, 

perpetuated by the white artist, greatly affects his 
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perception of the native American in the white world and 

his idea of where he belongs. Nectar learns that to live 

happily, he must return to the reservation where his 

beliefs are shared by others. 

Through her experiences with water, Marie Kashpaw also 

learns the value of belonging to the community. When Marie 

runs away to the convent, she establishes her perception of 

the native American culture as subordinate; in fact, upon 

reaching the convent, she refers to the reservation as the 

place" [w]here God had only half a hand in the creation. 

Where the Dark One had put in thick bush, liquor, wild 

dogs, and Indians" (42). But Marie quickly learns that 

life off the reservation is hardly better than the life she 

has left, for she encounters Sister Leopolda, who believes 

Marie is the object of Satan and attempts to remove the 

"dark corrosion" (51) of the girl's Chippewa beliefs. 

Leopolda tries to purify Marie's thoughts and end her 

affinity with the pagan Chippewa culture by pouring boiling 

water over her head. Marie reenacts this baptism on June 

when she washes June's hair with boiling water and fuel, 

implying that June must be cleansed of her experiences in 

the woods before she can enter the Kashpaw home. 

Nonetheless, these baptism attempts are futile, for both 

Marie and June return to their native American ways. Marie 



returns to the reservation, and June returns to the 

familiar by moving in with Eli. 

A similar baptism is experienced by Lynette Kashpaw. 

34 

Since Lynette has shown disrespect for Eli's Chippewa ways 

by taking the cap King gave him, King immerses Lynette's 

head in the sink full of water to cleanse her sin against 

the Chippewa traditions. King baptizes Lynette in an 

attempt to teach her that she must embrace the native 

American culture and, therefore, begin a new life. Yet 

this baptismal attempt offers Lynette little solace, for 

she continues to struggle with the Chippewa values and 

remains alienated from the Kashpaw family. Lynette, like 

Marie and June, has denied the power of water to transform, 

clearly identifying her desire to exist outside of the 

Kashpaw and the Chippewa community and, in a sense, 

reaffirms that her identity is formed entirely by western 

(Eurocentric) attitudes and values. 

The dual nature of the characters' quest for identity, 

composed of internal and external identity, is emphasized 

through the characters' encounters with the prevalent 

motifs in the novel--gossip, the bridge, and water--which 

act as catalysts for self-understanding. As the characters 

encounter these motifs, they must look within and determine 

who they really are and how they fit into the family and 

community. Those characters who are able to introspect 



35 

develop a strong sense of internal identity which empowers 

them to resolve their internal conflicts and find inner 

peace. Because they possess a strong sense of their 

internal identities, they are able to resolve their 

external conflicts and define their roles in the family and 

community as well (their external identities). However, 

those who are unable to look within themselves lose control 

of their lives; they reject rather than embrace their 

memories and, in a sense, their internal identities. As a 

r esult, these characters become consumed by their inner 

conflicts, which, in turn, influences their perceptions of 

external identity. Since they do not have internal harmony 

and a strong sense of internal self, they, likewise, find 

themselves in external conflicts and disharmony, which 

cause them to feel alienated from the family and community. 

The tragic results of this inner and outer turmoil then 

lead to their destruction--physical death. These 

characters exemplify the importance of the dual quest for 

identity and emphasize that internal and external identity 

must be in harmony, balanced, in order for the characters 

to develop a whole and functional psychological identity 

that will guide them through conflicts that encompass them. 



CHAPTER III 

TRIBAL IDENTITY 

Although the multiple narrators' individual perceptions 

of identity in Love Medicine unfold through their separate 

tales, the common thread in all the tales is their affinity 

with the Chippewa tribe, and despite Robert Silberman's 

complaint that the novel "has no sustaining central 

consciousness" (104), this affinity overshadows each story 

and creates a central focus that unifies the novel. 

Sharing in a tribal consciousness or psychic unity much 

like Jung's collective unconscious, the Chippewa 

c haracters' connection to the tribe dictates not only their 

behaviors and perceptions of self, but also defines the 

tribal identity. Because this shared consciousness means 

that what affects one member of the tribe affects the tribe 

as a whole, the importance of a sense of belonging cannot 

b e overstated (Locust 221). 

This Chippewa psychic unity is seen in the first 

chapter of Love Medicine when Albertine describes the sky 

and "Northern Lights" as a 

pattern of nerves and our thoughts and 
memories traveled across it. As if the sky were 
one gigantic memory for us all. Or a dancehall. 

36 
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And all the world's wandering souls were dancing there 
(Erdrich 34). 

Drawing upon the traditional Chippewa belief that "the 

northern lights are ghosts rising and falling in the steps 

of a dance" (Densmore 74), Albertine's description of the 

Northern lights reveals the significant relationship 

between the past, present, and future. 

This relationship is important in the novel because 

American Indian tribal consciousness is unusually dependent 

on perception of space and time. Native Americans "view 

space as spherical and time as cyclical, whereas the 

non-Indian tends to view space as linear and time as 

sequential" (Allen, Sacred Hoop 59). In a sense, "time is 

of timelessness, as the concept of space is of 

multidimensionality" (147). Therefore, the members of the 

tribe today share a significant relationship with the 

tribal members of the past and future. The members of the 

tribe are eternally connected: because time and space are 

woven together, spirits can transcend any limitations 

imposed by the vastness of time and space and visit their 

tribal members on earth. In fact, the native Americans 

view immortality itself as circular (Locust 223); hence, 

"Indians and spirits are always found together" (Allen, 

Sacred Hoop 2), future and past are one with the present. 
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This perception of time and space, this circularity of 

immortality, is demonstrated in Love Medicine. Both June 

and Nector Kashpaw return from the dead to visit their 

relatives and other tribal members who were important to 

them in life. Not bound to an afterworld, both June and 

Nector seem to cross temporal and metaphysical boundaries 

to return to the tribe. Even though Gordie must call 

June's name aloud to have her materialize, her "presence, 

that is, her absence, haunts the book" (Silberman 104). 

June, like Nector, is tied to the living Chippewas through 

memories, the vast tribal unconsciousness. Although each 

character visited by the ghosts reacts differently to the 

visitations, none are disconcerted by or even surprised by 

the relationship between the living and dead, between space 

and time. 

This acceptance of the oneness of time and space 

connects the tribal members together and helps define the 

tribe's identity as a whole. "Indian time rests on a 

perception of the individuals as a part of an entire 

gestalt in which fittingness [belonging to the tribe]" is 

based on "how the person meshes with the revolving of the 

seasons, the land, and the mythic reality that shapes all 

life into significance" (Allen Sacred Hoop 154). A 

person's perception of his or her place in this vast and 
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timeless consciousness creates a sense of belonging to the 

tribe. And the unifying function of this kind of awareness 

of time and space is actively promoted by the elders of the 

tribe who pass down the myths and rituals that 

significantly define the tribe's identity. 

Myths and rituals are timeless and bound to the 

tribe's consciousness. In The Sacred Hoop, Paula Gunn 

Allen, a member of the Laguna tribe, explains that "[m]yth 

may be seen as a teleological statement, a shaped system of 

reference that allows us [native Americans] to order and 

thus comprehend perception and knowledge" (104). Myths are 

stories that create the "holistic image" that penetrates 

all native American thinking and formulates the tribal 

"consciousness, thus providing a coherent and empowering 

matrix for action and relationship" (104-5). These myths, 

or tribal narratives, communicate the significance of 

community, "which is assumed to be intact as long as the 

ritual or sacred center of the community is intact[,]" and 

the ritual center of the tribe "is a tangible object seen 

as possessing nonrational powers to unite or bind diverse 

elements into a community, a psychic and spiritual whole" 

( 8 0) . 

Silberman claims that "Indian ritual has no place in 

Love Medicine except in the 'touch' of Lipsha, presented 
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satirically when he replaces the goose hearts with store

bought frozen turkey hearts, and watches his 'patient' 

choke to death" (109). Although Silberman does not 

underestimate the tragic results of Lipsha's attempt to 

reinstate the shamanic art, his view of ritual does seem 

callow. Understanding ritual only in terms of 

stereotypical "cowboys and Indians" behaviors leads 

Silberman to miss the pervasive yet subtle role it plays in 

Love Medicine. Specifically, Silberman misses the point 

that the ritual Lipsha performs influences his perception 

of himself and mirrors the importance of ritual to the 

members of the Chippewa tribe and to their perception of 

their tribal identity. 

In the chapter that gives the novel its title, Lipsha 

examines his perception of his tribal identity and his 

place within the community by attempting to use ritual love 

medicine, shamanic charms meant to instigate love between 

two people. Historically, a Chippewa woman who felt that 

her husband might be straying would use love charms to 

"regain his affection" (Densmore 108). In Chippewa Child 

Life and Its Cultural Background, M. Inez Hilger explains, 

"Love charms . were bought from medicine men or 

medicine women who were gifted with the power to make them" 

(160). Generally, love charms are made with herbs or the 
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pursued person's hair or clothing (160), but, occasionally, 

"the tip of the tongue and wings of the male and female 

mourning doves are added for enduring love" (Dove 147). 

Lipsha realizes the significance of animal parts for love 

medicine and plans, initially, to use the hearts of a 

female and male goose, "a bird what mates for life" 

(Erdrich 200). Believing he has the healing power of the 

Chippewa, a shamanistic specialty (Landes 133), Lipsha 

confidently attempts to work the magic that Marie hopes 

will rekindle Nectar's love for her. 

The satirical overtones of Lipsha's ceremony do not 

result from the ritual having "no place in Love Medicine" 

(Silberman 109), but rather from Lipsha's imperfect 

confidence in the power of the ritual demonstrated in his 

unfortunate reminder to himself: "I told myself the old 

superstitions was just that--strange beliefs" (Erdrich 

203). Caught between the dualities of Chippewa and 

Catholic religion, Lipsha attempts to use store-bought 

turkey hearts to work his spell rather than obtaining fresh 

goose hearts--a deviation from the ritual which leads to 

Nectar's tragic death. Lipsha's Catholic upbringing has 

taught him to fear the revered medicine man, Old Man 

Pillager. Believing Pillager is evil, Lipsha refuses to 

ask the shaman for advice and takes the responsibility into 



his own hands, despite the fact that he knows that "love 

medicines is not for the layman to handle" (199). 
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Lipsha knows that because he is a layman, he is 

unqualified to perform this ritual. That he does so anyhow 

results from a character flaw which is revealed through 

Lipsha's numerous references throughout the novel to his 

own healing power. His enormous pride leads him to lay 

"false claim to supernatural power" (Landes 210), an 

illegitimate use of love medicine which interferes 

temporarily with his cherished natural shamanic healing 

abilities. Only when he recognizes the delicate nature of 

Chippewa ritual is his "touch" returned. 

Nonetheless, Lipsha's familiarity with this ritual and 

its significance establishes his affinity with the tribe. 

Lipsha tells the reader that" [t]hese love medicines is 

something of an old Chippewa specialty. No other tribe has 

got them down so well" (Erdrich 199), a fact that Densmore 

confirms in Chippewa Customs: "The Chippewa, more than many 

other tribes, believed in the use of 'charms'" (107). 

Lipsha's failed love medicine makes a social commentary 

about the younger generations of native Americans who do 

not observe the rituals that create the tribal 

consciousness. In a sense, these native Americans question 

and often reject the traditions and values that have 
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influenced the development of their personal and tribal 

identities, but the novel seems to be suggesting that only 

when these young people, like Lipsha, have left the 

reservation and returned can they fully acknowledge that 

their ancestral culture dominates and defines their 

identity. 

Significantly, ritual resurfaces in the novel when 

Lipsha returns to the reservation in the last chapter, 

"Crossing the Water." In this chapter, Lipsha remembers the 

Chippewa rituals of making offerings. As he crosses the 

river that leads to the reservation, he thinks of June and 

remembers "how the old ones used to offer tobacco to the 

water'' (Erdrich 271). As M. Inez Hilger explains in 

Chippewa Child Life and its Cultural Background, Chippewas 

have often "offered tobacco to the deities associated with 

water" ( 62) , specifically the "' Spirit of the Water'" 

(Densmore 81), so that a dead relative can make a safe 

crossing from life to death. Some also say that the 

Chippewas offer tobacco to the water to insure their own 

safe crossing over it (Hilger 62). Although Lipsha does 

not actually cast tobacco into the river's "vast 

unreasonable waves" (Erdrich 272), his recollection of this 

ritual before crossing implies that he desires safe passing 

not only for himself but for the spirit of June, which 



resides in the car. Lipsha has learned the value of 

rituals and finally realizes that his identity is 

intertwined with that of the tribe. 
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Lipsha understands that the rituals are enactments of 

tribal myth, and his resurrection of ritual in his quest 

for his tribal identity evokes the tribal myth in Love 

Medicine as well. Lipsha's knowledge of myth aids him in 

his quest to understand his personal perception of religion 

and tests his definition of the Chippewa identity, as well 

as his own. In "Love Medicine," Lipsha ponders the power 

of myths--both tribal and Christian. He recollects the 

many Chippewa gods and considers their various 

personalities and purposes, saying "Now there's your God in 

the Old Testament and there is Chippewa Gods as well. 

Indian Gods, good and bad" (Erdrich 194). Lipsha's 

descriptions of Missepeshu and Nanabozo emphasize the 

immediacy of the myths and gods in Chippewa life and the 

contrast between the Catholic and Chippewa gods. For 

instance, Lipsha describes 

the water monster, Missepeshu, who lives over in 
Lake Turcot. That water monster was the last God 
I ever heard to appear. It had a weakness for 
young girls and grabbed one of the Blues off her 
rowboat. She got to shore all right, but only 
after this monster had its way with her. She's 
an old lady now. Old Lady Blue . Still she won't 
let her family fish that lake. (194-95) 



And he introduces us to the trickster, Nanabozo, also 

known by the Chippewa as Winabojo and Nanabush, who "was 

the master of life--the source and impersonation of the 

lives of all sentient things, human, faunal, and floral. 

He endowed these with life and taught each its peculiar 

ruse for deceiving its enemies and prolonging its life" 
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(Densmore 97). Nanabush could "assume at will, and in an 

instant, a new form, shape and existence. Nanabush could 

be a man, and change to a pebble in the next instant. He 

could be a puff of wind, a cloud fragment, a flower, a 

toad" (Johnston 19-20). Nanabush is notorious for teaching 

the Chippewas how to use medicines and represents the 

"struggl[e] with the many forms of want, misfortune, and 

death that come to the bodies and beings in nature" 

( Densmore 9 8) . 

"Nanabush . . appears in Love Medicine in the 

magically flexible form of Gerry Nanapush, [who] uses his 

transformational powers to escape from difficult situations 

and disguise himself to attack his enemies" (Smith 25). 

Gerry Nanapush, an accomplished criminal, attains fame on 

the reservation for his ability to escape any white man's 

prison--according to reservation lore, by shape-shifting 

like Nanabush does. Albertine Johnson refers to Gerry's 

shapeshifting ability in "Scales." She explains that Gerry 
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has "eellike properties in spite of his enormous size" 

(160). She describes him as "cat-quick" (165) and again as 

"a fat rabbit" (169). Gerry's illegitimate son, Lipsha, 

refers to his father's smile as "wolf3 white and sharp" 

(Erdrich 259) and imagines Gerry "spring[ing]" into the air 

to reach King's window (258): 

He [Gerry] could fly. He could strip and flee and 
change into shapes of swift release. Owls and bees, 
tow-toned Ramblers, buzzards, cottontails, and motes 
of dust. These forms were interchangeable with his. 
He was the clouds scudding over the moon, the wings of 
ducks banging in the slough, he was. (266) 

Gerry appears to be able to assume the form that will best 

help him escape his enemies, the police, and further his 

fight for the Chippewa people. He represents the 

Chippewas' struggle against injustice and domination by the 

western culture, their longing for freedom, and their zest 

for life. Gerry's ritualistic escapes affirm his affinity 

with the tribe and provides new myths or narrative tales to 

help unify his tribe. 

Although the Chippewa rituals and myths enable some of 

the characters in the novel to assimilate the importance of 

tribal unity, not all of the Chippewa characters are in 

touch with these myths and rituals . The influences of 

"formal education. . outside religion, marriage, and 

3rn the Chippewa culture, the wolf represents perseverance 
and guardianship (Johnston 53), qualities Gerry also shows. 
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length of time and/or experience off the reservation" 

(Locust 221) often cause disharmony in these tribal 

members, who are therefore alienated from the tribal 

community, their Indian culture warring with the overlay of 

western culture. 

This alienation is one of the major themes in 

contemporary native American literature (Allen, Sacred Hoop 

127) . Allen points out that in native American culture 

"breeds," persons of mixed parentage or acculturation, 

often feel alienated from the native American culture 

( 12 9) . However, even some full-blood tribal members and 

others who have been raised in the Indian culture often 

find themselves alienated. They do not share the common 

point of reference necessary to make their link to the 

tribe meaningful in their experiences; therefore, their 

"personal significance becomes lost in a confusion of 

dualities" of good and bad, white and Indian (134). In 

Love Medicine, the alienation theme finds expression in the 

dualities with which a number of the characters contend. 

In "Reading Between Worlds: Narrativity in the Fiction 

of Louise Erdrich," Catherine Rainwater lists five 

prominent themes of duality in the novels of Louise 

Erdrich: 



----Christianity versus shamanic religion; 
----mechanical or industrial time versus 

ceremonial time 
----the nuclear family versus tribal kinship 

systems; 
----main or privileged characters versus 

characters of equal status; 
----privileged narrative voices as opposed to 

dialogical or polyphonic narrative 
development. (406-7) 
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Although all five of these themes appear throughout 

Love Medicine, the most influential is the conflict between 

white and Chippewa culture. Many of the characters find 

themselves caught in the dualities of the Chippewa and 

western culture. Moreover, the characters who seem to be 

most affected by the cultural conflict are the Chippewa 

men, who seem to be unable to resolve the conflicts between 

the Chippewa religion, government, and social structure and 

those of western culture and find themselves in constant 

struggle with the dualities. The men in Love Medicine 

caught within the dualities generally resolve their 

dilemmas in one of three ways: by rejecting their 

"Indianness," accepting their Indian culture, or committing 

suicide (Allen, Sacred Hoop 134-35). 

For many native Americans caught in the dualities of 

white and Chippewa culture, rejecting the native culture 

and adopting the western ideology seems to be the best 

solution. However, Paula Gunn Allen contends that "those 
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who perceive themselves as thoroughly westernized" often 

experience "suicidal depression, alcoholism, abandonment of 

Indian ways, 'disappearance' into urban complexes, and 

verbalized distrust of and contempt for longhairs 

[Indians]" (134-35). As Louise Flavin notes, "alienation 

from tribal customs and a historical past creates conflicts 

for the Indian who relocates in an environment away from 

the reservation" (Flavin 55). These negative results are 

best illustrated in LQYe. Medicine through the Chippewa 

character King Kashpaw. 

King Kashpaw rejects his Indian heritage by moving 

away from the reservation and marrying a white woman. King 

struggles with the conflict between his heritage and the 

western ideology he adopts. His rejection of his Indian 

culture has left him disconnected from reservation life and 

bound to the white culture, which he also believes has 

rejected him. He finds refuge in a small, dark and 

"depressing" apartment in the urban area, Twin Cities 

(Erdrich 250). Ironically, King's place of refuge, Twin 

Cities, implies further dualities, or multiplicities--the 

ethnic cultures within the urban areas vary as greatly as 

the native American cultures and perhaps greater than the 

opposing white and Chippewa cultures on the reservation. 

While King attempts to escape the duality on the 
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reservation, he, in fact, moves into an area consisting of 

vastly different ethnic communities--Scandinavian, Asian, 

etc. And within this mass of ethnic variations, King is 

unable to find suitable work, and this further alienation 

pushes him deeper into alcoholism and depression. 

When King is introduced in the first chapter, he is 

seen drinking heavily with his half-brother, Lipsha, and 

Uncle Eli. Flavin notes that King's "return to the 

reservation for June's funeral is marred by drunkenness and 

quarrels with his wife and family" (Flavin 59). His 

drinking eventually leads to his violent attack on his 

wife, Lynette, who finally flees to the safety of the car 

that King has purchased with June's insurance money, "and 

it is on this car that King takes frustrated revenge, 

seeking to get at his wife inside. The car, incidentally, 

is a Firebird, formerly an object of religious adoration by 

the Chippewa Indians" (Magalander 102). King's attack on 

the car, symbolizing the Chippewa consciousness, 

exemplifies his rejection of the Chippewa culture and his 

torment upon doing so. 

King lashes out at the Chippewas themselves in the 

final chapter of the novel. He raves about the Chippewas 

who "forget about their cousins" (Erdrich 253) when they 

succeed in the white culture and blames them for his 
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failure. He seems to expect other Chippewas to help him 

just because he was born Chippewa, but fails to understand 

that he cut himself off from the tribe. Furthermore, he 

feels no remorse for turning in his Chippewa companion in 

crime, Gerry, to the police when Gerry escapes from prison. 

It appears that King expects communal unity and aid from 

his tribe, yet he is unwilling to reciprocate. And by 

betraying his Chippewa friend, Gerry, King rejects any 

"strong connection" (248) with the Chippewa community. 

King eventually tries to mend his relations with his 

family and show his respect for Chippewa traditions by 

crowning his Uncle Eli the "World's Greatest Fisherman" 

(30) and by finally acknowledging Lipsha as his brother. 

However, his thorough westernization--represented by his 

marriage to Lynette, who devalues the Indian 

culture--leaves little hope for King to recapture his 

Indian heritage. 

For many American Indians, maintaining the tribal 

heritage and affiliation is of primary importance. They 

struggle to retain their heritage against all odds. But 

often these same American Indians suffer from "self-

rejection" and "struggle through rage directed against 



whites and 'apples 111 4 (Allen, Sacred Hoop 135). Gerry 

Nanapush represents this struggle in Love Medicine. 
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Perceived as a Chippewa political hero by other 

members of the tribe, Gerry accepts Chippewa values and 

fights valiantly for the rights of the Chippewa. He stages 

sit-ins and joins the American Indian Movement (Erdrich 

248), expressing his rage toward the whites by fighting the 

United States' legal system. Gerry rejects any rules other 

than those stipulated by Chippewa culture and "has complete 

disregard for the law, believing instead in a personal 

system of justice" (Flavin 59). After assaulting a white 

cowboy, Gerry battles the system by escaping from various 

prisons. Eventually, Gerry's outrage at the white legal 

system prompts him to murder a federal officer on a nearby 

reservation. This final outburst of violence effectively 

alienates him from the tribe, for now he cannot return to 

the reservation and "is forever a fugitive" (Flavin 60). 

Although King and Gerry react differently to cultural 

conflicts, they are both alienated from their tribe and 

heritage. Nonetheless, their alienation affects each of 

them differently. Both men are trapped by the dualities of 

4rn "Crossing the Water," Gerry remarks of King, 
"I confided to him all my plans to escape once, 
never knowing he was an apple." 

That is: red on the outside, white on the 

inside." (Erdrich 259) 
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white and Indian, good and bad. Gerry fights for the 

common good of the Chippewa, but commits heinous crimes in 

doing so, crimes which Chippewa culture also proscribes. 

This delinquent behavior then alienates him from both 

cultures. Unable to return to the reservation, he no 

longer has a home, and will be caught and imprisoned if he 

remains in the city. Gerry's only choice is to flee to 

Canada. However, there is still hope for Gerry. His 

rebirth from June's car suggests that in Canada he may, in 

fact, find acceptance with a surrogate family. 

On the other hand, King's self-indulgent actions and 

his decision to live in an alien culture hints at his 

destruction. Unable to cope with conflicting cultures or 

to resolve his internal conflicts because he remains in the 

midst of the dualities, King is the kind of victim Paula 

Gunn Allen describes as ''most likely to be suicidal, 

inarticulate, almost paralyzed in their ability to direct 

their energies toward resolving what seems to them an 

insoluble conflict" (Allen, Sacred Hoop 135). 

Other characters who share these traits are Henry 

Lamartine Junior and June Kashpaw, the female exception. 

Both Henry and June have left the Chippewa reservation and 

in an attempt to find individual "freedom, independence, 

growth, and fulfillment away from his [or her] original 
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home and society" (Flavin 55). However, neither character 

finds the fulfillment he or she is looking for, and both 

attempt to return home. Bevis contends that this kind of 

fulfillment results from reuniting with the Indian culture 

and tribe (586). Unfortunately, Henry and June are caught 

between the dualities of the conflicting cultures they have 

experienced, making reunification with the tribe and tribal 

consciousness impossible for them. They are alienated from 

both the white and the native American cultures, and 

neither June nor Henry possesses the skills to cope with 

either the conflict or the resulting alienation. Perhaps 

Henry and June are unable to cope with their alienation 

because their perceptions of alienation create a disharmony 

among their spirits, minds, and bodies. In "Wounding the 

Spirit: Discrimination and Traditional American Indian 

Belief Systems," Carol Locust explains that native 

Americans believe that "humans are threefold beings made up 

of a spirit, a mind, and a body" (221), and any disharmony 

between these aspects leads to physical and mental illness 

(225). Locust continues, "[o] ne cannot be in a state of 

disharmony that is caused by suppressed anger, frustration, 

heartache or fear without sooner or later developing 
I 

unwellness in the physical body from that disharmony" 

( 225) . This disharmony generally occurs when a tribal 
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member violates "sacred or tribal taboos" such as 

disregarding strict religious or ceremonial rituals (226). 

In Love Medicine, Henry and June have, indeed, violated 

their culture by rejecting the tribal heritage and rituals 

and adopting western values. Once outside their Indian 

culture, both Henry and June find themselves alien in the 

white culture as well. Their alienation from both cultures 

then results in illness, most evidently mental illness, 

which finally leads to suicide. 

When Henry returns from Vietnam, the white man's war, 

his spiritual consciousness remains in Vietnam, far from 

the reaches of tribal unity. He is paralyzed by flashbacks 

of the war, his mental state clearly distorted. And his 

involuntary involvement in the war has amplified his 

struggle within the two cultures. He fantasizes about 

violence and is unable to relate to the various people he 

meets in the city. Nonetheless, Henry does attempt to 

reunite with the tribe he has forsaken through Albertine 

Johnson, the first Chippewa he meets in Fargo. Jeanne 

Smith says of this attempt: "The sexual encounter between 

these two desperate, solitary Chippewas in a cheap hotel 

room forms a momentary connection" but "transpersonal 

connection is impossible ... as each tries to preserve the 

frail outline of the self" (15). Henry's westernization 
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has emphasized his individuality and keeps him from merging 

spiritually with the tribal as represented by Albertine. 

And Albertine, who herself is trying to escape her culture, 

is too young, uneducated and unskilled in reunification. 

When Henry returns to the tribal community on the 

reservation, he again tries to reconnect with the tribe, 

but is unable to do so. In "The Red Convertible," Henry's 

brother, Lyman Lamartine, describes Henry's delusionary 

state: 

Henry was jumpy and mean .... He sat in front of it 
[the television] watching it, and that was the 
only time he was completely still. But it was 
the kind of stillness that you see in a rabbit 
when it freezes before it will bolt. He was not 
easy. He sat in his chair gripping the armrests 
with all his might, as if the chair itself was 
moving at a high speed and if he let go at all he 
would rocket forward and maybe crash right 
through the set. (Erdrich 148) 

Lyman notes Henry's inability to cope with life in general, 

and he realizes that his brother has changed; he has become 

quiet and distanced from the family, completely alienated 

from the tribe. Henry is paralyzed socially and 

spiritually, even in his nervous and jittery state. He is 

completely out of reach, and neither Albertine nor Lyman 

can help him, for neither has the harmonizing shamanistic 

powers needed. Ultimately left without any way to resolve 

his conflict and reconnect with the tribal consciousness 



(or communicate with its members), Henry kills himself by 

jumping into the river to escape the conflict. 
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June Kashpaw's tragic conflict leads to her suicide as 

well. 

her. 

June, also a victim of westernization, "sense[s] 

. alienation and isolation [which] translates into 

physical fragility; severed from her home [and tribe], she 

can no longer hold her body together" (Smith 14). June 

feels as fragile as an egg shell, believing that she might 

"crack wide open, not in one place but in many pieces" 

(Erdrich 5) . She has formed a boundary between herself and 

those around her because she is unable to merge her 

internal Chippewa traditions, as taught to her by her Uncle 

Eli Kashpaw, with her external western experiences. 

kind of mock ceremony, June attempts to shed the 

westernized shell that encloses her Indian spirit. 

In a 

In the 

bathroom of the bar, "she rolled her top [a pink "shell" 

turtleneck] up carefully" (4), but she pulls her shell back 

down before returning to the bar. She cannot remove the 

western culture and uncover her Indianness. 

The conflict between June's beliefs and her 

experiences leaves her in turmoil; she has lost control of 

her life and her connection with the psychic unity of the 

tribal consciousness. Raised by her uncle Eli Kashpaw 

after rejecting Marie's nurturing care, June lacks 
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connection to tribal unity, a unity which is maintained by 

the women of the tribe. In fact, her ex-husband, Gordie, 

is the only remaining connection to her family and tribe 

mentioned in her story (Smith 14). So finally, with 

nothing left to lose, June's longing for tribal connection 

prompts her to brave a snowstorm to return home to the 

reservation. But her attempt fails; although she is well 

aware of the dangers of the approaching snowstorm, she 

continues to walk toward the reservation and dies. This 

inability to return to the reservation emphasizes not only 

June's alienation from the Chippewa people but her 

dislocation from tribal consciousness as well. 

The significance of tribal identity in Love Medicine 

becomes apparent by the way the characters view alienation. 

The majority of the male characters (and June Kashpaw) 

perceive themselves as alienated from the tribal 

consciousness that overshadows the novel. These characters 

do not understand the importance of preserving the Chippewa 

myths and rituals that unify the tribal members and define 

the tribe's identity. Without the recognition of the 

Chippewa myths and rituals, the characters jeopardize their 

tribal identity and struggle with the dualities of western 

and Chippewa values. Whether these alienated characters 

reject their Chippewa heritage and adopt the western 
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culture or accept their heritage and fight against the 

western culture, their inability to integrate the dualities 

results in a fundamental disharmony of body, mind, and 

spirit which irretrievably isolates them, and their 

alienation from the tribal consciousness leads to 

alcoholism, violence, and even death. 

The tragic results of adopting and rejecting are 

apparent in the stories of King Kashpaw and Gerry 

Lamartine, for their inability to merge the cultures leads 

to their violent outbursts and resultant isolation from the 

tribe. And the efforts of Henry Lamartine Junior and June 

Kashpaw are even more futile and more profoundly tragic. 

Because Henry and June have been westernized involuntarily 

and are so alienated that they cannot reconnect with the 

tribe, they commit suicide. 

Interestingly, June's alienation and inability to 

merge the cultures do not represent the other women 

characters in the novel. June follows the example of the 

men in the novel, leaving the reservation in search of 

independence and a better life. But she, too, is unable to 

deal with the conflicting cultures. In contrast, June's 

niece, Albertine, devises a system of coping with and 

merging the dualities she encounters. Albertine's 

experience, although similar to her aunt's, results in 
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success because she not only retains her tribal identity 

but also possesses a strength that can best be explained by 

her clearly defined gender identity. 



CHAPTER IV 

GENDER IDENTITY 

In Love Medicine, gender role is as crucial as, and 

interacts with, tribal membership in the formation of 

identity. The characters in the novel who are able to live 

in harmony with themselves and their culture are, with one 

exception, women. Similarly, the characters who cannot 

integrate self and culture are, with one exception, men. 

Except for June, the native American women in Love Medicine 

possess strength and coping skills that none of the men 

except Eli have. Viewing the role of the native American 

woman in the novel from a feminist-tribal perspective can 

shed light on why Erdrich makes this odd gender 

differentiation. 

The exceptions, June and Eli, can be explained fairly 

briefly. June does not have a clear gender model, and Eli 

is in a number of ways a character apart from the others. 

June was raised by Eli, not the women of the tribe. She, 

therefore, did not learn the women's coping skills. 

Although Eli assumes the nurturing role in raising June, 

his personal identity is almost entirely subsumed in native 

American culture. As much as is possible in the twentieth 

century, Eli lives in the old ways, hunting and fishing and 
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communing with nature. Rejecting the women as role models, 

June follows the example of the men, leaving the 

reservation on a personal quest, retaining loose ties with 

only her ex-husband, Gordie. Her isolation from the women 

and tribal consciousness leaves her alienated from the 

tribe, and as a result, she loses her sense of self and 

commits suicide. 

June's inability to deal with the conflicting cultural 

values is not solely the result of leaving the reservation, 

for other women who leave are able to deal with the 

conflicts. June is handicapped by her rejection of 

identity with the women of the tribe, an identity which her 

niece, Albertine Johnson, carefully preserves. Albertine 

also leaves the reservation and adopts the western culture. 

But, even though she experiences some of the same feelings 

of alienation that June experiences, she is protected by 

her sense of kinship with the women of the tribe, and this 

sense of kinship gives her the strength and the coping 

skills she needs to remain a part of, although apart from, 

her tribe. 

In "A Bridge," Albertine describes a sense of 

alienation similar to her Aunt June's. When Albertine runs 

away from the reservation, she says she feels that she has 

"lost all sense of the actual proportion of things and knew 
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herself as bitterly small" (Erdrich 132). Albertine loses 

her sense of tribal identity when surrounded for the first 

time by the strangers in Fargo. Of course her first 

reaction is to try to "establish a physical connection in 

this alien environment'' by exchanging breath with the crowd 

of strangers (Smith 15). Failing in this, she tries to 

reconnect with the Chippewa culture through sex with Henry 

Lamartine Junior, the first Indian man she sees. 

Unfortunately, Henry lacks a connection to the tribal 

consciousness as well. Therefore, Albertine must devise a 

system for coping with the dual nature of the cultures she 

participates in. She finds her balance through kinship 

with the women of the tribe which provides the strength and 

skills that she needs to successfully merge the two 

cultures. Albertine's strength and ability to balance the 

conflicting cultures exemplify the women's philosophy and 

role in society. Generally, the women's interaction with 

the dualities are not only less tragic than the men's, but 

the women's presence seems to be the healing force in the 

novel. 

In Women in American Indian Society, Rayna Green 

contends that those women who retain "a network of kin

based relationships" while off the reservation adjust more 

efficiently to the new culture (87). Albertine does 
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maintain a successful relationship with the Chippewa 

culture by returning to the reservation and reacquainting 

herself with the tribal consciousness. When Albertine 

returns to the reservation, she not only reunites with the 

land but with the family and the strong women who maintain 

the traditions and cultural awareness. Her affinity with 

the tribe then gives Albertine the strength to attain 

successful relationships off the reservation and even to 

complete nursing school. She survives life off the 

reservation only because she lives according to the native 

American woman's philosophy--the philosophy of harmony and 

balance that is guarded by the Chippewa women. 

The women in Love Medicine are perhaps the strongest 

characters in the novel, "for the women approach the same 

reservation world with a different outlook" (Flavin 57). 

Native American women do not perceive the world as black 

and white, good and bad. American Indian women see only 

"varying degrees of intensity" and "create a living web of 

definition and depth, and significance arises from their 

[contrast's] interplay" (Allen, Sacred Hoop 244). The 

importance lies in the perception of "balance among all 

elements in tribal perception, aesthetics and social 

systems" ( 244) . 
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The women in Love Medicine do not react negatively to 

the westernization of the reservation. They attempt to 

resolve the dualities that westernization imposes by using 

their concern for the tribe's harmony and their power as 

equal citizens in the Chippewa community to overcome the 

hardships they face. The Chippewa woman's approach is to 

resolve, not reject or adopt as do the men and June. If 

they react to the dualities as the men do, they fail--as 

June does. 

Native American women have been empowered by the fact 

that tribal members "never viewed women as objects of scorn 

or contempt, fit only to bear burdens and do all the work" 

(265). Throughout history, "Indian women have been forced 

to be flexible, resourceful, and tenacious in facing 

struggles for survival and growth in constantly shifting 

circumstances" (Bataille & Sands 130). Native American 

women are survivors; they are socialized to endure life's 

hardships (Allen, Sacred Hoop 2). "In short, the women did 

--and wherever possible still do--everything that maintains 

the life and stability of their tribal people" (207). 

The women in Love Medicine, particularly Marie Lavarre 

Kashpaw and Lulu Lamartine, survive many struggles and 

maintain the Chippewa and family unity. Both women 

represent the harmonizing and balancing qualities of the 
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native American women but in vastly different ways. Marie 

Kashpaw represents the nurturing, humanitarian aspect of 

native American woman, caring for the orphaned and weak. 

Marie does not bear children easily, and those she does 

bear often do not survive. But she nurtures the children 

of other women. In much the same way, she empowers the 

people around her offering them a chance to succeed. Lulu 

Lamartine empowers people in a very different way. She 

empowers people spiritually. Lulu represents the 

shamanistic aspect of native American woman. She retains 

the ritual and spiritual values of the tribe, providing the 

spiritual strength that Marie lacks. And unlike Marie, 

Lulu is a breeder but cares little for nurturing. In a 

sense, Marie and Lulu are two sides of a coin. And through 

their strengths they create balance and harmony where 

dualities once existed. 

Marie Lavarre Kashpaw is resilient. She survives 

numerous adversities and copes successfully with the many 

dualities she encounters on and off the reservation. In 

"Saint Marie," Marie explains how she is caught between the 

conflicting nature of the Chippewa and Catholic religions. 

Although Marie embodies the paganism of Chippewa religion, 

as a girl she longed to be a Christian saint. In order to 

attain that sainthood, the young Marie rejected her Indian 



heritage and left the reservation to join the convent on 

the hill. 

In "American Indian Women and the Catholic Church" I 

Valerie Sherer Mathes discusses American Indian girls' 
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frequent desire to become sisters of the Catholic church. 

As early as 1880, Catholic priests such as Father Belcourt 

noted an influx of native American girls wishing to become 

sisters in the convents (23). During the early nineteenth 

century American Indian women were allowed to "join and 

even become professed" members of the Catholic convents 

(22). In fact, one of the .first convents of native 

American nuns was founded on a Chippewa reservation in 

North Dakota (similar to the setting of Love Medicine). 

But Marie's vocation is short-lived. 

The Sacred Heart convent which Marie proposes to join 

is populated by Anglo nuns, one of whom is Sister Leopolda. 

Sister Leopolda convinces Marie to join the sisters in the 

convent and escape the pagan culture on the reservation. 

Ironically, Marie who has attempted to escape the dualities 

on the reservation finds herself amidst further conflict. 

She is dominated by a nun who is herself battling the pagan 

and Catholic values. Leopolda believes that Satan desires 

not only Marie but herself as well. And throughout her 

relation with Marie, Sister Leopolda tries to purify the 



girl's pagan soul through physical and mental abuse. 

Leopolda, the representation of Catholic goodness, is in 

reality a sadistic woman caught in the dualities of good 

and evil. Ironically, Marie, the embodiment of paganism, 

evolves as the saint in the novel, for she is the 

"embodiment of the saintly virtues of compassion, 

forgiveness, and love" (Flavin 62), and her humanitarian 

acts abound throughout the novel. 

After suffering the sadistic punishments of Sister 

Leopolda, Marie never once takes revenge upon the nun. 

She explains her decision to conceal the abuses she has 

suffered and take pity on Sister Leopolda: 
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My heart had been about to surge from my chest 
with the blackness of my joyous heart. Now it 
dropped. I pitied her. I pitied her. Pity 
twisted in my stomach like that hook-pole was 
driven through me. I was caught. It was a 
feeling more terrible than any amount of boiling 
water and worse than being forked. (Erdrich 56) 

Despite the abuses she has suffered, however, Marie does 

not accuse Sister Leopolda; instead, Marie forgives her--a 

saintly act--before fleeing the convent. 

Marie again reveals her humanitarian concern for the 

nun in "Flesh and Blood." When Marie hears that Sister 

Leopolda is dying, she plans to visit the nun to take 

revenge for the old cruelties: 
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Through the years I had thought up many various 
punishments I would like to commit on the nun 
who'd cracked my head and left a scar that was 
tight and cold in my palm, a scar that ached on 
Good Friday and throbbed in the rain. But every 
time I thought of her damned, I relented. I saw 
her kneeling dead faced, without love. (111) 

Even though she fantasizes about punishing the nun for her 

abuses, Marie is unable to take revenge. When Marie visits 

Sister Leopolda she again thinks of vengeance, but even 

after struggling with the Sister Leopolda for the spoon 

that the sister intended to hit Marie with, Marie is unable 

to harm the nun. Instead she sits in silence with the nun, 

realizing that Leopolda will soon die and cannot be 

rescued. 

Marie does not limit her concern and humanitarian acts 

to Sister Leopolda. After surviving the loss of two 

children, Marie takes in June and Lipsha, both of whom have 

been abandoned by their mothers. Hilger asserts that 

Chippewas often adopt people into their families: 

Small children were, and are, adopted not only by 
relatives but also by friends. There were 
no adoption ceremonies . [but i]n the case of 
small children, the parents' consent was 
required. ( 3 3) 

And even though Hilger maintains that an illegitimate child 

was "not well liked until after it grew up" (33), Marie 

treats these orphans as if they are her own children. She 
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understands their needs. When June decides to live with 

Eli Kashpaw, Marie allows her to go. And in "Crossing the 

Water," Marie shows the confused Lipsha where she keeps her 

money. "'I am an old woman,' she said. 'What do I need 

with this [money]?"' (Erdrich 245). Lipsha voices his 

understanding of Marie's actions: 

the more I thought about the way she looked at me 
when she said that, the more I felt like Grandma 
was offering me something. Bus fare, maybe, the 
chance to get away from here in my confusion. 
(245) 

Marie has realized Lipsha's need to search for his 

identity, and even though she fears that he will run away, 

she offers him the chance to do so. 

Although she must let these children leave her care, 

Marie maintains order in the family. A survivor, Marie 

rehabilitates her husband, Nector, when he is consumed by 

alcoholism and helps him secure a position in the tribal 

council (Flavin 62). She contends with Nectar's infidelity 

and even takes care of his mistress, Lulu Lamartine, when 

Lulu returns from her eye operation. 

Lulu Lamartine, on the other hand, does not concern 

herself with humanitarian efforts. Instead, she oversees 

the shamanic role of the native American woman. Lulu 

values her heritage and the harmony between tribal members. 

She understands the unifying and healing capacity of the 
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tribal consciousness and her role as the intermediary 

between the tribal consciousness and the Chippewa people. 

Lulu's identity is defined by her affinity with the 

Chippewa tribe. "Her destiny is necessarily that of her 

people, and her sense of herself as a woman is first and 

foremost prescribed by her tribe" (Allen, Sacred Hoop 43). 

She embodies the Chippewa consciousness and is empowered by 

a native American social system which allows its women 

"free and easy sexuality and a wide latitude in personal 

style" (2). Lulu does not accept the western value of 

monogamy. Her eight children--seven boys and one girl-

have several different fathers. And unlike Marie, Lulu 

does not value motherhood as the basis of her existence. 

Lulu realizes that others do not agree with her sexual 

promiscuity, but she explains that she loves all of life 

and wants to experience everything in it. She does not 

worry about her community's view of her. She, instead, 

lives by her own code, which is directly tied with the 

tribal consciousness. 

Lulu's connection with the tribal consciousness is 

evident in her connection to both the Chippewa land and to 

the past sufferings of her people. She remembers the 

suffering caused by genocide and the relocation of the 

Chippewa people. She explains, "The Chippewas had started 
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off way on the other side of the five great lakes. 

[W]e were shoved out on this lonesome knob of prairie" 

(Erdrich 222). Lulu's identity seems to be tied to the 

identity of the land; as the borders of the reservation 

shrink (Smith 19), she refuses to move another step toward 

the west (Erdrich 222). Instead, she wishes to harmonize 

the encroaching western culture with that of the Chippewas. 

She identifies the duality of the cultures on the 

reservation and the connection between the relocation of 

the Chippewa and her own personal trials. Lulu does not 

own the house she lives in, and the tribe sells "her" land 

to build a factory even though she is a better conservator 

of the land than most. Her petunias grow well. In "The 

Good Tears," Lulu explains how western values influenced 

the Chippewas' judgment for taking her land: 

Indian against Indian, that's how the 
government's money offer made us act. Here was 
the government Indians ordering their own people 
off the land of their forefathers to build a 
modern factory. The United States 
government throws crumbs on the floor, and you go 
down so far to lick up those dollars that you 
turn your own people off the land. (223) 

She retaliates against the Indians who have adopted the 

western ideology and sees clearly the corruption that white 

culture has brought to her tribe. She reacts to those who 

adopt white culture or reject native American values rather 
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than harmonize and resolve. She refuses to suffer to give 

the white man a factory, but even in her fight for land she 

sees clearly and acts fairly; she does not believe the 

white man should suffer either. She forces the government 

to build her a small house on some land which at her 

insistence has been "rightfully repurchased from a white 

farmer" (227). The farmer is reimbursed for his loss and 

both parties are happy; harmony is restored. 

In Lulu's harmonious vision, Kashpaws and Lamartines 

coexist peacefully and harmoniously within the Chippewa 

tribe. Empowered by her understanding of the central role 

of women--"harmonizing spiritual relationships between the 

people and the rest of the universe by empowering ritual 

activities" (Allen, Sacred Hoop 239)--Lulu attempts to 

coalesce her people. She begins her quest for harmony by 

forming a friendship with her rival, Marie Kashpaw. When 

Marie begins to return her friendship, Lulu realizes that 

she has longed for a female companion to share with. She 

describes her reaction to her new found friendship: 

For the first time I saw exactly how another 
woman felt, and it gave me deep comfort, 
surprising. It gave me the knowledge that 
whatever had happened ... in the past, would 
finally be over once my bandages came off. 
(Erdrich 236) 
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Lulu's ties with Marie give her confidence that the 

future for the Chippewas will improve. Her relationship 

with Marie will enable the women to carry the peace between 

the Kashpaw and Morrissey families into future generations, 

and, in turn, the harmony and peace among all the Chippewas 

will increase. 

The consolidation of Lulu's balancing and harmonizing 

nature and Marie's humanitarian and empowering nature 

constitutes a wholeness, a unity, that creates a powerful 

force within the tribe. Their dynamic wholeness represents 

circularity--a common feminist symbol as well as a native 

American symbol of harmony and balance. Together, their 

strengths counterbalance their weaknesses. For instance, 

Marie's religious frailty is balanced by Lulu's spiritual 

strength, and Lulu's moral frailty is balanced by Marie's 

moral strength. And their combined strength becomes a 

harmonizing force that facilitates Lulu's vision of harmony 

within the tribe. 

Lulu's vision of harmony becomes a reality when the 

tribe realizes that she possesses shamanic powers. 

Shamanism is a comprehensive term that among the 
Ojibwa includes several categories. Divination 
is one shamanistic specialty. All divining 
talents are visionary gifts. (Landes 133) 



75 

Lulu possesses the shamanistic power of divination 

throughout the novel. For instance, while drinking coffee 

with another Chippewa woman, Florentine, Lulu "saw her 

house was burning in the pour of her coffee" (Erdrich 225) 

But after her eye operation, Lulu's visionary ability 

flourishes. Even with the bandages on her eyes, Lulu 

predicts Old Man Bunachi's credit from the government and 

knows that Germaine is hoarding flour (241). Lipsha 

describes Lulu's power in "Crossing the Water": "Insight. 

It was as though Lulu knew by looking at you what was the 

bare-bone elements of your life" (241). Lulu's eye 

operation has enabled her to see more clearly, both 

physically and spiritually. And Lulu's adept shamanism 

transforms her into a powerful woman within the tribe, for 

Indian women's power resides in their "ability to 

manipulate the spirit world to the advantage of the human 

world of their own tribe" (Allen, "Grace Remains" 381). 

Female shamans maintain a close tie to the spirit world 

and the Chippewa creator, the goddess Old Spider Woman 

(also known to the Chippewa as Sky Woman), "keeper of 

sacred traditional knowledge, 

of cu 1 tu re " ( Scarberry 1 O 1 ) 

. a powerful transmitter 

Grandmother Spider is said to weave the web of 
life and spin the threads of the old ways, which, 
in turn, bear upon the new ways . . the web 
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itself represents wholeness, balance, and beauty 
. in its circularity and durability suggest 

the continuity of a living tradition. (102) 

The women's bond with the spirit mother provides them 

great power as shamans. In fact, women have historically 

been "powerful female spiritual forces who had much to do 

with the creation of the world and who were venerated in 

tribal religious teachings" (Gridley 4). They perform 

various rituals to appease Old Spider Woman and various 

other gods and pass down the rituals to the younger 

generations. The women also retell the myths that define 

the tribe's identity. Gretchen M. Bataille and Kathleen 

Mullen Sands explain in American Indian Women Telling Their 

Lives that women 

have guarded the customs and ways of their 
ancestors and have passed them on to their 
children in measure they deemed appropriate in a 
changing society. They have spoken the anxieties 
of their people, and through their narratives 
have offered models of individual strength and 
action. They have seen themselves, not as 
women on the margins of two cultures, but as 
women who take pride in their ability to draw 
effectively on traditional resources as they 
assert themselves in the plural society of 
contemporary North America. Above all, the 
desire to preserve cultural heritage is 
emphasized. (130-34) 

The women's preservation of cultural heritage and 

ability to unify the tribe and create peace depends heavily 

upon the female shaman's preservation of the rituals and 
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myths that bind the tribe together (Allen Sacred Hoop 205). 

Paula Gunn Allen expresses the importance of women's myths 

and rituals in Grandmothers of the Light: "The true shaman 

weaves them [myths and rituals] together in harmony with 

all that is to create a tapestry that furthers wholeness 

and enriches life for all beings" (8). Even "the woman

based, woman-centered traditions of many precontact tribes 

were tightly bound to ritual," but "ritual was based on 

spiritual understandings rather than on economic or 

political ones" (Allen Sacred Hoop 195). 

In Love Medicine, Lulu's power as a shaman and her 

concern for customs and harmony do finally allow her to 

make changes on the reservation and participate in 

political movements for the Chippewa. But she can 

accomplish this only after she combines forces with Marie 

Kashpaw. Marie brings to the relationship the political 

acumen that empowered her husband Nectar and helped him 

obtain a position on the tribal council. Empowered by 

Marie's political and humanitarian nature, Lulu's status as 

a spokesperson for the tribe is established. And Lulu's 

wisdom and shamanic power to create harmony within the 

tribe flourishes. In "Crossing the Water" Lipsha describes 

the powerful influence of the two women: 
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I told him [Gerry] how [Lulu had] started running 
things along with Grandma Kashpaw. I told him 
how she'd even testified for Chippewa claims and 
that people were starting to talk, now, about her 
knowledge as an old-time traditional. (Erdrich 
2 6 8) 

Lipsha's observation illustrates the dynamic power of Lulu 

and Marie as well as the improvements that can be made when 

two strong Chippewa women attain political and social 

power. And the women's power is, interestingly, 

intensified by Lulu's education in the government school. 

The skills she gains in government school enable Lulu 

to make changes on the reservation and to make Chippewa 

claims off the reservation. Lulu mentions her education in 

the government school in "The Good Tears," explaining that 

each fall she ''would have to get on the government bus and 

go off to boarding school" (220). In Women in American 

Indian Society, Rayna Green explains that 

the seminary [the government school for American 
Indian girls] trained hundreds of young women in 
the skills they would need to endure the white 
world. [T]hese women were central to the 
reform and resistance movements through which 
many tribal peoples, though virtual captives of 
the United States, would resist non-Indian 
efforts to destroy their culture. (69) 

She has been able to transform what she learned off the 

reservation to create harmony for the Chippewa and protect 

her native heritage--her identity. 
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Lulu understands the importance of heritage in enabling 

the Chippewas to perceive their identity with the tribe, 

and an important part of that heritage is the common native 

American gynocentric and matrilineal social organization. 

In matrilineal native American society, "children belonged 

to their mother's clan, as a rule, so the line of descent 

was traced through the mother" (Gridley 4). 

words, 

In other 

your mother's identity is the key to your own 
identity. Failure to know your mother, 
that is, your position and its attendant 
traditions, history, and place in the scheme of 
things, is a failure to remember your 
significance, your reality, your right 
relationship to earth and society. It is the 
same as being lost--isolated, abandoned, self
estranged, and alienated from your own life. 
(Allen, Sacred Hoop 209-10) 

Acting upon this belief, Lulu informs Lipsha of his 

parentage. Lipsha's mother, June, who was herself 

abandoned by her mother, does not understand that knowing 

the matrilineal blood tie is essential to tribal kinship. 

In fact, her struggle with alienation most likely resulted 

from her mother's absence. And, ironically, Marie, 

Lipsha's nurturing grandmother, seems to be ignorant of the 

importance of the matrilineal tie as well, for she rejects 

her own alcoholic and derelict mother, which may have lead 

to her initial rejection of the Chippewa culture. Only 
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Lulu, who herself gives birth abundantly, understands the 

significance of mother in the Chippewa matrilineal system. 

The significance of matrilineal family is emphasized 

in the structure of Love Medicine. The novel begins with 

June Kashpaw's story which occurs in 1980; then "reverts to 

the 1930s, as if to begin with the grandmother [sic] 

Marie, and to trace the development of a nuclear, 

matrilineal, family" (Rainwater 418). And throughout the 

novel, references to mothers and their relationships with 

their children are mentioned. For example, Albertine 

Johnson describes her relationship with her mother, Zelda, 

as "a file we sharpened on, and necessary in that way" 

(Erdrich 10). Even though her relationship with her mother 

is "irritating," it "provides Albertine with the tools she 

needs to continue fashioning her identity" (Ainsworth 26). 

And in the final chapter, Lipsha accepts June as his mother 

and returns to the reservation, bringing with him June's 

spirit embodied in the car he has won from his half-

brother, King. This final resolution of Lipsha's identity 

and kinship with his mother completes the circular nature 

of the struggle for identity within the native American 

culture. And at the center of tribal identity as well as 

at the center of the novel is the woman or mother. 
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In native American culture the mother unifies the 

family, and the woman unifies the tribe by maintaining the 

tribal consciousness. 

American Indian woman is primarily defined by her 
tribal identity. In her eyes, her destiny is 
necessarily that of her people, and her sense of 
herself as a woman is first and foremost 
prescribed by her tribe. (Allen, Sacred Hoop 43) 

Yet the American Indian woman's struggle is not without 

sacrifice. In fact, "[m]any women express strong 

opposition to those who would alter our [native American] 

life supports, steal our tribal lands, colonize our 

cultures and cultural expressions, and revise our very 

identities" (193). While the native American male battles 

alcoholism and the effects of westernization in his search 

for identity, native American women must battle domination 

by these same men who have adopted western attitudes. The 

women in Love Medicine endure abandonment by men and their 

husbands' alcoholism, and the erosion of their tribal 

function. 

While women still play the traditional role of 
housekeeper, childbearer, and nurturer, they no 
longer enjoy the unquestioned positions of power, 
respect, and decision making on local and 
international levels that were not so long ago 
their accustomed functions. (202) 

For instance, Marie is not allowed to become a council 

member but may only help her husband attain a position in 



the tribal government. And Lulu's fate rests in the 

council's decision about whether she can retain her 

husband's land. 

Even though traditionally women and mothers could 

attain the highest degree of ritual status in native 

American culture because of their ability to create life 

(28), the women's only power today resides in their 

preservation of ritual; in every other aspect, the women 

are disempowered. However, "Native American women have 

always been active participants in Native Americans' 

struggle for the survival and the advancement of 

traditional people. 11 (Miller 37) . 
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The native American woman's identity is purely 

spiritual--defined by her ability to survive the hardships 

and maintain the ritual and harmony within the family and 

tribe. Some women falter and turn to self-destruction 

while others develop as mothers, ritual leaders, and 

successful career women. The identities of native American 

women vary as greatly as the native American tribes 

themselves. 11 [T]hey often occupy an untenable position 

caught between the values of tribal culture and the role 

demands made by the colonizing society with which they must 

deal" (37), "vacillat[ing] between being dependent and 

strong, self-reliant and powerless, strongly motivated and 
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hopelessly insecure" (Allen, Sacred Hoop 48). But no 

matter what hardships and conflicts native American women 

endure, their tribal unity helps them survive and succeed. 

Love Medicine emphasizes the gender differences in 

tribal identity, providing insight to the various paths the 

characters follow. Erdrich addresses the issue of 

alienation and the importance of tribal unity and 

demonstrates how the tribal women maintain the order within 

the tribe through their intimate relationships with the 

Chippewa traditions and rituals. The women's strength 

resounds throughout the stories and offers hope for future 

generations of Kashpaws and Morriseys as well as the tribe 

as a whole. 

The women's degree of tribal affinity, demonstrated 

through their humanitarian, empowering, harmonizing, and 

shamanistic behaviors, emphasize survival. And indeed, the 

women in Love Medicine survive spiritually as well as 

physically and mentally. And their connection with the 

tribal consciousness saves them from the destruction and 

spiritual death of the male characters. 

The male characters in Love Medicine meet with many 

forms of destruction and death. Characters such as Nector 

and Gordie Kashpaw suffer from senility as a result of 

their alienation from the tribal consciousness. Nector's 
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unable to cope with his love for Marie and Lulu, the two 

women who could help him return to the tribe. Gordie 

84 

Kashpaw ends up in a similar situation. June's death 

severs her physical connection to Gordie who does not 

understand how to maintain a spiritual connection through 

the tribal consciousness. He, therefore, becomes consumed 

by the loss of June and finally ends up in a mental 

institution. 

Eli tries to warn Gordie about his destructive 

behavior: "you're going to land up in the hospital" (173), 

but, distracted by the size of his hands (the physical), 

Gordie does not heed the warning. He has died spiritually 

and has distanced himself so that Eli's presence is 

ineffectual. Although Eli--the exception to male 

inadequacy in the novel--remains connected to the tribal 

consciousness and understands the value of harmony, he is 

unable to help Gordie return to the tribe because Eli has 

neither the spiritual training nor the innate spiritual 

power necessary to bring Gordie back. 

A more tragic example of spiritual death occurs in 

Henry Lamartine Junior. Drafted involuntarily to fight in 

the white man's war in Vietnam, Henry has been removed too 

far from the tribe, both physically and spiritually. When 
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he returns to the United States, he attempts to reconnect 

with the Chippewas, but he cannot. His brother, Lyman, 

tries to help him, but Lyman does not understand the 

harmonizing value of the native American culture. Henry's 

effort to connect through Albertine is also doomed because 

although she is a woman and so should understand how to 

bring Henry back, she is too uneducated and disconnected 

from the tribe herself. The only one who could possibly 

rescue Henry is his mother, Lulu, but when Henry returns, 

Lulu is preoccupied by other events in her life. 

Therefore, Henry resolves his alienation the only way he 

knows how--suicide. 

Henry's brother, Gerry Nanapush, and King Kashpaw also 

fail to reconnect with the tribe, yet their experiences are 

less tragic. Gerry accepts his Indian heritage, but he is 

ignorant of the value of harmony and balance. His adamant 

fight against the white culture that encroaches upon his 

Chippewa world creates great disharmony within him, leading 

to his spiritual death. He must finally flee to Canada to 

escape the destruction that awaits him, but he finds 

himself then completely alienated from the culture he 

values. 

A similar alienation and spiritual death is experienced 

by King Kashpaw who rejects his native American heritage 
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and adopts the western values. Even though he returns to 

the reservation physically, he is unable to connect with 

the Chippewa people. Distrustful of his native American 

relatives, he is, finally, so alienated from the Chippewa 

people and the tribal consciousness that he is consumed by 

(and with) western culture. 

Since characters such as King and Henry lack a strong 

connection to the tribal consciousness, they falter and 

reject their Chippewa heritage which leads to their 

destruction. These men and the other Chippewa men in the 

novel are in turmoil, consumed by the dualities and 

spiritually isolated. This condition eventually leads to 

their spiritual and, in some cases, physical deaths. And 

in effect, the men's spiritual deaths result from their 

alienation from the Chippewa women. 

Only Lipsha realizes the importance of the women in his 

life and returns to the Chippewa culture. Having been 

influenced by the community of strong women in the novel, 

he learns to value the native American traditions through 

his relationship with June, Lulu, and Marie. By bringing 

the spirit of his mother back to the reservation, he 

reunites the spiritual force of the women and finds his own 

identity defined by his affiliation with the Chippewa 

women. 
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Gender plays a major role in the characters' 

recognition of identity. The female and male characters do 

not assign the same emphasis to relationships, and they 

react differently to the introduction of new cultural 

influences. The majority of the men do not form lasting 

and intimate relationships with their family members or 

other tribal members. They reject the native American 

kinship available through the women, and struggle through 

life alone, detached from both the women and the Chippewa 

tribe . In fact, many of the men in the novel abandon their 

wives and children, as in the case of Henry Lamartine 

Senior. Henry commits suicide leaving Lulu to care for her 

children alone. Zelda's husband runs away leaving her to 

raise Albertine by herself as well. And even though Nectar 

remains with his family, he detaches himself from them. He 

floats between Marie and Lulu, realizing that he cannot 

feel whole without access to both Marie's political power 

and Lulu's shamanic power. But his failure to form an 

intimate bond with either woman leaves him alienated from 

them both in the end. 

When Nectar dies, Lulu and Marie discover the value of 

intimate relationships, realizing that they have a better 

relationship with each other than they ever had with 

Nectar. They form a powerful force by combining their 
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humanitarianism and shamanism and attempt to reestablish 

harmony for their familial and tribal members. Their 

commitment to the woman's philosophy of harmony and balance 

aids them in their resolution of cultural dualities. The 

men, on the other hand, do not understand the women's 

philosophy of harmony and resolution and try to redefine 

their identity according to either the western or native 

American cultures. By rejecting and adopting, the men lose 

their identities, and caught between the dualities , become 

disempowered. 

The women, on the other hand, are empowered by their 

"ability to impose a definition of the situation, to set 

the terms in which events are understood. . to formulate 

ideals and define morality, in short, to assert hegemony" 

(Connell 107). They support each other and develop more 

effective and appropriate ways of dealing with the 

dualities in the novel, relying on their knowledge of and 

power from the rituals and tribal consciousness. The women 

are unifiers rather than isolators, and their philosophy of 

harmony and balance not only defines their identity, but 

also helps them survive all odds. 

With the understanding of the native American women's 

philosophy and role within society, the men's destructive 

behavior can be understood. Native American women and men 
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are socialized differently, and their socialization 

determines their abilities to cope with the dualities and 

their recognition of identity. Since June is socialized by 

males, she does not obtain the survival skills that other 

women in the novel possess. Therefore, she experiences the 

destruction common among the Chippewa men in the novel. 

And June's struggle and eventual destruction emphasizes the 

importance of gender identity within Love Medicine. 

Moreover, the contrasting experiences of the novel's male 

and female characters verify the fact that their gender 

identity is as crucial as their tribal membership. 



CHAPTER V 

CONCLUSION 

Erdrich emphasizes the significance of perception 

throughout her novel, Love Medicine, not only through the 

first-hand accounts of events retold by the narrating 

characters, but specifically through the predominant theme-

-the quest for identity. Four of the six narrating 

characters, and a few who do not actively voice their 

experiences, leave the reservation to develop their 

perceptions of self, encountering various obstacles and 

hardships along the way. And as they interact with and 

react to these obstacles, they gain an understanding of 

their strengths and weaknesses as well as their system of 

beliefs. Even the characters who remain on the reservation 

discover new facets of their identities. As the western 

culture encroaches on the reservation, all of the 

characters must evaluate their perceptions of both the 

western and native American cultures and their places 

within them. This conflict between the cultures 

complicates how the characters develop their identities. 

As native Americans, the majority of the characters must 

evaluate not only their psychological perceptions of self, 

but their perceptions of their affinity with the family and 
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tribe, as well as their perceptions of the male and female 

roles within their culture. Therefore, the characters' 

recognition of identity involves a threefold quest: for 

psychological identity, for tribal identity, and for gender 

identity. 

An understanding of psychological identity develops 

not only on through the characters' perceptions of 

themselves--their internal identities--but also through 

their own understandings of their places in the family and 

community--their external identities. The dual nature of 

the psychological identity becomes complex because as the 

internal identity influences the external, the external 

identity, in turn, influences the internal. Therefore, the 

characters must understand both facets in order to create a 

complete, functional, and unified psychological identity. 

To understand their internal identities, the characters 

must look within themselves and evaluate their perceptions 

of their beliefs, strengths, and weaknesses. The 

characters' introspection then leads to new discoveries 

about themselves, which often helps the characters find 

solutions to their internal conflicts. Those characters 

who resolve their internal conflicts can then understand 

their places in the family and community--their external 

identities. 
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As the characters quest for psychological identity-

both internal and external--they encounter the novel's 

principal motifs: gossip, the bridge, and water. These 

motifs act as catalysts for the characters' introspection 

and evaluation of their places in the family and community. 

For instance, the gossip that the characters hear must be 

evaluated, regardless of its truth or inaccuracy, and be 

integrated into their self-concept or else rejected. For 

each character, the decision of whether or not to adopt the 

gossip into their perception of self depends on their 

initial perceptions of oneness and belonging, truth and 

falseness, self and other; therefore, their reactions to 

gossip vary as greatly as their original perceptions of 

self. 

The characters' original belief system and perception 

of self also determines the influence of their encounters 

with the motifs of the bridge and water. The bonding and 

unifying force of the bridge motif influences several of 

the characters' perceptions of self; in fact, several of 

the characters act as bridges to reunite those who feel 

that they do not belong to the family or community whereas 

others attempt to bridge between their internal conflicts 

and the conflicting cultures that surround them. Yet, in 

either case, the characters reconsider their initial 
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perceptions of self and their connections with the family 

and community, reaffirming or readjusting their 

psychological identities. For some of the characters, 

bridging results in internal harmony and renewed 

relationships and new beginnings. But several of the 

characters do not experience the positive results of 

bridging; for them bridging is impossible because they lack 

introspection and are caught between the dualities. 

Significantly, several of these characters also fail to 

realize the powerful force of water in the novel. 

The image of water in Love Medicine possesses baptismal 

power, offering the characters new beginnings. Many of the 

characters endeavor to cleanse their souls, using the 

baptismal force of the water, but their experiences with 

baptism differ greatly. Some are cleansed of sins 

committed against themselves, their culture, and their 

relatives, which leads to their renewed bonds with their 

loved ones, the tribe, and its culture. The symbolic 

baptismal force of water allows these characters to resolve 

their conflicts and emerge with new psychological 

identities. But other characters do not complete the 

ceremony of baptism. Instead, finding themselves engulfed 

in their internal and external conflicts, they lose control 
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psychological identities. 
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Clearly, the development of psychological identity is 

fundamental for success; however, psychological identity is 

only one facet of the characters' quest for self. As 

native Americans, the characters must also determine their 

places in the western and Chippewa cultures--their tribal 

identities--by testing their perceptions of tribal 

membership and connection to the tribal consciousness that 

pervades the novel. This consciousness not only unifies 

the living tribal members but, timeless and limitless, also 

unifies the characters with tribal members of the past and 

the future. But in order to remain connected with the 

tribal consciousness, the characters must understand the 

significance of Chippewa myths and rituals: the myths and 

rituals maintain the tribal consciousness and define the 

Chippewa tribe's and its members' identities. 

Unfortunately, the majority of the characters are 

uneducated about the myths and rituals, and, therefore, 

lack a common foundation necessary for deriving meaning 

from their experiences. Since these characters do not 

understand what it means to be Chippewa, they often 

alienate themselves from the tribe and become caught 

between the dualities of western and Chippewa values. One 



solution these characters sometimes attempt is to reject 

one culture or adopt the other, a solution which results 
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in 

violence, alcoholism, and spiritual death. Others who are 

not able to cope with either adopting or rejecting escape 

the dualities by committing suicide; these are definitely 

the most tragic victims of alienation. Their spiritual 

deaths leave them unable to reconnect with the tribal 

consciousness; the lack of connection interferes with their 

ability to cope with or resolve the conflicts, so they 

escape them through physical death. 

Interestingly, the majority of the alienated characters 

are male, with the exception of June Kashpaw who has been 

raised by her Uncle Eli. The women, except for June who 

follows the men's' examples, do not experience the same 

kind or degree of alienation from the Chippewa tribe, and 

their reaction to dualities is different from the men's. 

This phenomenon is exemplified through the character of 

Albertine Johnson. Although Albertine follows the example 

of her Aunt June, leaving the reservation to search for her 

identity, Albertine demonstrates a strength and harmony 

that June lacks but that is common in the other female 

characters; therefore, the characters' gender identities 

appear to be as crucial as their tribal membership. 
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Gender identity seems to be more clearly defined for 

the women in Love Medicine because native American culture 

is matriarchal and matrilineal, centering around the woman, 

the mother. The mother is the heart of the family; she 

provides the love and harmony within the family, and she is 

the key to the family members' identities. Without the 

knowledge of mother, the Chippewa characters have no tribal 

identity. The gender identity of the characters who do not 

identify with their mothers is flawed and interferes with 

their attempts to develop and understand their 

psychological and tribal identities. The decision to reject 

or maintain kinship with the women is what differentiates 

June's and Albertine's experiences. June acts in typically 

male ways, isolating herself from the women; as a result, 

she suffers the tragic results common to the men. In 

contrast, Albertine understands the significance of kinship 

and actively maintains her ties with those women she has 

left behind; as a result, she is able to resolve her 

conflicts and keep her tribal identity intact. 

Along with maintaining kinship within the tribe, the 

women acknowledge their roles as guardians of the myths and 

rituals that define the tribe's identity. Their connection 

with the goddess, Spider Woman (the giver of life), 

directly links them to the tribal consciousness that 
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defines their identities. And much like Spider Woman, the 

women are skilled in creating and maintaining harmony and 

balance--weaving together the cultures and people. This 

philosophy of harmonizing and balancing empowers the women 

to resolve the dualities that surround them and hold onto 

their tribal identities, and, consequently, they are the 

survivors. 

The recognition of identity, for both the male and 

female characters in Love Medicine, is multifaceted and 

complex, resembling the native American art of weaving. 

The characters must interlace the three strands of their 

identities--their psychological, tribal, and gender 

identities--in order to design their overall perceptions of 

self. And Erdrich takes the development of identity one 

step further, weaving together the characters' stories and 

their various identities to create a Chippewa ethnic 

identity. "By [a]sserting an ethnic identity[, Erdrich] 

gives individual family members a way in and a way out of 

the family [and cultural] conflict[s]" (Ainsworth 26) 

present in the novel. In effect, the ethnic identity that 

Erdrich creates in the novel reaffirms the significance of 

the tribal members' affinity with the tribal consciousness, 

or American Indian thought. 



In "American Indian Thought and Identity in American 

Fiction," Anna Lee Walters explains that "American Indian 

thought" should be synonymous with "American Indian 

identity" (35), "but today among many Americans, American 

Indian thought and identity are still too often equated 

with a 'cowboys and Indians' image of tribal peoples"; 

therefore, native American authors introduce and reaffirm 

their cultural identities through their literary works 

( 3 6) . Erdrich's emphasis on identity in Love Medicine 
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reaffirms the Chippewa identity and reveals the complexity 

of native Americans' recognition of identity to both the 

members of the Chippewa tribe and those outside of the 

native American culture. 

As a marginalized people, the native American's 

"anxiety of identity formation is paramount" (Gates 295), 

as Erdrich demonstrates in Love Medicine. Marginalized 

people must constantly readjust their perceptions of 

identity, balancing their understanding of their places in 

the western and Chippewa cultures. And Erdrich's emphasis 

on perception addresses the complexity of the characters' 

assimilation of events and identity. 

However, Erdrich's emphasis on perception also 

complicates the reader's interpretation of the novel. To 

fully understand the issue of identity in Love Medicine, 
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the reader must carry the incidents of the novel in his or 

her mind, "constantly reshuffl[ing] and reinterpret[ing] as 

new events are revealed and the narrative biases of each 

character are exposed" (Sands 18). As a result, the reader 

is "[s]tranded between conflicting codes--deprived of 'a 

stable point of identification' within the world evoked by 

the text--the reader is temporarily disempowered" and 

marginalized by the text (Rainwater 422). However, the 

reader's marginalization "leads to another kind of power" 

(422); the reader is empowered by the possibility of 

various interpretations of the text. Therefore, readers 

can respond to the novel despite their cultural biases. 

Even those who are unfamiliar with native American thought 

and culture can interpret the text; however, this reader 

would not recognize the significance of the ethnic identity 

that Erdrich so clearly defines in the novel. Therefore, 

to fully understand the issue of identity in Love Medicine, 

the reader must employ various methods of interpretation, 

including cultural and gender interpretations. Each of 

these interpretive strategies uncovers subtle influences 

upon the characters' identity, their marginality, and their 

perceptions of what it means to be Chippewa in twentieth 

century America. Though the reader need not actually be 

native American, he or she can fully understand the 
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implications of the Chippewa cultural deterioration and the 

Chippewa's struggle to reclaim their heritage only by 

adopting a native American perspective and viewing the 

novel through native American eyes. And only by examining 

the gender issue in the novel can the reader understand why 

the women survive while the men meet with destruction--the 

women embody the cyclical nature of life; they are the 

"creators, destructors, and recreators" (Johnston 17)--only 

the women can perpetuate the Chippewa culture. Only by "a 

willing suspension of disbelief" in the importance of 

Chippewa values and gender roles can the reader fully 

understand not only the alienation theme that pervades the 

novel but also how the dualities affect the characters' 

recognition of identity. To do so is to fully acknowledge 

the significance of Love Medicine and to make a start 

toward understanding other minority literatures. 



WORKS CITED 

Ainsworth, Linda. [untitled.] Kroeber. 1-4. 

Allen, Paula Gunn. Grandmothers of the Light: A Medicine 

Woman's Sourcebook. Boston: Beacon, 1991. 

The Sacred Hoop: Recovering the Feminine in American 

Indian Traditions. 1986. Boston: Beacon, 1992. 

"'The Grace Remains'--American Indian Women's 

Literature." Book Forum 5.3 (1981): 376-382. 

Bartlett, Marianne. "Dreamstuff: Erdrich's Love Medicine." 

North Dakota Quarterly 56 (Winter 1988): 82-93. 

Bataille, Gretchen M., and Kathleen Mullen Sands. American 

Indian Women: Telling Their Lives. Lincoln and 

London: U of Nebraska P, 1984. 

Bevis, William. "Native American Novels: Homing In." 

Recovering the Word. Eds. Brian Swann and Arnold 

Krupat. Berkeley: U of California P, 1987. 580-620. 

Cirlot, J.E. A Dictionary of Symbols. 2nd ed. New York: 

Philosophical Library, 1971. 

Cornell, R. w. Gender and Power; Society, the Person, and 

Sexual Politics. Stanford, CA: Stanford UP, 1987. 

Densmore, Frances. Chippewa Customs. 1929. St. Paul: 

Minnesota Historical Society Press, 1979. 

101 



102 

Dove, Mourning. "Learning Love Medicine." Fiction 

International 20 (Fall 1991): 142-56. 

Erdrich, Louise. Love Medicine. New York: Holt, 1984. 

Flavin, Louise. "Louise Erdrich's Love Medicine: Loving 

over Time and Distance." Critique 31.1 (1989): 55-64. 

Gates, Henry Louis, Jr. "'Ethnic' and Minority Studies." 

Introduction to Scholarship in the Languages and 

Literatures. 2nd ed. New York: MLA, 1992. 00-00. 

Green, Rayna. Women in American Indian Society. New York: 

Chelsea House, 1992. 

Gridley, Marion. American Indian Women. New York: 

Hawthorne, 1974. 

Hilger, M. Inez. Chippewa Child Life and Its Cultural 

Background. 1951. St. Paul: Minnesota Historical 

Society Press, 1992. 

Johnston, Basil. Ojibway Heritage. Lincoln and London: U 

of Nebraska P, 1976. 

Kroeber, Karl, ed. Louise Erdrich: Love Medicine. 

issue of SAIL 9.1 (1985): 1-29. 

Spec. 

Landes, Ruth. The Ojibwa Woman. New York: Columbia UP, 

1938. 

Le Guin, Ursela K. [untitled.] Kroeber 5-6. 

Locust, carol. "Wounding the Spirit: Discrimination and 

Traditional American Indian Belief Systems." U.S. 



103 

Relations in the 1980s and 1990s: Challenges and 

Alternatives. Ed. Gail Thomas. New York: Hemisphere, 

1990. 219-232. 

Magalander, Marvin. "Of Cars, Time, and the River." 

American Women Writing Fiction: Memory, Identity. 

Family, Space. Ed. Mickey Pearlman. Lexington: u of 

Kentucky P, 1989. 95-112. 

Mathes, Valarie Sherer. "American Indian Women and the 

Catholic Church." North Dakota History 47 (1980): 20-

25. 

Miller, Dorothy I. "Native American Women: Leadership 

Images." Integrateducation 16.2-3 (1978): 37-39. 

Pearlman, Mickey and Katherine Usher Henderson. A Voice of 

One's Own: Conversations with America's Writing Women. 

Boston: Houghton-Mifflin, 1990. 171-177. 

Rainwater, Catherine. "Reading Between Worlds: Narrativity 

in the Fiction of Louise Erdrich." American 

Literature 62.3 (1990): 405-22. 

Sands, Kathleen M. [Untitled.] Kroeber 12-24. 

Sanders, Scott. [Untitled.] Krober 7-11. 

Scarberry, Susan. "Grandmother Spider's Lifeline." 

Studies in American Indian Literature: Critical Essays 

and course Designs. Ed. Paula Gunn Allen. New York: 

MLA, 1983. 



104 

Silberman, Robert. "Opening the Text: Love Medicine and 

the Return of the Native American Woman." Narrative 

Chance: Postmodern Discourse on Native American Indian 

Literatures. Ed. Gerald Vizenor. Albuquerque: U of 

New Mexico P, 1989. 101-21. 

Smith, Jeanne. "Transpersonal Selfhood: The Boundaries of 

Identity in Louise Erdrich's Love Medicine." SAIL 3 

(Winter 1991): 13-26. 

Walters, Anna Lee. "American Indian Thought and Identity 

in American Fiction." Coyote Was Here. Ed. Bo 

Scholer. Aarhus, Denmark: U of Aarhus P, 1984. 35-

39 . 

Wong, Hertha D. "An Interview with Louise Erdrich and 

Michael Dorris." North Dakota Quarterly 55 (Winter 

1987): 196-218. 



APPENDIX A 

105 



SUGGESTED READINGS 

Al len, Paula Gunn, ed. Studies in American I ndian 

Literature: Critical Essays and Course Designs . New 

York: MLA, 1983. 

"'Border Studies': The Intersection of Gender and 

Color . " Introduction to Scholarship in the Modern 

Languages and Literatures. 2nd ed. New York : MLA, 

1992. 103-319. 

'"The Grace that Remains' - -American Indian Women's 

Literature." Book Forum 5 . 3 (1981) : 376-382 . 

Baker, Houston, Jr. Three American Literatures: Essays in 

Chicano, Native American, and Asian-American 

Literatures for Teachers of American Literature. New 

York: MLA, 1982. 

Bannan, Helen M. "Spider Woman's Web: Mothers and 

Daughters in Southwest Native American Literature." 

The Lost Tradition: Mothers and Daughters in 

Literature. Eds. Cathy Davidson and E. M. Broner. 

New York: Ungar, 1980. 

Barnouw, Victor. Wisconsin Chippewa Myths and Tales and 

Their Relation to Chippewa Life. Madison: u of 

Wisconsin, 1977. 

106 



107 

Barry, Nora, and Mary Prescott. "The Triumph of the Brave: 

Love Medicine's Holistic Vision." Critique 30.2 

(Winter 1989): 123-38. 

Benton-Banai, Edward. The Mishomis Book: The Voice of the 

Ojibway. St. Paul, MN: Indiana Country Press, 1979. 

Bonetti, Kay. "Interview with Louise Erdrich and Michael 

Dorris." The Missouri Review 11. 2 ( 1988) : 79-99. 

Brewington, Lillian, Normie Bullard, and Robert W. Reising, 

comps. "Writing in Love: An Annotated Bibliography of 

Critical Responses to the Poetry and Novels of Louise 

Erdrich and Michael Dorris." American Indian Culture 

and Research Journal 10.4 (1986): 81-86. 

Bruchac, Joseph. "Whatever Is Really Yours: An Interview 

with Louise Erdrich." Survival This Way: Interviews 

with American Indian Poets. Ed. Joseph Bruchac. 

Tuscon: U of Arizona P, 1987. 

Coltelli, Laura, ed. Winged Words: Native American Writers 

Speak. Lincoln: U of Nebraska P, 1990. 

Copway, George. The Traditional History and Characteristic 

Sketches of the Ojibway Nation. 1850. Rpt. Indian 

Life and Indian History. by an Indian Author. 

Embracing the Traditions of the North American Indian 

Tribes Regarding Themselves. Particularly of the Most 



108 

Important of All the Tribes. the Ojibways. 1958. New 

York: AMS, 1977. 

Danielson, Linda L. "Storyteller: Grandmother Spider's 

Web." Journal of the Southwest 30.3 (Autumn 1988): 

325-55. 

Dearborn, Mary V. Pocahontas's Daughters: Gender and 

Ethnicity in American Culture. Oxford: Oxford UP, 

1986. 

Dog, Mary Crow, and Richard Erdoes. Lakota Woman. New 

York: Harper, 1990. 

Farb, Peter. Man's Rise to Civilization: The Cultural 

Ascent of the Indians of North America. 2nd ed. New 

York: Dutton, 1978. 

George, Jan. "Interview with Louise Erdrich" North Dakota 

Quarterly 53.2 (Spring 1985): 37-41. 

Gleason, William. "Her Laugh an 'Ace': The Function of 

Humor in Louise Erdrich's Love Medicine." American 

Indian Culture and Research Journal 11.2 (1987): 51 -

73. 

Green, Rayna. That's What She Said: Contemporary Poetry 

and Fiction by Native American Women. Bloomington: 

Indiana UP, 1984. 



109 

"Pocahontas Perplex: The Image of Indian Women in 

American Culture." Massachusetts Review 4 (1978): 33 -

56. 

comp. Native American Women: A Contextual 

Bibliography. Bloomington: Indiana UP, 1983. 

Hanson, Elizabeth I. Forever There: Race and Gender in 

Contemporary Native American Fiction. New York: Lang, 

1989. 

Hegeman, Susan. "Native American 'Texts' and the Problem 

of Authenticity." American Quarterly 41.2 (June 

1989): 265-83. 

Hunter, Carol. Rev. of Love Medicine, by Louise Erdrich. 

World Literature Today 59 (1985) 474. 

Johnston, Basil. Ojibway Ceremonies. 1976. Lincoln and 

London: U of Nebraska P, 1990. 

Landes, Ruth. Ojibwa Religion and the Midewiwin. London: 

U of Wisconsin P, 1968. 

La rson, Charles R. American Indian Fiction. Albuquerque: 

U of New Mexico P, 1978. 

Lincoln, Kenneth. Native American Renaissance. 2nd ed. 

Los Angeles: U of California P, 1983. 

Lyons, Gene. Review of Love Medicine, by Louise Erdrich. 

Newsweek 11 Feb. 1985: 70-1. 



110 

Matchie, Thomas. "Love Medicine: A Female Moby-Dick." 

Midwest Ouartley 30.4 (1989): 478-91. 

McKenzie, James. "Lipsha's Good Road Home: The Revival of 

Chippewa Culture in Love Medicine." American Indian 

Culture and Research Journal 10.3 (1986): 53-63. 

Medicine, Beatrice. "The Role of Women in Native American 

Societies: A Bibliography." The Indian Historian 8.3 

(Summer 1975): 51-53. 

Morriseau, Norval. Legends of My People, the Great 

Ojibway. Toronto: Ryerson, 1965. 

Perez-Castillo, Susan. "Posmodernism, Native American 

Literature and the Real: Silko-Erdrich Controversy." 

Massachusetts Review 32.2 (Summer 1991): 285-94. 

Radin, Paul. The Trickster: A Study in American Indian 

Mythology. 1969. New York: Schocken, 1972. 

Rayson, Ann. "Shifting Identity in the Works of Louise 

Erdrich and Michael Dorris." SAIL 3.4 (Winter 1991) 

27 - 36. 

Riley, Glenda. A Place to Grow: Women in the American 

N.e_s_t_. Arlington Heights, IL: Harlan Davidson, 1992. 

Ruoff, A. Lavonne Brown. American Indian Literatures: An 

Introduction, Bibliographic Review, and Selected 

Bibliography. New York: MLA, 1990. 



111 

Ruoff, A. Lavonne Brown, and Jerry W. Ward. Redefining 

American Literary History. New York: MLA, 1990. 

Thompson, Stith. Tales of the North American Indians. 3rd 

ed. Bloomington and London: Indiana UP, 1968. 

Vescey, Christopher. Traditional Ojibwa Religion and Its 

Historical Changes. Philadelphia: American 

Philosophical Society, 1983. 

Vizenor, Gerald. The Everlasting Sky; New Voices from the 

People Named the Chippewa. New York: Crowell-Collier, 

1972. 

Waltrip, Lela and Rufus. Indian Women. New York: McKay, 

1964. 

Warren, William Whipple. History of the Ojibways, Based on 

Traditions and Oral Statements. 1957. Minneapolis: 

Ross and Haines, 1984. 

Washborn, Wilcomb E. The Indian in America. New York: 

Harper, 1975. 

Wiget, Andrew, ed. Critical Essays on Native American 

Literature. Boston: Hall, 1985. 

Native American Literature. Boston: Twayne, 1985. 

Wittstock, Laura Waterman. "Native American Women: 

Twilight of a Long Maidenhood." Comparative 

Perspectives of Third World Women. 

Lindsay. New York: Prager, 1979. 

Ed. Beverly 

207-28. 



"Native American Women in the Feminist Mileu." 

Comparative Perspectives of Third World Women. Ed. 

Beverly Lindsay. New York: Prager, 1979. 207-28. 

Wolf, Beverly Hungry. The Ways of My Grandmothers. New 

York: Quill, 1982. 

112 

Wolfe, Leslie R. "Indian Women and Feminism." Worlds of 

Today's American Indian Women. Ed. Sedelta Verble. 

Washington D.C.: U.S. Department of Education, 1981. 




