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Pages 50-51: 

 

Analysis of Native perspectives through a comparative lens of fur-trade-relations 

can obviously be fruitful. Adding prophecy narratives further develops our 

historical perspective. Prophecies reflect Native knowledge and illustrate ways in 

which Indian peoples understood, communicated, and acted on the knowledge. 

On the Columbia Plateau, in particular, prophecy formed a core feature of 

aboriginal beliefs and practices. In the nineteenth century, the Prophet Dance 

complex emerged there and profoundly influenced the Native North American 

West. Indian people took some control over historical events through the 

incorporation of these events into ceremonies of creation and rebirth. They 

harnessed and directed new knowledge, technologies, and events. Scholars have 

compared prophecy narratives to Western traditions of constructing historical 

narratives, which fundamentally are attempts to seek order and meaning through 

chronology and causality. As anthropologist Julie Cruikshank expressed it, 

prophecy narratives ‘may be viewed as successful engagement with changing 

ideas’ and a changing world. 

 

Pages 51-52: 

 

One woman from the lower Kutenai River on the Columbia Plateau personified 

many of the changes that were both already evident in Native communities along 

the course of the Columbia River and that portended an entirely re-created world 

in the future…Between her rebirth as a male in 1809 and her death in 1837, 

Kauxuma-nupika communicated various prophetic visions to Native peoples from 

the mouth of the Columbia to the interior of modern British Columbia. She spoke, 

at least, Kutenai, Salish, some Cree (Algonkian), and probably some Chipewyan 

(northern Athapaskan). Just as importantly, she mastered the language of 

prophecy. While Kauxuma-nupika’s role in the growth of the reformist 

movement, the Prophet Dance, is unclear, her anticolonial prophecies did cause 

considerable commotion in Indian country. 

Scholars have identified what seem to be three distinct visions of Kauxuma-

nupika in the historical record and oral tradition. Initially, in 1811, Trader David 

Thompson encountered Kauxuma-nupika on her way down the Columbia and 

reported that she warned upper Chinookans that “the Small Pox…was coming 

with the white Men & that 2 Men of enormous Size [were coming] to overturn the 

Ground &c.” The hearers were concerned because they were “strong to live.” 

They also wanted an explanation of the epidemic and the giant white men 

reportedly “overturning the Ground, and burying all the Villages and lodges 

underneath it  is this true,” they wondered, “and are we all soon to die?” Although 

Thompson denied that the fur traders had any disease or any designs on the lands 

of the “Great Spirit,” the gist of her prophecy well reflects the unmistakable 



patterns of North American colonization: epidemic disease followed by agrarian 

resettlement by Euro-Americans. Thompson countered Kauxuma-nupika’s 

prophecy, and his party protected her from any retaliation for her perceived 

deceptions. Subsequent reports of her prophecies may seem at first contradictory 

but actually maintain an indigenous understanding of North American 

colonization. 

 

A second message seems evident the following spring. On the trip back up the 

Columbia River, Kauxuma-nupika told Native audiences that “the great white 

chief” had sent her and her wife to present gifts but that the fur traders, instead, 

sold them the goods. As evidence, she presented a paper, which trader Alexander 

Ross dismissed as an “old letter, which they made a handle of.” The story 

preceded the travelers, and Indian peoples presented valuable gifts to the “bold 

adventurous Amazons.” The vision repositioned the centrality of the Indian 

people in the larger trade and recast the increasingly powerful, regional traders as 

cheats and charlatans. 

 

Keeping abreast of the expanding fur traders in 1812, Kauxuma-nupika ventured 

far north to Fort Chipewyan on Lake Athabasca in the subarctic of modern 

Alberta. Her exploits again earned comment from Westerners and help illuminate 

her anticolonial prophecies. According to the ill-fated British explorer John 

Franklin, she profoundly influenced the Et Oeneldi-dene (“Caribou-eater 

Chipewyan Athapaskans)  “This fellow had prophesied that there would soon be a 

complete change in the face of the country; fertility and plenty would succeed to 

the present sterility; and that the present race of white inhabitants, unless they 

became subservient to the Indians, would be removed and their place be filled by 

other traders, who would supply their wants in every possible manner.” Here, 

Kaumua-nupika’s adherents nearly enacted the prophecy with a strike against Fort 

Chipewyan, an act that would have reestablished the power of the indigenous 

population and their beliefs. 

Scholars have tended to see the prophetic narratives as distinct and contradictory, 

that her visions changed from an ineffective scare tactic to a self-serving promise 

of bounty to an incitement of violence, born of frustration. The visions seem 

instead, however, to have been clear, cohesive reflections of Kauxuma-nupika’s 

historical knowledge of Western colonization, as expressed through the 

indigenous framework of prophecy. She knew and communicated with Cree, 

Canadians, and Catholic Iroquois, and she would have been familiar with 

historical processes that had already played out in the East. She was hardly alone. 

Gabriel Franchere wrote that trader John McTavish had met an elderly woman 

among the Spokans who spoke of white men plowing, mimicked the sound and 

motion of swinging church bells, and imitated a Catholic genuflection years 

before the first missionaries arrived. Similarly, Robert Stuart witnessed a Native 

ceremony on the upper Columbia in 1811 featuring “a crude imitation” of 

Catholic rites, and so he named the site Priest Rapids. He surmised knowledge of 

Spanish creole settlements, which also were evident in the horse herds of the 



Plateau. Indeed, copper kettles and horses preceded colonialists via indigenous 

trade routes. Knowledge had advanced as well, although the Native peoples of the 

Oregon Country had not seen enough to act on the prophecies of Kauxuma-nupika 

beyond dancing and so attempting some control over life-altering events 
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I am completing a doctoral dissertation at the California Institute of Integral 

Studies in San Francisco entitled “Reclaiming Women’s History in the Region of 

Marion, Montana through a Hermeneutic of Place and the Stories of Three 

Individuals: Kau'Xuma'nupika, Gail Peters Little and Arlene Wehr LaPierre.” 

I would like your permission to reprint the following excerpt from “The Kutenai 

Female Berdache: Courier, Guide, Prophetess, and Warrior,” written by Claude E. 
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No. 3, (Summer, 1965), pp. 193-236. In addition, I use numerous other quotes in 

my discussion of the story of Kau’Xuma’nupika, but have included only the 

lengthy excerpt here: 

On this occasion, Kauxuma núpika was at modern Creston[1] and went out with a 

group of Lower Kutenai raiders. By this time she was no longer a young woman. 

The party headed across the Rocky Mountains in search of ‘blood’ (scalps). They 

were unable to locate an enemy camp and returned to the west side. At a place 

probably south of modern Cranbrook, B.C., the leader neglected to maintain 

adequate guard and the party walked into an ambush. The Kutenai had no chance. 

Only one or two escaped and returned to relate what had taken place. One of the 

survivors, coming along in the rear, concealed himself in thick brush on a side 

hill. The attacking enemy continued to give successive warhoops, each signaling 

the death of a Kutenai warrior. The shouting and conflict continued. Suddenly he 

heard a yell that he recognized as that of Kauxuma núpika. Her cries seemingly 

continued for a long time. Finally a whoop of the enemy indicated the death of the 

warrior-woman. The survivor waited concealed a long time for the enemy to 

leave. At last they started to go and passed along below him. Only one or two 

were singing their Victory Song. He waited a long time before leaving his place 

of concealment. Then he walked some distance along the side hill before 

descending to the trail. Night came. So far as he knew, he was the only survivor. 

He did not start to give the Mourning Cry until very late at night. He continued 

walking, giving the Mourning Cry at intervals, and finally reached the Kutenai 

camp. 

A group of Lower Kutenai immediately set out for the site of the ambush. They 

were the first to view the dead and attend to burial of the bodies. They came upon 

Kauxuma núpika’s body. She lay on her back, according to Simon Francis, with 

her lower body exposed. Eneas Abraham claimed, however, that the enemy had 

disrobed her and propped her body against a pole. 

Later the Kutenai learned that the enemy in this attack were Blackfoot. The latter 

inquired of the Kutenai the woman-warrior’s identity and band and were told that 



she was from the Akúklaho ‘meadow valley (people)’, or Lower Kutenai. Still 

later the Blackfoot revealed that Kauxuma núpika had continued to cause them 

trouble following her death. After the ambush the Blackfoot warriors started 

home. Before many overnight camps, one Blackfoot made a sarcastic remark 

about the warrior, who had jerked off her breech-cloth. At the next night’s stop, a 

Blackfoot made a disparaging remark about the warrior who had killed Kauxuma 

núpika. The two were only narrowly separated by their friends. The leader 

remonstrated with the disputants, saying, ‘Men, you must realize that this 

woman’s spirit continues to trouble us. We have killed a powerful woman.’ 

The details of her death came out at this time. It had taken several shots to 

seriously wound her. Then while she was held in a seated position by several 

warriors, others slashed her chest and abdomen with their knives. Immediately 

afterwards the cuts thus made were said to have healed themselves. This occurred 

several times but she gave no more war cries. One of the warriors then opened up 

her chest to get at her heart and cut off the lower portion. This last wound she was 

unable to heal. It was thus Kauxuma núpika died. No wild animals or birds 

disturbed her body, which is said to have gradually decayed. 
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ABSTRACT 

Feminist historians have shown that the annals of western conquest have 

privileged the discourse of dominant groups at the expense of those who have 

been marginalized. Feminist content analysis allows me to assess the presence or 

absence of women and their voices in the historical and archival records of this 

region. This dissertation crosses chronological boundaries in presenting women's 

history through the lives of three individuals— Kau'xuma'nupika, Gail Peters 

Little, and Arlene Wehr LaPierre—who lived in the same locale, but during 

different time periods—colonial, post-depression era, and the turbulent sixties. 

As a feminist, cultural-historical study it explores alternative approaches 

to research utilizing a hermeneutic of place as the primary methodology. As an 

interpretive framework it guides my search for understanding the lived 

experiences of individuals in a particular place and provides a relational rather 

than a linear approach to historical analysis. 

Through my engagement with the place of Marion—a small, rural town in 

the wilds of western Montana—I came to focus on the stories of three women 

whose own relationships with this place inspire us to look more closely at the 

historical and cultural forces that have shaped North America. Being in place—



 

 xii 

walking and sleeping on the land, learning the topography, the landscape, 

listening to the stories and myths of this particular place and the people who lived 

there—served to shape and influence this place-based historiography. 

Edward Relph’s phenomenological discourse of place, particularly in 

terms of insideness/outsideness and authentic/inauthentic sense of place, provides 

a conceptual framework for presenting my analysis of the meanings of place as 

they are revealed through the narratives of Kau’xuma’nupika, Gail Peters Little, 

and Arlene Wehr LaPierre. 
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Chapter 1: Introduction 

It is the song of the hermit thrush at twilight and the lapping waves against 

the shoreline and the melody of the wind in the trees. It is the unique odor 

of balsam and the freshly turned humus and of mist rising from mountain 

meadows. It is the feel of spruce needles under foot and sunshine on your 

face and wind blowing through your hair. It is all of these at the same 

time, blended into a unity that can only be appreciated with leisure and 

which is ruined by artificiality.
1
 

Marion, Montana is a small rural town in the wilds of western Montana; 

more specifically, it is located in the uppermost corner of the Flathead Valley. It 

was established by European-Americans in the late 1800s and is the town after 

which I was named at the time of my birth in 1956. “Marion was the name given 

to the railroad station in 1892.”
2
 Prior to European-American annexation of this 

region, it was home to several Indigenous tribes, including the Bitterroot Salish, 

Pend d’Oreille, and Kootenai.
3
 It is the place of Marion and the surrounding 

region, particularly Pleasant Valley, Lost Prairie and Boisvert camp on McGregor 

Lake that are of interest to this dissertation.
4
 

The primary research question that guides this study is—what meaning 

can a hermeneutic of place reveal about women’s history in relationship to the 

                                                 
1
 Boehm, Marion History, 152. 

2
 Ibid., 3. “Government postal records show that a post office was established at Marion 

(in then) Missoula County on December 17, 1892, with Charles W. Mitchell, 

Postmaster.” The quote is from a letter addressed to Ms. Petrena D. Buckley from Wm. 

E. Ashton, June 21, 1967; see ibid., 3. 

3
 US Fish and Wildlife Service, Comprehensive Conservation Plan, 21. 

4
 The town of Marion provides a reference point for the region—its zip code radius 

encompasses the different locales important to the women’s stories in this dissertation, 

including McGregor Lake, Pleasant Valley and Lost Prairie. 



 

2 

 

place of Marion, Montana? In addition, what layers of meaning are revealed 

through my engagement with this place? More importantly, what meanings are 

revealed from understanding the lived experiences of individuals in relationship to 

this particular place? As I began to learn about the history of this region the lives 

of several women emerged as important narratives connected to the place of 

Marion, Montana. I chose to include three of these stories as the focal point of my 

dissertation. My process was simple: I paid attention to places and names of 

places, as well as the names of individuals connected to these places. Specifically, 

the place of Boisvert camp near the town of Marion, Montana plays a role in each 

of the women’s stories, albeit a different one. For Kau’xuma’nupika, Boisvert, 

was the surname of her fur trader husband; for Gail, Boisvert camp on Lake 

MacGregor was the site of important community events, like the annual fourth of 

July dance and barbecue and for Arlene, the cabin she lived in was located here at 

Boisvert camp. 

Through my engagement with the place of Marion—a small, rural town in 

the wilds of western Montana—I came to focus on the stories of three women 

whose own relationships with this place inspire us to look more closely at the 

historical and cultural forces that have shaped North America. Being in place—

walking and sleeping on the land, learning the topography, the landscape, 

listening to the stories and myths of this particular place and the people who lived 

there—served to shape and influence this place-based historiography. My 

question then became, what meanings can I derive about this place and these 
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particular individuals experience of this place? Before I introduce the reader to 

these three individuals, I want to first convey something about the region. 

My naming at birth and this place are part of who I am. Geographer 

Edward Relph writes in his book, Place and Placelessness,  

places can also be experienced in a direct and very personal way by 

outsiders that do not involve such efforts of “idealism.” This is genius 

loci: “a living ecological relationship between an observer and an 

environment, a person and a place,” a source of self-knowledge and a 

point of reference that is possibly most important in childhood, but which 

can provide a centre of personal stability and significance throughout life.
5
  

I cannot claim an “authentic sense of place” in regards to this region, at least as 

defined by Relph, yet, as an outsider, the name “Marion” connects me to this 

place.
6
 Through my research, writing, observation, and experience I have come to 

develop a sense of this place known today as Marion, Montana and it has become 

for me a point of reference, a source of self-knowledge, and a centre of 

significance in my life. 

The quote written at the beginning of this chapter was taken from Marion, 

A History and is said to be the words of Bob Marshall, an “old-timer” from 

Marion, Montana. His comment that the natural world can only be appreciated 

with leisure reflects a Euro-American attitude. Still, his words lifted my spirits 

when I came across them because the history of the region and the women’s 

stories often led me into difficult material. I was heartened to read the words of a 
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6
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man who saw more in the region than just the resources to be exploited. After 

spending time in the region, I realized that his words communicate the natural 

splendor of summertime in the region. I say summertime because the hermit 

thrush is only present in western Montana during the summer months. The 

lapping of the waves refers to the body of water known as Bitterroot Lake. Large 

blocks of ice used to be cut out of the lake and sold to the railroad companies for 

use in the steam engines. Also, the warmth of the summer sun draws out the scent 

of the balsam or Grand Fir tree, a native of western Montana. Marshall’s 

description of spruce needles underfoot, sunshine on his face, and the wind in his 

hair are all pleasant sensations in the summer months. In the wintertime, the 

coniferous needles would be hidden under snow and the frigid temperatures 

would make the wind blowing in your hair a harsh experience, even if the sun 

were shining. 

As a child I lived in western Montana and have vivid memories of the 

different seasons and especially the summer and winter. As part of my research I 

made several trips to Marion and camped at Logan State Park on Middle 

Thompson Lake, approximately twenty-five miles from Marion. These trips were 

made in the spring, summer, and fall. My engagement with the place of Marion 

and the surrounding region has shaped not only my sense of this place, but my 

sense of self. On a personal level it pressed me to learn more about my paternal 

family. Academically, it led me to explore aspects of western American history 

and especially the marginalized histories of the Indigenous people and the 

European-American women who inhabited this region. 
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The stories and myths of a place gain meaning through active observation 

and physical presence. Being physically present and listening creates an 

interaction that allows for the activation of memory, imagination, and feeling. My 

efforts in researching and writing about this place are deeply connected to my 

own lived experiences of place as well as those of the women whose stories I 

write about. Being in place—walking and sleeping on the land, learning the 

topography, the landscape, listening to the stories and myths of this particular 

place and the people who lived here have all served to shape and influence my 

understanding of Marion and the histories connected to this place. 

Simply stated, place refers to a specific physical location. However, more 

than just a physical reality, place refers to the sacred and mundane spaces created 

by human relationships with the land and their surroundings. It is comprised of 

the interrelationships of time, matter, spirit, emotion, thought, and action. A 

useful definition of place is given by phenomenologist and professor of 

architecture at Kansas State University, Dr. David Seamon in his discourse on 

place attachment. He writes, “Phenomenologically, place can be defined as any 

environmental locus in and through which individual or group actions, 

experiences, intentions, and meanings are drawn together spatially.”
7
 In light of 

these perspectives, it is possible to view how the stories of the three women in this 

dissertation are drawn together in relationship to the place of Marion, Montana 

through their actions, intentions, and experiences and through the meanings that 

are derived from an interpretation of place. 
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David Seamon has written extensively about the phenomenology of place 

including numerous books and articles. He writes, 

I contend that, as an integral structure of human life, place can be 

understood in terms of three dimensions: first, the geographical 

ensemble—i.e. the material environment, including both its natural and 

human-made dimensions; second, people-in-place, including individual 

and group actions, intentions, and meanings; and third, spirit of place, or 

genius loci.
8
 

It is the second dimension of people-in-place that is the focus of my 

dissertation. By “people” I am referring to KauX’uma’nupika, Gail Peters Little 

and Arlene Wehr LaPierre and by “place” I am referring to the region of Marion, 

Montana. A hermeneutic of place allows for us to explore their actions, intentions, 

and meanings associated with this particular place. 

British author and researcher, Paul Devereux emphasizes the sacredness of 

place in his book, Re-Visioning the Earth.  

Place is not passive. It interacts with our consciousness in a dynamic way. 

It contains its own memory of events and its own mythic nature, its genius 

loci or spirit of place, which may not be visible but can be apprehended by 

the human—and animal—interloper.
9
 

Bob Marshall’s description of his experience of the place of Marion is one 

example of an individual’s sense of place. Devereux describes a sense of place in 

terms of the tangible and intangible, as both chora and topos.
10

 According to 

Devereux, chora refers to the spirit of place—place as experience, as a trigger for 

memory, imagination, and mythic presence. Topos, on the other hand, refers to 

                                                 
8
 Seamon, “Place, Place Identity, and Phenomenology,” 3. 

9
 Devereux, Re-Visioning the Earth, 88. 

10
 Ibid., 82–83. 
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the form of place, its physical features—be they natural or human-made. His 

description allows for a broader interpretation of our experiences of place. 

As humans, we need a sense of topos—the very real, pragmatic sense of 

locale, the physical to ground us in our search for meaning. And, we need 

chora—the personal, embodied, sensual experience of place that is often 

communicated through story and myth—so that we don’t forget how and why we 

are here, so that we can hold a vision of a better future. History is embedded in 

place. Generally speaking, this dissertation is about human relationships with 

place. Specifically, it is about three women’s relationships with the place of 

Marion, Montana in three different time periods. 

One of my objectives is to demonstrate the importance of place, both as a 

means to connect us with our past and as a way to re-present parts of our history. 

In light of this objective, I chose to explore this particular place and its history for 

the purposes of gaining a deeper sense of self and to discover my own story in 

relationship to Marion, Montana. Anthropologist Piers Vitebsky writes in his 

book, The Reindeer People: Living with Animals and Spirits in Siberia, “Humans 

nurture their sense of space by naming places and recalling family histories.”
11

 In 

addition, as a woman interested in women’s history I sought to honor the stories 

of women associated with this place and region. 

The region of Marion, Montana is the connecting thread that ties these 

women's stories together. The women’s stories are explicitly tied together through 

their individual experiences of this place/region/world. One of the values of a 

                                                 
11

 Vitebsky, The Reindeer People, 315–16. 



 

8 

 

hermeneutic of place as a conceptual framework for historical analysis is that we 

can approach our subject from a nonlinear, nonchronological perspective that 

allows for the histories/herstories of place to be explored.  

Chapter 2 gives a review of the literature that necessarily supports this 

dissertation. The important work of many authors has allowed me to write this 

dissertation with greater confidence because of the framework they provide.  It is 

an easy task to access the history of empires. The stories of colonialism and 

industrialism have been told by the dominant powers for centuries. Less 

accessible and lesser known are the stories of the marginalized and subjugated—

those populations who have been suppressed and forgotten. Yet, their stories 

prove to be the very fabric upon which the dominant powers depend. Real 

histories and real people’s stories abound if we are willing to look and listen. The 

often suppressed and hidden histories of the Indigenous peoples of North 

American and of European-American women who settled on this continent have 

traditionally been marginalized or omitted in historical accounts. When they are 

included they are often misrepresented or minimalized. Feminist critique and 

feminist historians have shown that the annals of western conquest have 

privileged the discourse and recollections of dominant groups at the expense of 

those whose lives have been marginalized. 

French philosopher and author Luce Irigaray explains why she believes 

the male voice dominates historical accounts, 

One often hears it said that men speak clearly and women don’t. Yet male 

discourse is far from being as clear as people claim. Why? Because male 

peoples are structured in accordance with civil and religious norms that 

drastically reduce and transform reality. As a result, the value of words 
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and things has become partly real, partly arbitrary, partly dependent on 

trust. 

 This makes exchanges between men fundamentally hermetic, as 

they operate according to rules and conventions that as presently 

conceived don’t include everyone. The more patriarchal cultures 

consolidate their power, the more systems of exchange and 

communication are cut off from individual truth and become the business 

of specialists and experts alone.
12

 

Historian Richard Drinnon writes, “Eurocentric historians are the 

guardians of a linear, continuous, irreversible Time of perpetual progress, in 

which place is largely irrelevant.”
13

 This dissertation crosses chronological 

boundaries in presenting women’s history through the lives of three individuals 

who lived in the same locale, but during different time periods—colonial, post-

depression era, and the turbulent sixties. The names of the women whose stories I 

have chosen for this dissertation are Kau'xuma'nupika, Gail Peters Little, and 

Arlene Wehr LaPierre. I feel that they are representative of some of the women 

who inhabited this region and whose stories have been left out or misrepresented. 

Chapter 3 outlines the different methodologies used in this dissertation. 

While this dissertation is based in feminist, historical methods, it was also 

important for me to explore alternative approaches to historical research that 

supported the emergence of stories that have been hidden, suppressed, or 

misrepresented by the application of more traditional methods. I chose a 

hermeneutic of place as an alternative methodology. As an interpretive framework 

it guided my search for understanding the lived experiences of individuals in a 

                                                 
12

 Irigaray, Je, Tu, Nous, 27–28. 

13
 Drinnon, Facing West, xxiii. 



 

10 

 

particular place and provided a relational rather than a linear approach to 

historical analysis. As explained by theologian Philip Sheldrake, “The 

hermeneutic of place progressively reveals new meanings in a kind of 

conversation between topography, memory and the presence of particular people 

at any given moment.”
14

 

Based on a fundamental understanding of a hermeneutic of place I 

developed a model that consists of four interrelated categories—chora, topos, 

voices, and the elements of place. They create a framework for exploring the 

interconnectedness of human experience within the context of a particular place. 

Using this approach, I engaged with the broader subject of the history of western 

Montana and the stories of the three individuals named above emerged as a result. 

Chapters 4, 5, and 6 are the stories of the three women that are the core of 

the dissertation. It is their stories that help to give meaning to the place of Marion, 

Montana and the surrounding region. As theologian and author Philip Sheldrake 

wrote in his discussion of place and memory,  

Each person effectively reshapes a place by making his or her story a 

thread in the meaning of the place and also has to come to terms with the 

many layers of story that already exist in a given location.
15

 

In allowing each person’s story to stand alone I used a descriptive rather 

than an analytical approach in my story-telling. Historian Lawrence Stone is 
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credited for heralding “the revival of narrative in academic history writing.”
16

 

Professor of American History at Harvard University, Jill Lepore explains, 

“Unlike structural or scientific history, which is analytical, narrative history, for 

Stone, is descriptive.”
17

 In his 1979 article, “The Revival of Narrative  

Reflections on a New Old History,” historian Lawrence Stone identifies story-

telling as one example of a “non-analytical mode of writing history.”
18

 This is not 

to say that I have avoided analysis all together, but that I have chosen not to make 

it the central focus. Instead, at the end of each of the individual narratives I 

include a reflection on place in order to present my analysis of the meanings of 

place as they are revealed through each of the women’s experiences. To 

accomplish this, I use Edward Relph’s discourse on place, specifically the 

concepts of insideness/outsideness and authentic/inauthentic as the conceptual 

framework for this analysis. 

Each of these women was about the same age when they arrived in 

Marion, Montana. We don’t know the exact birth date for Kau'xuma'nupika, but it 

is presumed that she was born about 1790 and married a Canadian fur trapper in 

1808-1809. She would have been about eighteen or nineteen years old at the time 

of her arrival in western Montana. Gail Peters Little was born in 1918 and 

nineteen years old when she moved to Pleasant Valley, near Marion, Montana. 
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Arlene Wehr LaPierre was born in 1941 and was in her early twenties during the 

years she traveled through western Montana with her husband. She would have 

been twenty-two years old in 1963, when they lived at Boisvert camp on 

McGregor Lake. Each of these women was a young adult at the time of her arrival 

in western Montana where each of them would experience significant life 

changing events. The years spent in the region of Marion, Montana would 

transform each of their lives in ways that none of them could have predicted. Each 

of these women’s lives were altered by dominant cultural forces of oppression—

colonialism, male supremacy, and gender discrimination. 

I begin with the story of Kau'xuma'nupika, an Indigenous woman and 

member of the Ktunaxa or Kootenai nation. Originally born a woman, she was 

sexually transformed and became a man and subsequently served the Indigenous 

communities as a renowned prophet, warrior, and shaman. I was inspired to tell 

Kau'xuma'nupika’s story as a way of honoring her/his presence in western 

Montana. Telling of this story from a de-colonizing perspective also makes a 

small contribution to the “reconstructing of an American colonial history.”
19

 The 

most transformative event in Kau'xuma'nupika’s life was her sexual 

transformation. Telling this story requires not only a reinterpretation of the 

materials from a polycultural perspective that honors all cultures and ethnicities 

but also a better understanding of gender and gender transitions, especially as they 

relate to Indigenous women in the early nineteenth century. 
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Kau’xuma’nupika’s story belongs in women’s history. She was not only 

born biologically female, but identified as a woman prior to her transformation. 

Anthropologist Claude E. Schaeffer writes, “According to her story, her husband 

had operated upon her and thereby transformed her into a man. She told her 

relatives, ‘I’m a man now.’”
20

 She describes a transition from woman to man. 

Explorer Sir John Franklin wrote in his accounts that after her transformation she 

“became the principal leader of the tribe, under the designation of ‘Manlike 

Woman.’”
21

 If this is the case, there remained an element of being a woman, 

albeit characterized as “manlike.” Her story is truly the story of a lost history of 

women of the west. 

Chapter 5 tells the story of my paternal Grandmother, Gail Peters Little. 

Some of the key events and developments that influenced her life include two 

world wars, early medical practices, the Great Depression, and ranching off the 

grid (e.g., without modern amenities). She began life as a city girl in Walla Walla, 

Washington and at the age of nineteen, as a young wife and mother to two small 

children, she embraced the life of a rancher when she moved with her family to 

the wilds of western Montana. In 2011, at the age of ninety-three she reminisced 

about the years spent in Pleasant Valley with love and longing. Her story is 

important because most of what has been written about the history of western 

Montana focuses on the activities of men. The inclusion of Gail’s story as part of 

the history of Marion, Montana documents the presence of women in the area. 

                                                 
20

 Schaeffer, “Kutenai Female Berdache,” 196. 

21
 Ibid., 208–9. 



 

14 

 

Chapter 6 was a particularly challenging chapter to write because of the 

difficulty of the material. In it I recount the story of Arlene Wehr LaPierre, a 

woman who endured years of captivity and torture at the hands of her ex-husband, 

Kenneth Pendleton. Born in 1941, she married at the end of her senior year of 

high school and as newlyweds, she and her husband immediately left her 

hometown and traveled throughout Idaho, Washington, and western Montana. It 

was here, in Marion, Montana that the seriousness of her situation became 

evident. At the age of twenty-two Arlene was the mother of two daughters, ages 

two and three. At this time, she was held captive by her husband in a cabin at 

Boisvert camp, on McGregor Lake. In this chapter I wrestle with my own demons 

as I address the issues of gender-based violence in North America. While I wish 

that I could say Arlene’s experience is outdated and that we no longer live in a 

society of “toxic masculinity and gender-based violence,”
22

 this is not the case. 

Retelling Arlene’s story would not have been possible without the 

gracious contributions of Arlene’s daughter, Bonnie LaPierre, whom I located via 

Facebook in November of 2010. In the spring of 2011 Bonnie flew to Washington 

State for an interview and subsequently made herself available through email and 

telephone throughout the writing process. She provided photographs, articles, and 

family stories to enhance this account of Arlene’s life. 

In the final chapter I conclude with a brief discussion about the importance 

of place and narrative in writing history and a synopsis of the meanings that can 

be derived about the place of Marion in relationship to the stories told. If we pay 
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attention to the true narratives associated with particular places, we create a space 

for the marginalized and suppressed histories to be heard. Philip Sheldrake writes, 

We need to become aware of what might be called “a longer narrative” in 

which “the others” who have been made absent by those who control 

public or institutional histories are now being restored as people who are 

fully present. They are no longer a presumed and distant “them’ removed 

from a vague and tacit “us.” The notion that place relates to issues of 

empowerment and disempowerment forces us to think of multilocalities 

(that actual locations are many different “places” at the same time) and 

multivocalities (that there are a variety of different voices to be heard in a 

place).
23
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Chapter 2: Review of the Literature—Whose Shoulders I Lean On 

Throughout all this women everywhere tended their children, milked their 

cattle, tilled their fields, washed, baked, cleaned and sewed, healed the 

sick, sat by the dying and laid out the dead—just as some women, 

somewhere are doing at this moment. The extraordinary continuity of 

women’s work, from country to country and age to age, is one of the 

reasons for its invisibility; the sight of a woman nursing a baby, stirring a 

cook-pot or cleaning a floor is as natural as the air we breathe, and like the 

air it attracted no scientific analysis before the modern period. Where there 

was work to be done, women did it, and behind the vivid foreground 

activities of popes and kings, wars and discoveries, tyranny and defeat, 

working women wove the real fabric of the kind of history that has yet to 

receive its due.
24

 

Women’s Historiography 

 The women’s movement of the 1970s opened the doors for the production 

of women’s historiography. Gerda Lerner, an early twentieth-century scholar of 

women’s history, continues to make an unequivocal argument for its importance 

in her 2009 publication, Living with History/Making Social Change. She believes 

that it is only through an examination of the lived experiences of all women—

scholars, activists, and ordinary women that we will be able to include the missing 

history of women in the historic record. 

As a result of the work of women historians and nonhistorians alike, 

important contributions have been made and continue to be made in the area of 

women’s history. My emphasis on women’s history is supported by literature that 

corrects the distorted historiography of North America. Traditional historical 

accounts overlook women and other suppressed populations, including women of 

color, Indigenous populations or First Peoples of the Americas, and queer 
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individuals and communities. With this dissertation I make a small, intentional 

contribution to creating a more balanced, inclusive and holistic history of Western 

North America that honors two Euro-American women, one Indigenous “trans-

sexed” individual, and the truthful telling of their stories. As Luce Irigaray states, 

in her assessment of the possibilities in reconstructing history: 

Of course, it is impossible for each individual to recreate the whole of 

History. But I do think that any individual, a woman or a man, can and 

must recreate her or his personal and collective history. For this to be 

accomplished, everyone’s body and opinions must be respected.
25

 

 In order to narrow my topic and engage more intimately with the land I 

chose to look at what meaning a hermeneutic of place could reveal about 

women’s history in relationship to the place of Marion, Montana. A primary 

objective of this dissertation is to demonstrate the importance of place as a means 

to connect us with our past and more fully re-present our history, a process in 

which place and narrative play central roles. 

 I am very aware that there are other women in Marion, Montana whose 

stories have not been written, which could have been chosen for this dissertation. 

These women were homesteaders, ranch women, teachers, public servants, and 

sharp shooters. They were mothers, sisters, daughters, lovers, and wives. There 

are thousands of Indigenous women who first inhabited this region, about whose 

lives we know very little, whose stories are not recorded in the chronicles of 

regional history. The three individuals I have chosen represent both ordinary and 
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extraordinary women. I chose them because I think their stories are thought-

provoking due to both their exceptional and mundane accomplishments. 

 As the unwritten, untold stories of women and suppressed peoples emerge 

we gain a deeper understanding of ourselves and our future. Lerner writes, 

Women’s History needs to continue the work of finding, reviving, and 

recording the missing history of half the U.S. population. This work is far 

from finished. There are still many periods, regions, and groups that 

remain undocumented and uninterpreted. The lives of rural women, of 

women of ethnic immigrant groups, and of working-class women (apart 

from those active in unions) have not been studied systematically. The 

stories and life cycles of women who combined traditional housewife and 

mothering roles with income-producing part-time work have been 

mentioned but not sufficiently documented…While we have studied 

women in groups and organizations and have amply documented women 

in leadership roles, the majority of women have lived far different lives, 

with different constraints and challenges than those facing educated, 

middle- and upper-class women.
26

 

As Lerner has pointed out, forty years of women’s history and 

historiography is not enough—it’s just a beginning. Consistent with Lerner’s 

proposal, my dissertation remains women-focused and woman-centered; it 

examines the factual history of women’s lives, gathering our histories in order to 

“make the larger patterns visible” and identifying and characterizing “a distinct 

women’s culture.”
27

 Lerner explains that the awareness of women’s history 

carries with it “the transformative power of women learning about their own 

history.”
28
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Sources on the Land and the Region of Marion, Montana 

 An important discourse on the history and culture of the United States is 

found in several books by Derrick Jensen. I have relied on two of his texts that 

offer a new perspective on the forces that have shaped US history.  A Language 

Older Than Words is a powerful and beautiful, and difficult book to read. While 

this book is written as a memoir, it is certainly more than that. Jensen writes of his 

own personal experiences with childhood abuse, trauma, and recovery within a 

greater context of violence and hate within North American technocratic society. 

He balances his discourse on these deeply demanding subjects—violence, 

misogyny, hatred, and annihilation with a powerful treatise on the natural world 

and the land and on our potential for creating a way of living on the earth that 

sustains life rather than destroys it. Jensen’s integration of the natural world into 

his analysis and his inclusion of the technological provides an important 

perspective for this dissertation. 

 The Culture of Make Believe is another significant book by Derrick 

Jensen. It is a book only for those willing to face the truth of the atrocities 

committed by western civilization. In terms of its contributions to my dissertation, 

this book examines the economic and political forces that supported the building 

of railroads, the genocide of the Indigenous peoples of North America and the 

subsequent appropriations of their lands. Jensen’s clarity of thought and truthful 

acknowledgment of the effects of European colonization in the Americas brings 

into perspective the sharp contrast between Indigenous and the European-

American relationship with the land. He writes, 
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The Europeans did not come to North America to get to know the land, 

nor to get to know its inhabitants….They came here, if we are bluntly 

honest, to enslave or exterminate the inhabitants—and we have to admit 

that they…have done an extraordinary job. They came also to enslave the 

land, to yoke it to their own purpose, and ultimately to remove from it 

everything of monetary value. This behavior, of course, continues to this 

day.
29

 

The disparity between European-American and Indigenous use of the land 

is astounding. Derrick is not alone in his documentation of the destructive nature 

of Euro-American relationship to the land but what is unique about his Culture of 

Make Believe, is that it makes unequivocal connection between this destructive 

mindset and the systems, institutions and personalities responsible for 

promulgating it throughout the centuries and across the globe. He also makes it 

clear that things can be different and that there is a known way of living on this 

planet that is neither destructive nor self-destructive. 

Ethnobotanist Nancy Turner has used her research and writing to 

document what this other way looks like in her outstanding book, The Earth’s 

Blanket: Traditional Teachings for Sustainable Living. This text is part of a series 

on “Culture, Place, and Nature Studies in Anthropology and Environment.” It 

focuses on the Pacific Northwest region and the complex network of tribal 

peoples who still inhabit this region and continue to preserve and advocate for the 

use of traditional knowledge. 
30
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I am aware of only two historical accounts of Marion, Montana. One is an 

informal, self-published collection of photographs and stories by Willeta A. 

Boehm.
31

 Willeta and her husband, Joe, were residents of Marion and purchased 

the Marion Store in 1968. Willeta collected photos and stories about Marion from 

1985 until 1999, after which she copied them into a spiral-bound, soft-cover book. 

I discovered this book in September 2010 at the Marion Mercantile and Hardware 

Store. 

In it I discovered brief accounts of some of the European-American 

women who inhabited Marion, Montana over the course of its history. Even 

though it is more than 150 pages in length, it gives only a rough outline of the 

history of the town and its inhabitants. It contains a letter based on government 

postal records that explains that the town was first named Marion before being re-

named Swan from September 1904 until April 1906, when the name changed 

back to Marion. However, it does not explain the origin of the name. The “foot 

note page” is very scant and incomplete, so that it is not a reliable source. I did 

find the names and dates for owners of Boisvert camp and the lodge at McGregor 

Lake helpful. 

 The other historical text specifically about Pleasant Valley and Lost 

Prairie in Marion, Montana is Where the Green Grass Grows, written by Jean 

Jackson Wakefield who grew up in the valley. Wakefield documents the history 

of European settlement and ranching of Pleasant Valley and Lost Prairie during 

the years 1880–1946. It is from this book that I learned the history of the Lynch 
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Ranch, which was the ranch my grandparents purchased in 1937. Although this 

book gives an interesting account of ranching, it fails to address the history of 

how European-Americans came to live here, whose land they appropriated, and 

the nature of their contacts with the Indigenous inhabitants. 

 Wakefield’s book is an important contribution to the history of western 

Montana and especially of Marion and Pleasant Valley. However, it is written 

from a traditional historical and colonial perspective. Men and their experiences 

take center stage, even though the roles women played were just as significant to 

the history of the region. And the stories of Indigenous people, particularly the 

Kootenai tribe, are given even less attention. 

 One other source worth mentioning because it serves as an important 

primary source for the details about western Montana and the town of Marion in 

the 1940s and 1950s were the tape-recordings of interviews of Mark and Petrena 

Buckley.
32

 The Buckleys had grown up on ranches in Montana and eventually 

had their own ranch before they relocated to Marion where they purchased a 

forty-acre tract that included the Marion Store. This “store” included hotel rooms, 

a bar, a mail room, gas pumps, and eight cabins. These interviews were relevant 

to me, since Mark and Petrena were proprietors of the Marion Store during the 

1940s and 1950s, the same time period that my paternal family lived in the area. 

 Sources which reviewed the regional history and the land itself were 

foundational to writing the women’s stories. A review of archival documents and 
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the reading of secondary sources contributed to my knowledge. For example, 

Sources of the River: Tracking David Thompson Across Western North America, 

by Northwest historian and author Jack Nisbet was indispensable for gathering 

preliminary information about past events, places, and persons who shaped the 

history of the northwest, including Marion, Montana and the Flathead Valley. 

Nisbet is considered an expert on the life of David Thompson, a renowned fur 

trader and explorer of the Northwest Territories. 

 Another book about Thompson that provided details about the history and 

landscape of the region is On the Road with David Thompson written by Joyce 

and Peter McCart. These authors describe Thompson’s travels through the 

Northwest, including the Lower Kootenai region. Details about his travels 

elucidate the differences in European and Indigenous relationships with the land. 

In addition to these books, a text published by the US Fish and Wildlife Service 

gives a thorough description of the areas of Pleasant Valley and Lost Prairie. This 

publication is part of the conservation plan for this region. In 1999, nearly 10,000 

acres in Pleasant Valley and Lost Prairie were made into a refuge. The 

Comprehensive Conservation Plan: Lost Trail National Wildlife Refuge is the US 

Fish and Wildlife Services publication that summarizes conservation efforts for 

this refuge. In addition to public use and management plans, it includes 

information about the land and its inhabitants as well as their cultural heritage.  

 I was particularly grateful for its discussion of the lives of the Indigenous 

tribes who originally inhabited the region, as well as its review of traditional land 

use, geographical descriptions of the land, and lists of the local wildlife, including 
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mammals, amphibians, birds, and the native plants of the valley. The refuge 

headquarters are located today on what was previously the Jackson Ranch. It was 

during my first visit to the refuge center that I learned about the pictograph site 

above Dahl Lake in Pleasant Valley.
33

 The location of this rock art site is 

consistent with archaeological findings, which state that “Pictographs are often 

located in out-of-the way mountainous areas near rivers, lakes, springs, or 

streams.”
34

 Those found near Dahl Lake fit the description of Columbia Plateau 

rock art tradition by archaeologist, Keo Boreson. He writes,  

Characteristic motifs, identified as belonging to the Columbia Plateau rock 

art tradition, consist of “stick figure humans, simple block-body animal 

forms, rayed arcs and circles, tally marks, abstract spirit beings or 

mythical figures, and geometric forms.”
35

 

 Rock art sites played important roles in the lives of the Ktunaxa. 

Archaeologists James D. Keyser and Micahel A. Klassen include information 

about the Ktunaxa or Kutenai in their book, Plains Indian Rock Art. They write, 

Among the Kutenai and Salish groups who occupied the mountains on the 

western edge of the Northwestern Plains, the vision quest was the means 

by which a person acquired a spirit helper to ensure success in life. In this 

ritual, a man or woman sought a guardian spirit by retreating to a 

secluded, sacred place to fast and pray. 
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 To commemorate a successful vision or give thanks to the spirit 

world, the supplicant then painted pictographs of the guardian spirit or 

other dream subjects….For later visitors, the presence of paintings was 

thought to indicate a very sacred place where powerful spirits dwelled.
36

 

 There can be no question that this region of Marion, Montana including 

Pleasant Valley was once the aboriginal homelands of the Ktunaxa and Salish 

peoples. An additional text that provides a fundamental look at the history of the 

Flathead Valley and the surrounding region is a book by Katherine McKay, 

Looking Back: A Pictorial History of the Flathead Valley, Montana. Pleasant 

Valley is mentioned in the chapter on the early years.  

In the early 1880s, as rangeland to the south of Flathead Valley became 

inadequate for the demand, cattlemen came north to Pleasant Valley and 

Lost Prairie from the Flathead Indian Reservation.
37

 

Sources for Kau’xuma’nupika and the Ktunaxa People 

 As a Euro-American and non-native person, I approached sources 

narrating the story of Kau’xuma’nupika, her people’s history and culture and the 

subject of gender and gender differences in North American Indigenous 

communities with a great deal of prudence, particularly if these narratives were 

written by non-natives. I resolved to approach these topics with cultural 

sensitivity and an awareness of the shortcomings of Western chronicles. I was 

fortunate to locate several sources that shared my purpose. 
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Chronicles of Kau’xuma’nupika’s narrative. 

 Oral traditions were an important part of American Indian culture, 

although as a non-native American I do not have primary access to their stories. 

However, Native American interpretations were documented by Claude E. 

Schaeffer as a result of his interviews with several Kootenai individuals and 

provide a native perspective albeit collected and interpreted by a white, male 

anthropologist. The scarcity of voices from the Ktunaxa Nation and the Kootenai 

of western Montana delineates an important limitation of this dissertation that is 

without remedy at this time. 

Claude E. Schaeffer’s article depicting the story of Kau’xuma’nupika was 

published in Ethnohistory in the summer of 1965. This article, “The Kutenai 

Female Berdache:
38

 Courier, Guide, Prophetess, and Warrior,” gives us the most 

comprehensive account of Kau’xuma’nupika’s life and is the most well-known 

and most frequently referenced account. Schaeffer draws on earlier authors such 

as O.B. Sperlin, James A. Teit and Leslie Spier, each of whom writes from a 

Western, ethnocentric, male perspective. 
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 According to Jacobs, 

“Berdache” has been employed to refer to special gender roles in Native 

American cultures that anthropologists have interpreted as ceremonial 

transvestism, institutionalized homosexuality, and gender variance/multiple 

genders….The French term bardache became transliterated to berdache by later 

writers who entered it into the anthropological literature. There are also instances 

of the word being spelled as broadashe, bundosh/bowdash, berdache, berdash, 

berdache, bredaches, bardash, berdêches, bird-ash, birdashes, and bradaje, 

among others…Regardless of its spelling, the word has been used in 

anthropological writings…to refer to what the writers perceived to be 

transvestism, homosexuality, hermaphrodism, and transgenderism as institutions 

viewed positively in Native American cultures. (Two-Spirit People, 4) 
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While Schaeffer was a US-born, white male, Western-trained 

anthropologist writing in the 1960s, it is important to acknowledge the 

ethnocentric and gender biases present in his text while at the same time 

acknowledging his contribution to the preservation of information on the history 

and culture of the Kootenai, Flathead, and Blackfoot peoples. It is unfortunate that 

he died before his work was published.
39

 Original files by Schaeffer consisting of 

anthropological field notes, manuscripts, and photographs about the Kootenay, 

Flathead, and Blackfoot cultures are located in the archives at the Glenbow 

Museum in Calgary, Alberta. “Berdache” is one of the subjects listed in these 

archival records. 

It took me several readings of Schaeffer’s article before I was able to see 

that, in spite of his ethnocentric and homophobic standpoint, his work remains 

vitally important because it gives the most complete, written account of 

Kau’xuma’nupika’s life. It outlines the important roles he played among his 

people as well as his work with early European-American settlers, trappers, and 

explorers in the Northwest Territory. Unfortunately Schaeffer’s information 

emphasizes Kau'xuma'nupika’s gender roles rather than his strengths and 

accomplishments. Schaeffer himself admits that we know very little about his role 

as a warrior and a shaman.
40

 However, it was his distinctive character and 

behavior that drew the attention of white, male, European traders and explorers 

and secured him a place in the historical records. Schaeffer writes,  
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As a result of her bizarre behavior, the Kutenai “man-woman” achieved a 

measure of prominence among the traders at Fort Astoria and others 

during the early part of the 19th century. He is thus mentioned in the 

writings of Gabriel Franchere, Alexander Ross, Washington Irving, David 

Thompson, John Work, Sir John Franklin, the explorer, and W.H. Gray, 

the missionary. All of these men, except Irving and Franklin, knew her 

personally.
41

 

Most contemporary authors present a less biased, less ethnocentric picture 

of Kau’xuma’nupika’s life and experiences. Several texts mention her only 

briefly. She is a historical figure who is often presented in discussions of gender 

among pre-colonial, Indigenous peoples of North America. Authors who 

reference her include Gray H. Whaley, Evelyn Blackwood, Pierrette Désy, 

Barbara Tedlock, Holly Devor, Judy Grahn, Jonathan Ned Katz, Will Roscoe and 

Sylvia Van Kirk.
42

 Many who reference his life story do so within the context of 

gender studies with the exceptions of Gray Whaley, Elizabeth Vibert,
43

 and 

Barbara Tedlock, who write about him in reference to the prophecy movements 

and women warriors. The uniqueness of Kau’xuma’nupika’s story presents a 

challenge to Western gender norms not only in terms of her sexual 

transformation, but in regards to his role as a warrior, shaman, and prophet. Even 
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informants interviewed in 1935 by Claude E. Schaeffer struggled to make sense 

of Kau’xuma’nupika’s experience.
44

 

I am indebted to several authors who documented different aspects of 

Kau’xuma’nupika’s story with great cultural sensitivity. In his book, Oregon and 

the Collapse of Illahee, historian Gray H. Whaley situates the story of 

Kau’xuma’nupika within the reconstruction of American history. His biographical 

sketch of Kau’xuma’nupika’s life, his analysis of his role as a prophet and the 

specific prophecies made by him, are the most insightful that I have come across. 

Even though Whaley is not writing specifically about the Kootenai Indians, his 

analysis highlights the important differences between Indigenous and western 

perspectives of place. He explains that the Indigenous peoples led place-centered 

lives, something that was foreign to the displaced Euro-American settlers who 

migrated to the West. 

Another important work about Kau'xuma'nupika is found in an article by 

historian Elizabeth Vibert. She writes about the Prophet Movement in the 

Columbia Plateau and she provides insight into the part of Kau’xuma’nupika’s 
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 According to Schaeffer, 

Inquiry during the mid-1930s revealed that the memory of this strange woman 

was still alive in the minds of modern Kutenai. I then began to collect 

information on her life from older members of the tribe, a task that I have 

continued over the years as opportunity offered. In 1935 I obtained data from 

Chief Paul David, then 79 years old, of the Tobacco Plains Reserve, Roosville, 

B.C. Other informants of that period were Louis Arbell, then 70, Columbia 

Lakes, B.C.; Mary White Pete, 69, and Stanley Como, 65, St. Mary’s Reserve, 
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story having to do with her transformation. Vibert places it within the context of 

Native American traditions of religious experience and particularly, the vision 

quest.
45

 For an Indigenous perspective of the prophet movement, I recommend 

Gray Whaley’s book, cited above, as well Keeping Slug Woman Alive: A Holistic 

Approach to American Indian Texts, written by Native American author Greg 

Sarris. In it, Sarris explains that the prophet movements were more than just a 

religious revival. It was “a blending of different religions and cultural ideals” that 

“laid the foundation for a fierce Indian resistance that exists in many places to this 

day.”
46

 

Gender relations. 

I chose not to focus on the issue of gender in my retelling of 

Kau’xuma’nupika’s story. There are several excellent authors who have written 

about comprehensive analyses of gender and Native Americans including Will 

Roscoe’s Changing Ones: Third and Fourth Genders in Native North America as 

well as Two-Spirit People: Native American Gender Identity, Sexuality, and 

Spirituality, edited by Sue-Ellen Jacobs, Wesley Thomas, and Sabine Lang. 

However, several important sources on this subject are referenced below 

for they contributed essential material for this dissertation, particularly in regards 

to terminology and information about the history and culture of gender among 
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Native Americans. In addition, they provided valuable insight for understanding 

the fluidity of gender among Indigenous people and the roles that diversely 

gendered individuals fulfilled.
47

 Important writings about gender from a Native 

American perspective include those by renowned feminist and Native American 

literary scholar, Paula Gunn Allen, along with a chapter from American Indian 

Religious Traditions: An Encyclopedia.
48

 Even though the author of this latter 

essay does not identify as a Native American, the content of the text comes from 

Native as well as non-Native scholars “who have demonstrated themselves 

sensitive to the concerns of Native communities and aware of the political 

implications of their work.”
49

 

Indigenous culture and history: Ktunaxa or Kootenai. 

 Margaret Teneese, Ktunaxa, archivist and member of the Ktunaxa Nation 

council made a strong recommendation that I view the documentary film, Idaho’s 

Forgotten War: A Lost Tale of Courage, directed by Sonya Rosario. Teneese said 

it was crucial to view this film if one wished to gain an understanding of Kootenai 

history and culture.
50

 It documents the courage and strength of the Kootenai Tribe 

of Idaho in the face of extermination. Even though the story takes place in the 
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1970s, it is a primary source about Kootenai history and culture and a valuable 

testament to the ability of a people to preserve their cultural values and traditions. 

 A contemporary account about Ktunaxa history and culture can be found 

on the website for the Ktunaxa Nation.
51

 It provides clarification in regards to the 

aboriginal homelands and tribal divisions, as well as dates for the initial contact 

that occurred between the Ktunaxa and Europeans. In addition, the online 

publication by the Ktunaxa Nation, “Qat’muk Declaration and Stewardship,” 

contains information about their creation story, their relationship with the land, 

including the interconnectedness and stewardship integral to this relationship. 

 Native American author Rayna Green provides a significant Indigenous 

perspective on women’s economic, political, and social status, along with a 

discourse of how Native women were impacted by European invasion.
52

 Green 

discusses some of the reasons Indigenous women married Europeans and how 

their lives changed as a result of this contractual agreement. Another Native 

American woman author who contributed to my understanding of the role of 

Native American women is Janine Pease, Crow/Hidatsa Indian Educator, 

specifically in her introduction to The Spirit of Indian Women.
53

 

 For me, American Indian Religious Traditions: An Encyclopedia, edited 

by Suzanne J. Crawford and Dennis F. Kelley is a valuable, contemporary 
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publication that contributes information about the Ktunaxa or Kootenai people. In 

addition to an excellent article about gender and sexuality this three-volume set 

allowed me access to detailed information specific to the cultural and spiritual 

traditions of the Kootenai people, including a positive summary of 

Kau’Xum’nupika’s life and accomplishments similar to that described by Whaley 

in his book, Oregon and the Collapse of Illahee. Each of these texts ascribes 

positive characteristics to him, such as that of a principal and spiritual leader 

among his people. He is credited as an individual who “mobilized early resistance 

to white cultural encroachment and encouraged Native resistance to Christian 

Missionization.”
54

  

 In addition to the texts cited above two other works need to be mentioned 

for their descriptions of Kootenai history and culture. One of these is the brief, but 

significant account about Ktunaxa cultural traditions included in Ella E. Clark’s 

collection, Indian Legends from the Northern Rockies. Clark explains that 

William Gingrass, her principal Kutenai informant, learned about Kutenai stories 

and traditions from his great-grandmother. 

Social anthropologist Bill B. Brunton wrote several chapters for Volume 

12 of Handbook of the North American Indians, edited by William C. Sturtevant. 

Brunton’s essays, including “Kootenai” and “The Stick Game,” contain valuable 

information in regards to Kootenai history and culture. Other chapters from 

Volume 12 provide general information about Native American history and 

culture. 
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A less reliable source but one that provided cultural information relevant 

to the Kootenai Indians is a book by Olga Weydemeyer Johnson, titled Flathead 

and Kootenay: The Rivers, the Tribes and the Region’s Traders. Johnson, a 

European-American author wrote about the Flathead and Kootenai tribes in the 

1960s. Her writings provide valuable documentation about their culture, although 

they are written from a Eurocentric perspective in language that is sometimes 

patronizing. For example, she refers to the Flathead and Kootenai Indians who 

inhabited this region as “the people who walked and worked here with stone-age 

tools in their hands, and plentiful riches in their heads and hearts.”
55

 She goes on 

to say,  

Then soon after 1800 came the White men, who had left their own stone 

age behind them some five thousand years before, and now brought to the 

Pacific Northwest their astounding possessions.
56

  

Her words echo the colonizing trope of the white man who brings civilization to 

the non-white savage. However, her work on the Kootenai and Flathead people is 

one of few sources that discuss the roles of Native American women as well as 

providing a summary of their economic, cultural, and spiritual activities. 

Sources for the Stories of Gail and Arlene 

 Several important primary sources contributed information about the 

stories of Gail Peters Little and Arlene Wehr LaPierre. Personal interviews were 

the most important primary sources used for Gail and Arlene’s stories. During her 

last years Gail lived at Weston County Manor in Newcastle, Wyoming. Because 

                                                 
55

 Johnson, Flathead and Kootenay, 17. 

56
 Ibid., 17–18. 



 

35 

 

we were unable to visit in person, telephone conversations became the primary 

means for gathering information about her life experiences, particularly with 

regards to the years she and her family lived in Pleasant Valley in Marion, 

Montana. Gail had a keen memory and sharp intellect well into her later years. 

 Arlene passed away before I learned of her story. I was fortunate to locate 

her daughter Bonnie LaPierre. In a face-to-face interview in April 2011 she 

provided me with first account information about Arlene’s life, including a 

number of articles and family photographs. Testifying to the importance of 

positive mother–daughter relationships, it is Bonnie’s love and respect for her 

mother, Arlene, and the support that she has given me for this project that has 

enabled me to honor the truths of Arlene’s experiences in Marion, Montana. Other 

primary sources that provided significant details about Gail and Arlene’s life 

include personal essays, high school transcripts, birth, marriage and death 

certificates, and obituaries. 

 An additional primary source that provided details about the years Gail 

spent ranching with her family in Pleasant Valley is a book by Jean Jackson 

Wakefield, Where the Green Grass Grows (information about the author and a 

general description of this book is given earlier in this chapter under the 

subheading “Sources on the Land and the Region of Marion, Montana”). Chapter 

38 of Wakefield’s book is based on an interview with Jake and Gail Little in 

October 1995 at their home in Libby, Montana. It gives a summary of the years 

the Littles spent ranching in Pleasant Valley. 
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Women’s relationships: Gender relations, marriage and family. 

 Literary sources about women’s lives—private and public—for the time 

periods in which Gail and Arlene’s stories take place helped to locate their stories 

within the metanarrative of North American culture, especially as it relates to 

gender norms for women. For example, what were the social and cultural 

expectations of women in the 1940s, 1950s and 1960s? 

 For a general overview of the history of domesticity, marriage, and the 

family in North America, I relied on three particular texts. The first one, Just a 

Housewife: The Rise and Fall of Domesticity in America written by Glenna 

Matthews, explores domestic history from colonial times up to the twentieth 

century. I was particularly interested in her documentation of the changes that 

have occurred in regards to the role of the housewife within the private and public 

spheres. In addition, she explains how the influences of industrialization, 

consumerism and commodification of the home have affected the roles of women. 

 In addition to Matthews’ history of domesticity, insight into what it meant 

to be a white, European-American housewife and mother during the twentieth 

century was obtained from several other books. One of these, Who Cooked the 

Last Supper? The Women’s History of the World was written by historian 

Rosalind Miles.
 
Two other texts were written by Stephanie Coontz, professor of 

history and family studies at The Evergreen College in Olympia, Washington. A 

Strange Stirring: The Feminine Mystique and American Women at the Dawn of 

the 1960s provides a rich background for understanding the roles and 
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circumstances of women during the first sixty years of the twentieth century.
57

 

Coontz’ earlier publication, Marriage, a History: How Love Conquered 

Marriage, is a broad interpretation of the history of marriage. Several chapters in 

this book pertain specifically to marriage and family life as it was experienced by 

women like Gail and Arlene during the 1930s, 1940s, 1950s, and 1960s. The 

author includes discussions that center around cultural expectations and social and 

cultural influences. She supports her assertions with statistical and archival 

evidence and nearly one hundred pages of notes. 

 For example, Coontz’s chapter on marriage during the years of the Great 

Depression and World War Two provides a context for understanding Gail’s 

marriage to Jake in August 1935 in terms of the overall “mood” of this era. 

Coontz writes, 

By 1935 world trade had collapsed to just one-third of its 1929 level. In 

the United States, nine million families lost their savings in bank failures. 

Everywhere the Depression shifted attention away from social and sexual 

issues to questions of survival.
58

 

 Twenty years later, in the 1950s, the decade in which Arlene was first 

married, even though the depression and the war were in the past, they continued 

to be an influential force in the lives and expectations of women. Coontz explains, 

A constant theme of men and women looking back on the 1950s was how 

much better their family lives were in that decade than during the 

Depression and World War II. But in assessing their situation against a 

backdrop of such turmoil and privation, they had modest expectations of 

                                                 
57

 Coontz, A Strange Stirring. 

58
 Ibid., 218. 



 

38 

 

comfort and happiness, so they were more inclined to count their blessings 

than to measure the distance between their dreams and their real lives.
59

 

Another source that documents European-American women’s 

internalization of the cultural and societal expectations for women in the 1960s is 

an essay by Nerma L. Snider, “A Modern Housewife’s Lament: Herma L. 

Snider,” which was anthologized by Gerda Lerner in The Female Experience.
60

 

Women of this era viewed their discontent as a problem with themselves, rather 

than as a problem that was generated by outside influences, and Lerner writes,  

All the solutions were characterized by the woman seeking a better 

“adjustment” to her situation, finding some temporary escape…or finding 

a better, more efficient way of doing her housework and childrearing.
61

 

These historical accounts by Matthews, Miles, and Coontz give a good 

overview some of the historic experiences and cultural norms that shaped 

women’s lives in the first half of the twentieth century. For a different, more 

personal perspective on what it meant as a woman to live in the country and as a 

rancher, I depended on the memoirs of women who shared their stories of living 

on the land. The details of women’s lives become much more accessible through 

this narrative genre. 

Ranch women. 

It was essential for me to understand the roles and experiences of women 

in the West, particularly women in ranching families. Several memoirs or 
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autobiographies that document the lives of women ranchers and farmers helped to 

enrich my understanding of what life was like for Gail, living in the wilderness of 

western Montana. The first of these books was written by Mary Clearman Blew 

who is a professor in the Department of English at the University of Idaho. She 

grew up on a cattle ranch in central Montana on land that was homesteaded by her 

great-grandfather in 1882, and she wrote two memoirs, All But the Waltz: Essays 

on a Montana Family and Balsamroot. Even though her family stories don’t take 

place in western Montana, her writings focus on some of the women in her life 

and their engagement with a ranching lifestyle. 

Another powerfully written memoir is Breaking Clean by Judy Blunt. Her 

award-winning memoir about growing up on a ranch on the prairies of eastern 

Montana gives a woman-centered account of what it means to grow up on a 

remote ranch in the 1950s. What are most striking to me about her narratives as a 

third-generation homesteader are her struggles against sexism and patriarchal 

authority.  

Like my parents and grandparents, I was born and trained to live there. I 

could rope and ride and jockey a John Deere as well as my brothers, but 

being female, I also learned to bake bread and can vegetables and reserve 

my own opinion when the men were talking. 
62

 

After twelve years of marriage, she “breaks clean,” moves to Missoula with her 

three children and enrolls at the University of Montana. 

One other text, singularly different from the other memoirs, is Perfection 

of the Morning: A Woman’s Awakening in Nature, by Sharon Butala. What makes 
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this work different from the others is that Butala didn’t grow up on the ranch that 

she writes about in her memoir. At the age of thirty-six she married her second 

husband, Peter, and went to live with him on his ranch in Saskatchewan, Canada, 

just north of the Montana border. She went from an urban existence to living in a 

remote, rural area on the prairies, far away from friends and family. Her memoir 

documents her personal, spiritual journey of learning to live on the land, 

surrounded by the natural world. But, it is also a discourse about the rural life of 

women, written from the perspective of an outsider. 

What I found most striking about Butala’s experience as an urban wife and 

mother are the similarities between her experience and the experiences depicted in 

the other memoirs which discuss the influence of patriarchal culture on women’s 

roles. Butala states that she “had been raised expecting to be supported by a man 

and had been trained to be a good wife and mother.”
63

 According to these 

memoirs, social expectation for women in the first half of the twentieth century 

were the same whether one lived in the city or the country. And although 

circumstances might dictate what this meant for individual women, the 

demoralization process was the same. Like Judy Blunt in Breaking Clean, Butala 

had to rediscover herself after her divorce. 

At first after my divorce I realized that I had been so demoralized over the 

years that I didn’t even know what color I might want for my walls, or 

what I liked best to eat, or whom I wanted for friends, or even what kind 

of a person I was.
64
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Butala‘s accounts of her life lived in the country also chronicles the 

spiritual journey of a woman who comes to a greater understanding of herself and 

her life through an intimate and consistent relationship with Nature. I believe that 

it is this kind of relationship that Gail developed during her years in Pleasant 

Valley so that at the age of ninety, her love of that place and her longing to be 

there still persisted. Butala describes what I think these women loved about living 

on the land. She writes, 

It was a world where things were what they seemed to be; where they 

were clear and simple and made a kind of sense so elemental that I didn’t 

have to learn them and I didn’t have to think at all with my mind. I 

thought instead with my bones and my muscles, with some deeply human 

place in my gut.
65

 

Rural life’s beauty and hardships, isolation, loneliness, and pride and 

independence were themes reflected in each of these accounts. None of the 

memoirs take place in Marion, Montana or even in western Montana for that 

matter. Geographically speaking they are close, but more importantly, the 

experiences of the women in these memoirs, echo the stories of the women in my 

own life. In reading them, it often felt like I was reading about my own family. 

This was especially true about Above the Clearwater: Living on Stolen Land by 

Bette Lynch Husted. Born in 1945, she and her family lived on land in north-

central Idaho during the same years as my father’s family ranched in western 

Montana.  

 The rigidly defined roles of women, the struggles to subsist on the land, 

the importance of women’s relationships with one another, the beauty and 
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harshness of the seasons, and the closeness of nature are all topics addressed in 

each of these memoirs. However, the one theme that ties these memoirs and the 

stories of Gail and Arlene together is the isolation of women in a sexist and 

patriarchal culture. It is important to understand that this isolation is not just due 

to geographical distance. Bette Lynch Husted describes this nongeographical 

isolation best. Husted writes, 

In my family, though, and the families of people I could see around me as 

I was growing up, there was a special kind of separation reserved for 

women. The isolation was related to the land we lived on—not just the 

geography of the bridgeless canyons between our houses, but another kind 

of distance. I could hear it in the language. Old-growth forest is the term 

we use today, but then it was “virgin timber” waiting to be cut. Harvested, 

we say now. Managed. Or raped, depending on what the aerial photos 

reveal. “He plowed her, and she cropped,” we read in school. I heard the 

elbow-in-the-ribs tone, but something else too. The rules and rings and 

fences to control girls and women, I could tell, had something to do with 

fear. If women got together too often they might grow, change, take on the 

characteristics of the earth in spring, a creek in March, a seedling pine 

split at the stem, each half reaching for light and air. And then what?
66

 

Her description reminds me of the revolutionary book by Susan Griffin, 

Woman and Nature: The Roaring Inside Her. In this book Griffin uses primary 

sources to document the deep misogyny embedded in Western science and 

Western thinking, drawing irrefutable connections between Western culture’s 

conceptualization of the Earth and women. Furthermore, Griffin gives us an 

ecofeminist perspective on the history and development of the Western 

worldview, focusing on the emergence of the modern scientific paradigm and its 

subsequent impact on woman and nature. 
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Another significant book that helped me to understand the lives of women 

ranchers and especially what life in Pleasant Valley had meant to Gail is Tough by 

Nature: Portraits of Cowgirls and Ranch Women of the American West. Over a 

period of nineteen years, artist Lynda Lanker, interviewed, photographed, and 

sketched cowgirls and ranch women in the west. Her images along with essays 

based on her interviews were published in book format in 2012.  

The forty-nine women in this book represent the hundreds of other women 

in the West who run cattle ranches, compete in rodeos, train horses, take 

care of families, and advocate for the environment—and their way of life. 

For those of us who grew up dreaming about being cowgirls, Lanker 

shows us the often-harsh reality that this life-style really entails.
67

  

Lanker portrays, in words and images, the bittersweet life of ranch women. 

Male violence against women. 

 Male violence is a common thread that runs, in varying degrees and in 

different forms, through each of the women’s stories, even though it played a 

major part in only one of the stories, that of Arlene Wehr LaPierre.Understanding 

male violence against women is essential to understanding not only Arlene’s 

story, but the stories of many women in the United States. Authors Jennifer 

Wesely and Emily Gaarder did a study that focused on women, outdoor 

recreation, and how they negotiate a fear of violence.
68

 Even though this study 

does not directly relate to Arlene’s experiences, it offers some useful insights. The 

fear of violence experienced and/or perceived by the women in this study was not 

a fear of nature but of violence perpetrated by men against women, “fears of 
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objectification, harassment, and violence” in the form of assault and rape.
69

 

Arlene had to face the fear of violence on two fronts—in the public space, the 

wilderness outdoors and in the privacy of her “home” (the cabins). 

 In her analysis of violence against women in the family, author Susan 

Schechter provides a critical understanding of the historic, cultural, and social 

underpinnings of male violence in the home. She also discerns with sensitivity the 

complexities of women’s behavior in the face of male violence within the family. 

This attitude of sensitivity is critical if we are to create a space within our culture 

that successfully confront the atrocities of male violence against women and to 

prevent further revictimization of women who suffer or have suffered at the hands 

of male violence.
70

 

Several authors examine the disturbing relationship between capitalism 

and male violence, including Derrick Jensen, Susan Schechter, and Glenna 

Matthews.
71

 Each of them reviews the negative consequences of capitalism for 

women in a male-dominated society, namely devaluation, isolation, and 

subordination. Schechter writes,  
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In a privatized, capitalist economy, the social purposes and value of 

women’s work disappears; women are easily degraded, subject to the 

whims of their husbands and isolated from the support of other women.
72

 

 The most insightful and comprehensive analysis of domestic violence that 

I have found is in Ann Jones’s work, Next Time She’ll Be Dead: Battering and 

How to Stop It. In this book, Jones addresses some of the critical issues embedded 

in the dialogue about male violence against women. She examines the 

terminology and rhetoric used in discussing the experience of women and takes a 

serious look at the questions asked in response to this kind of violence. She argues 

that the questions we as a society ought to be posing have to do with stopping and 

preventing the violence. Instead, she explains, “reasonable people ask….Why 

doesn’t she leave?”
73

 More importantly, Jones discourse on male violence against 

women enabled me to understand Arlene’s relationship with her first husband and 

the challenges she faced, personally, legally, and socially. 

 Other important literary sources that contributed to my understanding 

about the complex cultural and societal problem of male violence emphasized the 

role of religion and spirituality. One of these was an article by Professor of 

Philosophy and Religion, Dr. Mara Keller, “Violence against Women and 

Children in Religious Scriptures and in the Home,” anthologized by Cristina 

Biaggi in The Rule of Mars: Readings on the Origins, History and Impact of 

Patriarchy. Another was an article by Professor of Religion and Theology, Dr. 

Susan Rakoczy, “Religion and Violence  The Suffering of Women.” These 
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authors locate male violence within the context of patriarchy and the Christian 

tradition, a useful discourse for our culture because it is predominantly and 

historically Christian. 

Healing, mother–daughter relationships, and Women’s Spirituality. 

 As a student in Women’s Spirituality, I felt it was important that I address 

the importance of women’s relationships and the role they play in women’s lives. 

The mother–daughter relationship is significant to all women in that this 

relationship shapes our lives. It is a complex and dynamic relationship that 

impacts our lives, either positively or negatively or both. The mother–daughter 

relationship is an important aspect of Gail and Arlene’s stories. Their stories 

reveal the deep bonds between a mother and daughter as well as the deep 

wounding that may result from the severing of this relationship. Even though their 

stories and experiences were very different, healing the social wounds of women 

figured into each of their stories. 

Charlotte Caron, minister and professor of theology describes the process 

of healing in her book, To Make and Make Again: Feminist Ritual Thealogy, 

when she writes: 

Healing is a journey deep within oneself—a search for soul, the essence of 

the self. It seeks to balance the inner and outer worlds, to connect and to 

integrate. Healing is the reuniting of the body, mind and spirit. Healing is 

circular; it involves both the healing that women are able to give and the 

healing that women need. Both of these interrelated dimensions are part of 

women’s spirituality.
74
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For each of the stories told in this dissertation there is an aspect of healing 

that is anticipated, but not necessarily fulfilled. However, story-telling has the 

potential to liberate and heal human relationships. Catherine Ann Jones, author 

and award-winning playwright and screenwriter believes in the power of story to 

heal. She writes, 

How can you write in such a way as to become a bridge between earth and 

spirit? How can you heal the split in today’s fractured society? The 

healing transformation of good writing depends on making it one’s own 

from within. In other words, what you write is not separate from your 

deepest self. These are the stories we sorely needed today.
75

 

Several authors write about the power of storytelling to liberate and 

facilitate healing. Carol P. Christ, author of several influential books on women’s 

spirituality and feminist thealogy writes about women and story in her essay, 

“Spiritual Quest and Women’s Experience.” She argues that not only have our 

stories as women not been adequately told, but that we have not been the 

storytellers. If we are not the ones telling our stories, then we lose the ability to 

shape our experiences. By telling our own stories we reclaim the parts of our lives 

that have been devalued, forgotten, silenced and misunderstood. Through our 

storytelling we are liberated. 

I drew primarily from the field of philosophy and religion, and in 

particular from women’s spirituality, for sources which discussed the healing of 

women’s relationships, especially as this relates to the stories of Gail and Arlene. 

In her discourse on spirituality, Mary Ballou gives a definition that helps to 

elucidate the subject of women’s spirituality. She writes, “Spirituality may be 
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characterized as a specific consciousness, resultant from reflection on one’s own 

lived/felt experience, as connected to and in relationship with self, others, and 

communities.”
76

 This essay, “Women and Spirit  Two Nonfits in Psychology,” is 

part of the anthology, Women’s Spirituality, Women’s Lives edited by Judith 

Ochshorn and Ellen Cole. Ballou’s essay addresses the issue of knowledge-

making. She writes about the impacts of Euro-American hegemony on the 

acceptance and rejection of different ways of knowing. With regards to women’s 

spirituality she writes,  

Much as woman-defined inclusion of women into psychology has 

confronted the theories, methods, and power arrangements within 

psychology, so too does the inclusion of spirituality confront views of 

reality and methods for coming to know it.
77

 

The mother–daughter relationship plays an important part in Gail and 

Arlene’s stories and as a result, it became the focal point of the healing process. 

When a woman is the victim of male violence within the marital relationship, 

especially within the context of the family where daughters are involved, the 

mother–daughter relationship suffers as a result. While the mother–daughter 

relationship is not central to each of the women’s whose stories I tell, it is central 

to Arlene’s. 

The philosophical writings of Luce Irigaray are inspirational to me, 

especially her discussion of the mother–daughter relationship. Irigaray provides 

us with a means for the revaluation of mothers and motherhood in our culture. 
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She addresses our need to challenge history and culture through the creation of a 

new dialogue between women, and more specifically between mothers and 

daughters. She writes, 

By re-establishing a genealogy of women, we’re questioning the 

patriarchal order. We, daughters, should challenge our mothers to be 

women. If we don’t pay more attention to liberating the mother–daughter 

relationship, we risk renewing blind spots of tradition while contesting our 

traditional enslavement to maternity.
78

 

Authors who affirmed the importance of women’s spirituality and ritual in 

the healing process include the following: Lesley A. Northrup, Professor of 

Religion and Culture at Florida International University whose article, “Narrative 

and Women’s Ritualizing,” focuses on storytelling in women’s ritualizing; 

psychologist Gloria M. Enguidanos with International Scholar Adviser Gloria E. 

Law document the search of a mother and daughter for spirituality in their article, 

“A Search for Spirituality: A Mother and Daughter Story.” Lastly, the essay, “The 

Healing Powers of Women,” written by holistic-health practitioner Chellis 

Glendinning provides insight into the spiritual dimensions of women’s healing 

practices. 
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Chapter 3: A Hermeneutic of Place: Methodology and Study Design 

Places occur at all levels of identity, my place, your place, street, 

community, town, county, region, country and continent, but places never 

conform to tidy hierarchies of classification. They all overlap and 

interpenetrate one another and are wide open to a variety of 

interpretation.
79

 

The focus of this chapter is methodology and study design. I begin with an 

overview of the different methodologies used in my dissertation research followed 

by a summary of the study design.  I then present the idea of place as it relates to 

my topic and highlight authors who contributed to my understanding of place. I 

conclude the chapter with a discussion of my central methodology, a hermeneutic 

of place and the model I developed as a guide for my research. These serve to 

provide an alternative approach to historical analysis that helps to give voice to 

hidden and misrepresented narratives. 

Overview 

The field of study known as Women’s Spirituality is distinguished for its 

interdisciplinary scholarship. It draws from the academic fields of women’s 

studies, ethnic and cultural studies, philosophy, and religion allowing for an 

integral and multidisciplinary approach to research. This dissertation is an 

example of place-based historiography; it is also a feminist cultural historical 

study focused on the lives of women and other marginalized groups and 

individuals. A hermeneutic of place is a methodology that offers a holistic and 

inclusive approach to research centered in particular locations. As an interpretive 

framework it provides insight and meaning that help us understand the lived 
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experiences of individuals and groups in a particular place.
80

 In addition to those 

already mentioned, other methodologies utilized to carry out my research 

included historical and archival analyses and intuitive inquiry. 

As stated in my introduction, I am especially interested in narratives that 

portray the daily lives and experiences of women in relationship to the place of 

Marion, Montana. As a result of my research on the region of Marion, I was 

motivated to focus on the lives and experiences of three women— 

Kau’xuma’nupika, Gail Peters Little, and Arlene Wehr LaPierre. In order to gain 

a more comprehensive understanding of the life stories of Gail and Arlene, it 

became necessary to add an interview process. In terms of Kau’xuma’nupika, I 

have not been able to interview anyone who could provide me with direct 

information about her life. Instead, I must rely on documents written by non-

native authors as part of my historical analysis. 

Feminist Research 

Central concerns of feminist research include the recovery of women’s 

voices, authority and representation, as well as the study of gender-based power 

dynamics. In his book, Main Currents in Western Environmental Thought, Peter 

Hay writes, 

All feminisms identify patriarchy as the most significant of the constraints 

upon the fulfillment of human potential. Patriarchy is a gender-privileging 

system of power relations that is subtly embedded within dominant social 

structures, at all social levels, across almost all cultures, and is to be 

found, not in overt discrimination (though such discrimination is often 

overt), but within conceptual frameworks that systematically deny access 
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and justice to women. There are other axes of discrimination, too—age, 

class, religion, race—but the most enduring axis of discrimination is 

gender.
81

 

Patriarchal dominance has not only influenced the West but has influenced 

the writing of the history of the West.  It is not surprising that sexism and 

patriarchal oppression assume a role in each of the narratives included in this 

dissertation. Reclaiming women’s history is an act to counter patriarchal 

dominance. 

Contributions of feminist research include feminist critique, feminist 

content analysis, and the development of feminist epistemological standpoint. 

Feminist standpoint epistemology means that an individual’s way of knowing 

comes from their identification with, and employment of, feminist ideologies. 

Research from a feminist standpoint acknowledges women’s lives as important. 

In “Authority and Representation in Feminist Research,” Judith Roof argues that 

feminist research combines objective approaches with experiential strategies that 

balance the power of discourse with the evidence of women’s lives; she claims 

that the results are contextualized representations of research that challenge the 

universality of any kind of truth.
82

 

Content analysis, archival research, and literary criticism are processes 

utilized in the study of cultural materials.
83

 This study benefits from a feminist 

content analysis because this process gives us insight into the politics of gender, 
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sexuality, and the social relations of Marion, Montana. Feminist content analysis 

allows me to assess the presence or absence of women and their voices in the 

historical and archival records of this region. Certain questions guided my 

research, such as: Which of the historical accounts about this region did women 

write? In the absence of women’s involvement in the public production of 

knowledge,
84

 what other sources might I utilize to better understand the role of 

women within the history and culture of Marion, Montana? Are there sources 

written by women and what do they reveal about their world?  

For feminist historians, personal documents have been a key source for 

understanding the knowledge produced by women of the past. Historically 

ignored women are made visible when relevant artifacts are located and 

studied (Brown, 1986)….Historians looking through a feminist lens at the 

materials women have produced often challenge conventional 

knowledge…Examining both the anonymous majority and the later 

ignored minority is an important methodological perspective in feminist 

historical research.
85

 

In my search for stories by and about women, I was aware both as a 

nonresident of Western Montana and a non-native researcher that I needed to 

approach my subject with the intent to include the voices of the people I was 

studying, privileging their narratives, ontologies, and epistemologies. I needed to 

conduct my research with sensitivity and humility, always acknowledging my 

status as an outsider. 
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Feminist Cultural History 

A feminist cultural history approach allows me to access cultural history 

from the perspective of the lives and experiences of women. Feminist cultural 

historian Dr. Lucia Chiavola Birnbaum and Puerto Rican author, activist, and 

historical curandera, Aurora Levins Morales, provide me with powerful examples 

of writing women’s history. Their work emphasizes the importance of how 

women write history. For instance, what do we value in the telling and what 

words, images, and symbols do we use to communicate this history and herstory? 

Luce Irigaray argues that as women we must learn to express ourselves in words, 

images, and symbols.
86

 And, I believe that the history-telling of Dr. Chiavola 

Birnbaum and Aurora Levins Morales are examples of this kind of women’s 

history-making.  

Two books by Aurora Levins Morales, Medicine Stories: History, Culture 

and the Politics of Integrity and Remedios: Stories of Earth and Iron from the 

History of Puertorriqueńas, offer us histories which embrace the perspectives of 

marginalized populations. The latter book chronicles the history and culture of 

multiple women directly and indirectly connected with the island of Puerto Rico. 

Morales draws on the imagination, memory, and feelings recovered from the 

stories, the silences, and the forgotten lore of women who shaped the world to 

create a healing narrative of women’s history that is both personal and public. 

Dominant cultural narratives about westward expansion and conquests 

omit and distort the history of women and Indigenous peoples of western 
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Montana. The application of a feminist cultural history approach allows these 

stories to emerge. An alternative approach described by Aurora Levins Morales in 

her book, Medicine Stories, places the historian in the role of curandera. A 

curandera is a woman practitioner of curanderismo, a “Medicine of the 

people,”
87

 described as an holistic approach to healing that incorporates body, 

mind, emotions as well as the soul and spirit.
88

 Morales’ handbook of historical 

practice
89

 is concerned less with the collection of facts as told by members of the 

dominant class, but rather with the process of restoration and recovery of the 

experiences of the marginalized.  With Remedios Morales demonstrates that 

medicinal history is indeed a form of healing.
90

 

Like Morales, I am interested in the curative powers of history making. It 

is in the interest of healing the wounds of suppression and oppression that I 

sought to listen to the land and its inhabitants, listening especially to the stories of 

women. Drawing on Morales’ handbook of historical practice helped to tune my 

ear to the silences and misrepresentations of marginalized “others.” This is how 

the stories of Kau’xuma’nupika and Arlene emerged, as well as my awakening 

interest in the details of the life of Gail, my Grandmother. Their stories 

substantiate the assertion made by feminist historians, Lillian Schlissel and 
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Catherine Lavendar, who wrote, The Women’s Western Reader. “Through the oral 

histories of ranching women and of Native American women and through western 

women’s memoirs told directly run stories of resistance, survival, and 

acceptance.”
91

 

Historical and Archival Analyses 

Approaches associated with historical and archival methodology “attempt 

to understand past events on the basis of careful and exhaustive study of extant 

documents, artifacts, and oral records related to the issues, events.”
92

 Visits made 

to the Montana Historical Society in Kalispell, Montana. are one example of this 

kind of approach. My review of archival documents and the reading of secondary 

sources such as Jack Nisbet’s chronicles of David Thompson’s explorations, have 

been indispensable for gathering preliminary information about past events, 

places, and persons who shaped the history of Marion, Montana and the Flathead 

Valley. Although historical accounts by and about the early colonizers who came 

to this region are important, we must recognize that this incorporates a colonial 

perspective.  

Most of our early written knowledge of the traditional culture and inter-

relationships of the Ktunaxa and other Indians of the Columbia Plateau 

comes to us from the observations of the fur traders, missionaries, and 

adventurers who began arriving in the area in the early 1800s.
93

  

                                                 
91

 Schlissel and Lavender, Western Women’s Reader, xxii. 

92
 Braud and Anderson, Transpersonal Research Methods, 277. 

93
 Robertson, “Ktunaxa First Nation,” 6. 



 

57 

 

Intuitive Inquiry 

An understanding of a transpersonal research paradigm, as opposed to a 

conventional research paradigm, as described and defined by Braud and Anderson 

in their text, Transpersonal Research Methods for the Social Sciences, is 

important for this study. The authors explain that a conventional approach to 

research depends on quantitative and experimental methods with the purposes of 

prediction and control.
94

 The position of the investigator is “that of a separate, 

distanced, ‘objective’ observer.”
95

 Braud and Anderson make clear that within a 

transpersonal paradigm, “Methods of disciplined inquiry are expanded to include 

qualitative methods that can more appropriately and faithfully address rich, 

significant, and complex human experiences.”
96

 

There are two primary reasons why a transpersonal approach to this study 

is important. For one, it makes room for multiple ways of knowing, including 

intuitive, tacit, and direct knowing.
97

 Braud and Anderson write:  

Any and all sources of evidence, ways of knowing, and ways of working 

with and expressing knowledge, findings, and conclusions can be brought 

to bear on the issues being researched.
98
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In addition, my personal connection with the topic and engagement with history 

as a curative process required a qualitative approach. Braud and Anderson 

explain:  

qualitative methods can be extended to include…rich personal 

experiences…important challenges and triumphs; complex interpersonal 

interactions; issues of meaning, purpose, and identity; and issues of 

personal and transpersonal growth, development, and transformation.
99

  

My subject matter didn’t come alive for me until I made the decision to 

incorporate intuition as a methodology. Looking at my topic solely through the 

lens of recorded facts—histories, newspaper articles, texts—merely led to 

numbness and disenchantment. New possibilities and energy infused my work as I 

imagined the integration of alternative ways of knowing—namely intuition, 

dreams, and visions. Integrating these aspects into my research can be compared 

to bringing a personal, nonlinear lens to the project that enlivens and animates the 

story and integrates past, present, and future into the framework. 

Intuition was once trusted as one way of knowing but became devalued 

with the rise of a Cartesian worldview. Today we see a renewed acceptance of 

intuition as a valid way of knowing. The 1997 publication, Intuition: The Inside 

Story by the Princeton Engineering Anomalies Research Laboratory, Princeton 

University and edited by Robbie Davis-Floyd and P. Sven Arvidson can be seen 

as one example of this renewal. Intuitive methodologies fall under the category of 

transpersonal approaches to research. The term transpersonal is generally 

associated with psychology, but as Marcie Boucouvalas states in her essay, 
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“Intuition  The Concept and the Experience,” a transpersonal orientation has 

become pervasive in many disciplines.
100

 Through personal experience and 

academic research, Boucouvalas developed an understanding of intuition as a 

valid way of knowing. In her discussion of epistemology, she makes a distinction 

between knowledge gained through rational or analytic thinking and intuitive 

knowledge. She writes: 

Essentially, the transpersonal orientation recognizes various levels, states, 

and structures to human consciousness and multi-modal epistemologies. I 

am writing here both from a conceptual/theoretical basis and from 

experience in embracing and investigating intuition as a well-documented 

way of knowing that warrants further exploration, especially during these 

transformational times.
101

 

Boucouvalas discusses the importance of recognizing that thoughts, 

emotional feelings, spiritual experiences and even visceral sensations are valid 

demonstrations of intuitive knowing…a way of knowing (that is) outside the 

conscious rational/logical/analytic process.
102

 My personal experiences and 

intuitive knowing have augmented the knowledge and insights I gained about 

Marion, Montana and the surrounding area. Honoring intuitive knowing is often a 

challenge, especially within a culture that has historically relied on the concrete, 

measurable-ness of rational thinking. Fortunately, a growing awareness of the 

certainty and worth of intuition is taking place. 
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Interviews 

Another term used to refer to the interview is the narrative process. One 

benefit of this approach is that it allows for an “emphasis on hearing and honoring 

the voices of the other person, particularly the previously unempowered person or 

the member of a previously unempowered group.”
103

 As mentioned earlier, many 

life stories of women fall into this category. A narrative approach to research 

places the emphasis on life stories, which has become the focus of this 

dissertation, more specifically women’s stories. 

Drawing a connection between narrative and place demonstrates the 

importance of listening to the personal story as well as the larger narratives that 

have helped shape the region of Marion, Montana within the Flathead Valley. 

How have narratives shaped the land and the people’s relationships with the land? 

What memory, imagination, and mythic presence are triggered by the place of 

Marion, Montana and what influence do they bring to a historical analysis of the 

region? 

Discovering the story of Arlene Wehr LaPierre, finding contact 

information for her daughter, Bonnie LaPierre, and developing an interest in my 

Grandmother’s life in Pleasant Valley changed the focus of my research in 

important ways. This led to changes in my research activities, namely the addition 

of the interview process. Dissertation-level research that involves interviews with 

human subjects requires that the student seek approval from the governing 

agency. At the California Institute of Integral Studies the agent with the authority 
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and responsibility for granting such approval comes from the Human Research 

and Review Committee (HRRC).  

This review is done to ensure that the research conforms to the principles 

of ethical research articulated by the various professional organizations, 

including the APA and American Anthropological Association and by the 

Department of Health and Human Services.
104

   

 The purpose of this review process is to make sure that “the rights and 

well-being of research participants are respected and protected to the best of the 

researcher’s ability.”
105

 My application was completed on January 28, 2011 and I 

was granted the full approval of the HRRC in March 2011. I sent the consent form 

(Appendix A) and the Participant’s Bill of Rights (Appendix B) form via email to 

participants prior to our meeting. At the time of the interview I reviewed the 

consent form and the Participant’s Bill of Rights and obtained the candidates’ 

written permission to use their responses. As anticipated, all interviews were 

completed by September 2011. Sample questions used to guide the interviews can 

be found in Appendix C. 

After receiving HRRC approval I was able to contact Bonnie via 

Facebook.com and by telephone in order to arrange for an interview. Consent 

forms were sent to Bonnie and Elaine Pendleton via email for their review prior to 

obtaining signed copies at the time of the interview. I conducted my interview 

with Bonnie LaPierre on April 3, 2011 at the home of her paternal aunt, Elaine 

Pendleton in Lynden, WA. This interview was tape-recorded and subsequently 
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copied onto two compact discs. During this interview I learned of a recorded 

interview with her mother, Arlene Wehr LaPierre, for the television program, 

Northwest Afternoon, which aired on October 22, 2001. I was not successful in 

reaching anyone at the television company who might provide me with a copy of 

the interview. Instead, Elaine graciously loaned me her copy in VHS format and I 

was able to have it professionally formatted onto a DVD. The audiotape and DVD 

will be sealed in an envelope and deposited in an appropriate archive, such as the 

Montana Historical Society. 

All interviews with Gail Peters Little were conducted over the telephone 

as she lives in a long-term care facility in Cheyenne, WY, and travel to this 

location was not possible for me. These informal interviews took place over 

several months and consisted of short conversations in order to conserve her 

energy. Oral consent was obtained during my initial phone interview with Gail 

and a written consent form was sent to her for review via US Postal Service. 

These interviews took place on April 18, June 19, July 16, and July 18, 2011. 

Each of the interviews with Gail has been typewritten and stored as an electric 

document. At the age of 93, Gail was still able to recount her life in Montana with 

passionate detail. 

Interviews with these women were of great value because I learned things 

about the participants that otherwise would not have been accessible to me. I am 

indebted to Bonnie for her commitment to her mother’s story and her willingness 

to travel from Los Angeles, CA to Washington State to meet with me. I am 

indebted to Gail for the love she has always shown me, her willingness to speak 
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freely and openly about her lived experiences, and her love of place expressed 

verbally and in the stories she wrote about Pleasant Valley. 

Study Design 

The study design is supported by the methodologies described above and 

includes two primary sections: literature and field research. A description of each 

of these sections and the fieldwork completed for this study are outlined below. 

Literature research and analysis represent an important part of my study. I 

explored several sources listed by Lillian Schlissel and Catherine Lavendar in 

their anthology of women writers, photographers, and artists of the American 

West.
106

 These included memoirs, autobiographies, newspaper articles, oral 

histories, novels, and photographic works such as Witch of Kodakery: The 

Photography of Myra Albert Wiggins, by Carole Glauber; The North American 

Indians, by Edward S. Curtis, and Looking Back: A Pictorial History of the 

Flathead Valley, Montana, by Kathryn McKay. 

Literary and nonliterary sources that have historically been devalued 

presented a challenge because they are more difficult to locate. As mentioned in 

my discussion of methodologies, I was open to sources other than texts, such as 

bodies, cloth, tapestries, basketry, pottery, rock art, tools and implements of 

everyday use, stories, and—most importantly for this research— the land and the 

places humans inhabit. 

I initially planned to select and visit five sites within the region and to 

spend three to five days camping on the land for a total of 15-25 days. These 
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plans were modified based on financial and physical feasibility and I ultimately 

spent time at three sites for a total of 24 days (including travel time). The sites 

involved were at Libby, Thompson Lake, Marion, Pleasant Valley, Kalispell, and 

Flathead Lake. When camping was not possible, I employed other means to 

engage with place. These included intentional walking and “monumenteering,” a 

term used by Devereux that refers to visiting a site and “getting to know it 

physically…(by) apprehending it through mythic means, allowing it to provoke 

memory and unsuspected associations.”
107

  

Field research consisted of three separate trips to Marion, Montana and the 

Flathead Valley. The first took place in June 2009. I traveled by car to Western 

Montana and spent two weeks camping in the vicinity of Marion, Montana. This 

allowed me to become familiar with the landscape as well as local, historical 

resources. I had an opportunity to visit The Museum at Central School, a division 

of the Northwest Montana Historical Society, located in Kalispell, Montana. This 

museum houses an extensive archival library of newspapers dating from the early 

1800s that is available to the public, by appointment. The archived newsprint has 

also been placed on microfilm and made available for printing at the public 

library. 

Camping and hiking made it possible to be physically present on the land. 

As a result, through direct experience and observation, I developed a sense of 

place not possible by any other means. I hiked the Kootenai Trail that winds its 

way above the waterfalls of the Kootenai River, as well as the hills above Middle 
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Thompson Lake near Happy’s Inn and the valley floor near Dahl Lake in Pleasant 

Valley. As explained by E. Relph in his discussion of a self-conscious sense of 

place, I attempted to open my senses to the aspects of a particular place and to 

experience it both empathetically and sympathetically,
108

 through my experiences 

in that place, as well as through the stories of the three women. 

Now, when I read about this region, the places I’ve encountered are no 

longer abstract markings on a map, but real places that I’ve developed a personal 

connection to, however fragile that connection might be. They have become 

places of meaning. Whereas before the word chora was a concept in a book, it is 

now a term rich with meaning based on personal experience. This brief two-week 

encounter with place stirred my imagination, memory, and feelings in 

unsuspecting ways, both heartwarming and terrible. 

Building upon this past experience, I made a second visit to the area in 

September 2010 with two of my daughters and my granddaughter. As fate would 

have it, our automobile broke down at Thompson Lake near Logan State Park, the 

same campground where we had stayed the previous summer. While this event 

limited my ability to visit other sites and historical places goals set for this trip 

were not forfeited. There were plenty of opportunities to hike and become 

increasingly familiar with the landscape and ecosystem. This second trip provided 

a valuable opportunity to get to know Bob Hill, a man from Libby, Montana. He 

and his partner, Debbie were camp hosts at Logan State Park on Thompson Lake. 
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He helped me to identify plant and animal species and shared information about 

the local geography, as well as hunting lore. 

Once our vehicle was repaired we took the opportunity to travel along the 

Thompson River and to hike in Pleasant Valley. We followed an alternate route 

home that skirted the west side of Flathead Lake and on into Missoula, Montana. 

This allowed me to view important historical sites and areas I had not seen since I 

was a young child, such as the town of Ronan on the Flathead Indian Reservation. 

Even though I had hoped to include a winter visit to the area, it wasn’t 

possible to do so. A third and final field trip was made in September 2011. 

General hunting season had not yet opened and the weather was unusually warm, 

in the mid-to-upper eighties. We camped at Logan State Park and spent time 

hiking nearby and in Pleasant Valley. We revisited Haskell Pass, the old Lynch 

Ranch, Lynch Lake, Lost Prairie, and the area around Dahl Lake, including the 

pictograph site. 

The purpose of these visits was to (1) become familiar with the location 

and geographical features of the region; (2) actively engage with the land through 

experience and observation; and (3) record any dreams, visions, or insights that 

emerged and allow these to inform my study. 

Obvious criteria for site selection include accessibility, personal 

significance, and historical and cultural places of interest. In addition, Paul 

Devereux’s discourse of places of liminality influenced site selection. Choices 

were made based on the following criteria: 

1. Specific locations open to the general public. 
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2. Locations that hold personal significance. 

3. Sites of historical and/or cultural significance. 

4. Sites associated with liminality  

5. Sacred or ancient sites. 

Specific locations open to the general public. 

Site selections were in areas open to the general public. There were two 

places of interest on private land, the Lynch Ranch and my Grandparents’ second 

ranch site in Pleasant Valley. I was able to speak with the foreman at the Lynch 

Ranch and a woman who was the current tenant and was granted permission to 

walk around and take photographs of the land and structures on the property. 

Locations that hold personal significance. 

As a European-born person, I am especially interested in the Earth-based 

practices of my ancestors. Walking the Earth is an ancient human ritual and its 

significance can be seen in the history of the pilgrimage. Devereux outlines three 

types of walking in his discussion of journeying: walking for its own sake, the act 

of pilgrimage, and the vision quest.
109

 For the purposes of this study I only made 

use of the first two types of walking.
110

 I knew from personal experience that 

walking the roads and trails of any given place provides a unique, embodied 

experience characteristically different from traveling in a motorized vehicle. 
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“Walking is the rhythm in which the human being best relates to its 

environment.”
111

 

A place that holds great personal significance for me is the town of 

Marion, Montana. Unfortunately, I was unable to camp any nearer to the town 

than Thompson Lake and little time was spent exploring the town proper as most 

of the properties are private. However, I made visits to the Marion Mercantile 

Store, the US Post Office, and picnicked at Bitterroot Lake. 

Another obvious site of personal significance is Pleasant Valley. Of 

course, it is also a site of historical and cultural importance. I understand from my 

conversation with a US Fish and Wildlife Service ranger at the Lost Trail 

National Wildlife Refuge visitor’s center that different activities are allowed at 

different times of year. Guidelines regarding the policies and restrictions for 

public use are provided in the US Fish and Wildlife Service’s, Comprehensive 

Conservation Plan: Lost Trail National Wildlife Refuge. Careful planning and 

observation of these guidelines influenced my experience of Pleasant Valley, 

especially with regards to traversing the region on foot. 

Sites of historical and cultural significance, including sacred or 

ancient sites. 

The initial focus of this study was primarily on sites of historical and 

cultural significance in Pleasant Valley but this has since shifted to a broader 

focus on Marion, Montana that includes Pleasant Valley and Boisvert camp on 
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McGregor Lake. The importance of Pleasant Valley is recognized by the US and 

Montana Department of Fish and Wildlife:  

From thriving Native American tribal life to extensive European 

settlement, the archaeological and historical resources of the Pleasant 

Valley and the refuge provide insight to the people who lived there, and 

the prosperity and desirability of the area.
112

  

Admittedly, the town of Marion and Boisvert camp are lesser known sites of 

historical or cultural significance.   

I visited two locales that could be categorized as sacred or ancient sites. 

Sacred sites are also often considered important historical and/or cultural sites as 

well as liminal places. 

Sacred places take many forms. Some were recognized in the natural 

world and became sanctified physical locations, whereas other ones were 

built—these are the temples and monuments. Amongst natural sacred 

spots, caves were pre-eminent.
113

 

There are a number of rock art sites in western Montana. These kinds of 

sites are believed to be associated with sacred places.  

Here, where…generations of young Flathead and Kutenai men and women 

sought out these isolated locations to undertake their most important 

personal religious experience—the vision quest….Columbia Plateau rock 

art forms a painted record of these sacred dreams and spirit visions.
114

  

During my summer 2009 visit I visited the pictograph site above Dahl Lake in 

Pleasant Valley as well as the falls outside of Libby, Montana. Visiting these sites 

played an important role in my own development of a sense of place. 
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Kootenai Falls near Libby, Montana is recognized by the Indigenous 

people as sacred. “The falls and surrounding area are considered sacred to the 

Kootenai Indians whose ancestors inhabited the region.”
115

 Integrating what I 

learned about the history and culture of the region with what I observed in the 

landscape was important for deepening my understanding of place. 

I acknowledge that there are contemporary issues raised by Native 

American communities in regards to appropriation by European-American people 

of Indian spiritual and cultural practices. I also recognize that in the distant past 

my European ancestors lived in relationship with the land, a relationship 

characterized by veneration of the natural world. Devereaux writes,  

And rivers, waterfalls, and springs were everywhere venerated in ancient 

times—they were places where the spirits appeared, where access to the 

underworld could be achieved, where divination and sacred sleep could be 

conducted, and where healing could be effected.
116

 

In the summer of 2008 I traveled to France, the country of my European 

ancestors. It was not uncommon to find a sacred water source in or near a village, 

(e.g., the fountain of St. Meen in St. Mére Eglise). I share this information 

because as a European-American I am struggling to understand my relationship 

with the land. Historian, Richard Drinnon writes, “In a way every inquiry into 

Western history, into reified repressed Time, implicitly raises the question: How 

have we become so alienated from ourselves and from the land?”
117

 For me, to be 
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in places such as Thompson Lake or Dahl Lake surrounded by forests, water, 

prairie, and the immense blue sky categorizes a spiritual experience and as such, 

these sites are sacred to me.  

Sites associated with liminality. 

“The liminal condition is a phase of transition between different states of 

being, and can apply to a wide variety of circumstances—social, ritual, temporal, 

and spatial.”
118

 For the purposes of this study I took into consideration four kinds 

of liminal phenomena as described by Paul Devereux in his discussion of 

threshold places. These include geographical or spatial liminality, life thresholds, 

liminal beings, and those associated with time. 

Places where geographical liminality might be found include caves, the 

deep woods, crossroads, and land boundaries.
119

 Devereux lists other liminal 

locations including bridges over streams, ancient stiles, crossroads, and the 

boundary of the churchyard itself.
120

 Throughout his book, Devereux gives a 

cross-cultural examination of his topic that includes multiple references to the 

Indigenous people of North and South America. This can be seen in his discussion 

of liminal routes.
121

 He argues,  
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What is remarkable is that these liminal routes through the land…are a 

cross-cultural phenomenon, with many similar ideas associated with them, 

and can be found not only in old European contexts but also in pre-

Columbian America.
122

  

One of the questions posed in my dissertation proposal was, what evidence of 

geographical liminality can be found in Pleasant Valley and what were the 

inhabitant’s relationships with these places? Devereux’s comment suggests that 

places of geographical liminality might have been observed in different eras by 

different inhabitants. The pictograph site above Dahl Lake in Pleasant Valley is 

one example from the era in which Kau’xuma’nupika lived. The railroad trestle 

near Haskell Pass and located in between Marion and Pleasant Valley is another, 

but from a different era. It was built in the nineteenth century.  

Life thresholds are those events in an individual’s life that signify or bring 

about significant change. Some of these events were considered as rites of 

passage and many were often celebrated with ritual. They include birth, puberty, 

marriage, parenthood, retirement, and death.
123

 These thresholds may not present 

themselves as “sites to be visited” but rather as points of interest in the stories, 

legends, and myths of the region. In the celebration of these life events we may 

discover the role of liminal personalities, such as the shaman, witch, priest and 

priestess, Two-Spirit, and healer. Witches, shamans, priests and priestesses are 
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considered to be liminal personalities.
124

 Other liminal personalities include 

jesters, clowns, poets, and outlaws.
125

 What role did these characters play in the 

history and culture of the region? The story of Kau’xuma’nupika, a shaman and, 

in modern terminology, a Two-Spirit, is a powerful example of a liminal 

personality. As a liminal being Kau’xuma’nupika crossed gender boundaries; s/he 

was neither woman nor man, but was both: a man-like woman. 

The fourth kind of liminal “place” is one associated with time. Devereux 

offers several examples of times when the thresholds between the human and 

supernatural worlds are open.
126

 They are: time of the New Year, the solstices, 

and times of the day such as noon, twilight, and midnight.
127

 I would add the new 

and full moon as important time-related thresholds. Identifying liminal spaces 

important to the inhabitants of Marion, Montana and is important for 

understanding their history and culture, as well as for the intuitive insights they 

may contribute. 

Examples of liminal times for the Ktunaxa included the seasons and 

activities associated with the different seasons, such as the winter dance. 

Occurrences of liminality are found in Gail’s and Arlene’s stories as well. These 

include puberty, marriage, parenthood, and seasonal celebrations such as the 
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winter holidays of Christmas and New Year. Others include death, divorce, 

relocation, new careers, and newly established religious practices. 

The Idea of Place 

The literature reveals humanity’s fascination with place across multiple 

disciplines. Writings about place can be found among geographers, 

archaeologists, anthropologists, historians, scientists, architects, environmental 

psychologists, artists, and theologians. There is a large body of work on 

environmental hermeneutics, a hermeneutic of place and the phenomenology of 

place that I have not included in my dissertation.
128

 I am familiar with some of 

this literature but made the decision to devote my efforts toward the interpretive 

aspects associated with a hermeneutic of place. More specifically, my use of this 

methodology is consistent with its use by feminist cultural historian Dr. Lucia 

Chiavola Birnbaum. 

My definition of place refers to more than a physical, geographical 

location. It is the sacred and mundane spaces created by human relationships with 

the land and their surroundings. It is the interrelationships of matter, spirit, 

emotion, and thought. 

A good deal of my general interest in the idea of place comes from a 

feeling of being displaced, of uprootedness and of never really belonging. There 

are two possible explanations for this. The first is that having been born in France 

but mostly raised in the United States, I found it difficult to fit in—I am not fully 
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French, nor fully American. This created a sense of inbetween-ness in my 

relationship to self and place. Secondly, my family relocated frequently. I once 

counted having lived in eighteen different places by the time I was eighteen years 

old. We seldom stayed in one location long enough to establish the kind of roots 

that encourage a sense of belonging to a particular place. 

In the fall of 2004 I took an art class taught by Beverly Naidus at the 

University of Washington, Tacoma, titled, “Sense of Place: Art & the 

Environment.” It was here that I was first introduced to Lure of the Local, a book 

written by Lucy Lippard, writer, activist, and art curator. Her discourse has played 

a key role in my understanding of the idea of place and her influence can be seen 

in the development of my model. Lippard defines place as the intersections of 

nature, culture, history, and ideology.
129

 She was not the first, however, to 

categories these elements of place. E. Relph identifies these same elements in his 

book Place and Placelessness, published in 1976, and he draws on the work of 

geographer F. Luckerman who was published in 1964.
130

 These elements create a 

framework for exploring the interconnectedness of human experience. Lippard 

describes the presence of place as a dynamic, interactive process that makes 

known, “our politics and our spiritual legacies.”
131
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Another important influence is British author and researcher, Paul 

Devereux. In his book about the healing powers of the Earth his consideration of 

place makes room for the inclusion of experiential and observational insights in 

my writing and research about the place of Marion, Montana. Devereux’s 

discourse of a sense of place contributed to my own understanding of being in 

place as more than mere physical presence. He identifies two aspects of place that 

allow for a broader interpretation of our experiences. He writes: 

the ancient Greeks had two senses of place, chora and topos. Chora, the 

older of the two terms, was a holistic reference to place: place as 

expressively potent, place as experience, place as a trigger to memory, 

imagination, and mythic presence….When visiting an unfamiliar place, 

the Greek theorists would ask questions of locals, listen to the stories and 

myths of the place, observe, listen to, and obtain a feel for the 

place….Topos, on the other hand, signified place in much the way we 

think of it nowadays—simple location, and the objective, physical features 

of a locale. Topography.
132

  

Approaching the places of Marion, Pleasant Valley, Thompson and 

McGregor Lakes from the perspective of place as both chora and topos enabled 

me to pay attention not only to these locations and their physical features but to 

the stories, myths, and memories connected with these places. E. V. Walter 

writes, “a place is a location of experience. It evokes and organizes memories, 

images, feelings, sentiments, meanings, and the work of imagination.”
133

 As I 

spent time in these places my experiences did indeed evoke and organize my 

memories, images, feelings, sentiments, meanings and imagination. They allowed 

for the transition from an abstract to a more concrete understanding of place. It 

                                                 
132

 Devereux, Re-Visioning the Earth, 82–83. 

133
 Walters, Placeways, 21. 



 

77 

 

became more than a place-name on a map and inspired a deeper knowing of the 

region and its people. 

Essential to any exploration of the idea of place, including my own, is 

Edward Relph’s 1976 publication, Place and Placelessness. Environment-

behavior researcher and professor David Seamon and Professor of Geography 

Jacob Sowers write that it is, “a book that continues to have significant conceptual 

and practical impact today, both inside and outside geography.”
134

 Relph’s text 

and Seamon and Sowers review deepened my understanding of the idea of place 

enabling me to see more clearly the implications for my dissertation. Marion, 

Montana has become a personal place to me. Relph writes this about private and 

personal places, “All places and landscapes are individually experienced, for we 

alone see them through the lens of our attitudes, experiences, and intentions, and 

from our own unique circumstances.”
135

 

At the end of each chapter depicting the individual stories and in the last 

chapter of this dissertation I use Edward Relph’s discourse on the essence of place 

and his discussions of place in terms of insideness and outsideness and authentic 

and inauthentic sense of place as conceptual frameworks for presenting my 

analysis of the meanings of place as they are revealed through the narratives of 

Kau’xuma’nupika, Gail Peters Little, and Arlene Wehr LaPierre. 

A brief discussion introducing these concepts will be given here and 

further details in subsequent chapters as they are applied to the different analyses 
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of place. The focus of our intentions, interest, and concerns determines the level 

of insideness or outsideness experienced. “Through different degrees of 

insideness and outsideness, different places take on different meanings and 

identities for different individuals and groups.”
136

 However, the distinction 

between the two is more than a simple dichotomy. More is said about this in 

Chapter 7. 

Relph explains that a sense of place has to do with identities of places and 

people as well as people’s sense of reality.
137

  

In fact there exists a full range of possible awareness, from simple 

recognition for orientation, through the capacity to respond empathetically 

to the identities of different place, to a profound association with places as 

cornerstones of human existence and individual identity.
138

  

Relph goes on to explain that a sense of place can be characterized as either 

authentic and genuine or inauthentic and contrived.
139

 He argues that the notion 

of place as authentic or inauthentic provides a basis for an interpretation of one’s 

experience of place. 

One of the women’s stories included in this dissertation is the story of a 

Native American. The idea and meaning of place for Indigenous people is specific 

to their worldviews—and it is important to remember that there were literally 

hundreds of Native American nations, each with their own particular worldview. 
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Gray H. Whaley addresses the idea of place and the Indigenous peoples of Illahee 

(Oregon) in his book, Oregon and the Collapse of Illahee.
140

  He outlines 

common criteria for defining place in order to compare the differing organizing 

ideas of the Indigenous peoples who inhabited Illahee and the westerners who 

colonized it. These criteria “include conceptions of property ownership and 

resource use privileges, and connections to spirituality, identity (individual and 

group), and the ‘national’ sovereignty of villages.”
141

 He goes on to write, “Indian 

people at the time would not have used these explicitly Western terms or referred 

to a unified Illahee.” For the Indigenous people the idea of place was 

comprehensive—tying all aspects of their lives together. 

Thus, in Illahee, the concpt of territory was comparatively inclusive, 

permeable, and dynamic. It derived from personal relationships among 

communities that were composed of multiple kins and constantly being 

reshaped by marriages, births, and deaths. Importantly, place did not 

necessarily determine territoriality: communities restricted access to 

specific resources, not necessarily to fixed geographic 

boundaries…Although beliefs and practices varied from the Oregon-

California borderlands to the lower Columbia River environs to the 

interior valleys of western Oregon, Illahee featured related concepts of 

place that helped shape identities and the political economy.
142

 

 He goes on to write: 

Spiritual beliefs functioned similarly to economics in Native concepts of 

place. Throughout Illahee, specific places named in origin stories situated 

people in their heritage and contributed to their senses of self and 

community. Comparing ceremonialism in two regions of Ilahee, the 

Oregon-California borderlands and the Greater Lower Columbia environs, 
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illuminates the importance of place and its different connections to 

spirituality.
143

 

Even though Whaley is not writing specifically about the Kootenai 

Indians, his analysis highlights the important differences between Indigenous and 

western perspectives of place. The Indigenous people led place-centered lives, 

something very foreign to displaced westerners. 

A Hermeneutic of Place 

 This dissertation has two purposes, to redeem women’s stories and to put 

forth a methodology that is nonhierarchical and nonchronological. A hermeneutic 

of place is a methodology that provides a relational rather than linear approach to 

historical analysis. This methodology could easily have been termed a 

phenomenology of place in that they are both concerned with interpretation, for 

my purposes I have chosen to use a hermeneutic of place.
144

 One of the things 

about a phenomenology of place or, as I have chosen to use it, a hermeneutic of 

place is that it can't be contained in a neat little box, it wants to continue to shift 

and change and evolve. 

As a subjective human study shaped in a multiverse whose ground shifts 

even as I study it, this dissertation is an attempt to find meaning through a multi-

vocal discourse of three separate narratives and my own engagement with place. 

                                                 
143

 Ibid., 9. 

144
 “Most simply, phenomenology is the description and interpretation of human 

experience.” Seamon, “Lived Bodies, Place, and Phenomenology,” 1. In “Beyond House 

and Haven,” Manzo writes, “Phenomenology focuses on the meanings and experiences of 

places via descriptive, qualitative discovery of things in their own terms (Husserl, 1970; 

Seamon, 1982, 1987.)” (48). 



 

81 

 

There may be for the reader an illusion of separateness but these are illusions for a 

reality that is connected in simultaneity of the past, present, future. I envision the 

three stories serving different functions and purposes, but intertwined by certain 

commonalities. Rather than look for common themes among the stories, I chose to 

allow each story to stand on its own without attempting to draw thematic 

similarities. Instead, each story revealed its own themes arising from that person’s 

relationship with the region of Marion, Montana. However, there are certain 

metanarratives that figure into their stories, (e.g., male violence, oppression, and 

patriarchy). More will be said about this in the concluding chapter. 

As a scholar of women’s spirituality writing women’s history I have 

adapted hermeneutics of place as part of my methodology. My adaptation can be 

understood as place-based historiography, with an emphasis on a combination of 

history, culture, and feminist studies, or feminist cultural history. As such, it is 

intentionally women-centered. Women writing about the West could be seen as 

examples of place-based historiography, the “West” being the place and the 

emphasis being women’s history. 

It was the writing of British theologian and author, Phillip Sheldrake that 

strengthened my resolve to use hermeneutic of place, particularly the connections 

he made between place, narrative, and human experience. I will discuss his 

writings further after a brief discussion of hermeneutics. 

Hermeneutics is a methodology developed to support the interpretation of 

texts for the purpose of establishing meaning. Authors William Braud and 

Rosemarie Anderson, in their text Transpersonal Research Methods for the Social 
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Sciences: Honoring Human Experience, explain that hermeneutics was 

traditionally applied to the analysis of literary and sacred texts but has since been 

expanded to include the examination of the meaning of human action.
145

 I 

understand this to mean that it is possible to derive meaning from the 

interpretation of sources other than texts, (e.g., individual and group experience), 

as well as from the land and the places humans inhabit. For example, ranchers in 

Pleasant Valley used railroad ties to build their fences. What meaning might be 

derived from this about the history of the valley and its inhabitants? What stories 

or narratives are associated with the place of Marion, Montana and what can they 

tell us about this place? These are the kinds of questions that can be posed using a 

hermeneutic of place and whose answers may be found in the telling of the stories 

of the three individuals chosen for my study.  

The definition of place and memory in the text, The New Westminster 

Dictionary of Christian Spirituality, helped to ground my understanding of a 

hermeneutic of place and provide important literary support because this 

interpretive approach is central to the development of my dissertation. The 

definition reads: 

Place and memory. If place is firstly landscape, it is also memory. 

Memory embedded in place, however, involves more than any single 

personal story; there are deeper narrative currents that gather together all 

those who have lived there. It is therefore appropriate to think of places as 

texts, layered with meaning. A hermeneutics of place progressively 

reveals new meanings in a conversation between topography, memory and 

the presence of particular people at each moment. “All human experience 

is narrative in the way we imaginatively reconstruct it…and every 

encounter of the sacred is rooted in a place, a socio-spatial context that is 
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rich in myth and symbol” (Lane, 1994, 19). Thus, there can be no sense of 

place without narrative.
146

 

 Here again we see the connection between place and memory. But, it is 

Sheldrake’s emphasis on the relationship between place and narrative that I find 

most useful in contemplating the lives of the women whose stories are connected 

to the place of Marion, Montana and the surrounding region. My research 

demonstrates how a hermeneutic of place can indeed reveal new meanings in a 

conversation between topography, memory and the presence of particular people 

at any given moment. In Spaces for the Sacred, Sheldrake writes this about place, 

The concept of place refers not simply to geographical location but to a 

dialectical relationship between environment and human narrative. Place 

is space that has the capacity to be remembered and to evoke what is most 

precious.
147

 

Based on a fundamental understanding of a hermeneutic of place I’ve 

developed a model that consists of four interrelated categories. These include 

chora, topos, voices, and the elements of place. They create a framework for 

exploring the interconnectedness of human experience and describe a dynamic, 

interactive co-evolutionary process. For example, initially I made the decision to 

write about Pleasant Valley and the Flathead Valley. As I engaged in research 

about this region and its history and in being physically present I began to develop 

a sense of this place. My understanding of this particular place deepened and 

consequentially, my topic became more focused. Place informed my topic and in 

turn, my topic influenced my sense of place. The lives of three women emerged as 
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important narratives connected to the place of Marion, Montana. A visual 

representation of the Hermeneutic of Place model appears in Figure 1. 

 

Figure 1. A diagram of the hermeneutic of place. Author’s figure. 

As depicted in my model, the central theme or focus is the region of 

Marion, Montana. A person can choose to focus on each of the components, or 

emphasize one or more. In this study I have chosen to emphasize the categories, 

chora and voices. This emphasis shifted the focus onto the women’s narratives 

and the experiences, actions, and events associated with this place. Before I write 

more about this I will briefly discuss each of the four components of a 

hermeneutic of place as I have used it. 

Social scientist Eugene V. Walter explains the concepts of chora and topos 

in his book, Placeways: A Theory of the Human Environment. “To differentiate 

certain typical features in the experience of places, many Greek writers used two 

Chora: 

experience, memory, 
imagination, feeling,                
active observation 

Elements of Place: 

nature, culture, history, 
ideology, politics, spiritual 

legacies 

Topos: 

location, position   physical 
features--natural & 

human-made 

Voices: 

written, oral, dominant, 
subordinate, silenced, 

multi-vocal 

Hermeneutic 
of place 
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separate words—chora and topos—as distinct verbal representations.”
148

 He goes 

on to write,  

In antiquity, a writer could say chorophilia for love of place, but never 

topophilia. In the classical language, topos tended to suggest mere location 

or the objective features of a place….The older world, chora—or 

sometimes choros—retained subjective meanings in the classical period. It 

appeared in emotional statements about places, and writers were inclined 

to call a sacred place a chora instead of a topos.
149

 

Paul Devereux writes this about the two place concepts:  

Chora, the older of the two terms, was a holistic reference to place: place 

as expressively potent, place as experience, place as a trigger to memory, 

imagination, and mythic presence….Topos, on the other hand, signified 

place in much the same way we think of it nowadays—simple location, 

and the objective, physical features of a locale.
150

  

It will become apparent in the telling of the three narratives that this study is 

primarily concerned with chora—that is place as experience with the potential to 

activate memory, imagination and mythic presence. 

It may be important to note that the land and its physical features are not 

the focus of this dissertation (e.g., I do not give an analysis of the land).
151

 

However, the land is one aspect of place, and although it does not figure 
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prominently in my dissertation, it remains an important component for the three 

narratives are embedded in the land, specifically the region of Marion, Montana. 

A more definitive way of looking at it is in terms of David Seamon’s 

conceptualization of the “people-place triad,” as explained in his essay, “Place, 

Place Identity, and Phenomenology: A Triadic Interpretation Based on J.G. 

Bennett’s Systematics.” Seamon argues,  

that the people-place relationship can be explored in terms of the three 

terms of geographic ensemble, people-in-place, and genius loci. The 

resulting relationship can be called the people-place triad…where place 

refers to any environmental locus that gathers individual or group 

meanings, intentions, and actions spatially. A place can range in scale 

from a furnishing or room to a building, neighborhood, city, landscape, or 

region. 
152

 

Even though this study is concerned primarily with people-in-place, a 

discussion of each of the three terms used in the people-place triad will provide a 

context for a greater understanding of place, as well as for my decision to focus 

on the people-in-place and not so much on the geographical ensemble or genius 

loci. Seamon defines the three terms in the following: 

First, the geographical ensemble…refers to the material and 

environmental qualities of place, including topography, geology, weather, 

flora, fauna, and natural landscape as well as any human-made elements, 

including constructions and their spatial configurations…Second, people-

in-place…relates to the human worlds unfolding in the geographical 

ensemble; thus I refer to the lifeworlds and natural attitudes of the place, 

including actions, routines, events, and understandings, whether unself-

conscious or conscious, in which individuals and groups involve 

themselves in relation to their place. Third, genius loci…refers to the 

unique ambience, atmosphere, and character of the place—for example, 

the “London-ness” of London or the “Santa Fe-ness” of Santa Fe.
153
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 For this dissertation, the people-in-place refers to the lives of 

Kau’xuma’nupika, Gail Peters Little, and Arlene Wehr LaPierre as their stories 

unfold in the geographical region of Marion, Montana. It refers to the actions, 

routines, events, and understandings in which they involved themselves in relation 

to this place. It is their distinctly individual and dissimilar stories that will be the 

focus in the chapters that follow. 

As outlined above, the elements of place identified in my model were 

described by Lucy Lippard and E. Relph in their discourses on place. They 

include nature, culture, history, ideology, politics, and spiritual legacies. These 

elements create a framework for exploring the interconnectedness of human 

experience. They helped focus my research in the exploration of the region of 

Marion and the writing of the three women’s stories. 

In terms of the voices represented in my dissertation, as a woman and a 

feminist, it was important that I include the voices and stories of those that are 

least represented in historical accounts of the west, and specifically the region of 

Marion (e.g., the subordinated, marginalized, and silenced individuals and 

groups).  

As I engaged with this place through the application of a hermeneutic of 

place, the voices of three women in Marion, Montana emerged out of the broader 

subject of women’s history in western Montana. Being physically present in the 

region of Marion, Montana led to greater understanding and meaning through 

experience, imagination, and active observation. Being in place—walking and 

sleeping on the land, learning the topography, the landscape, listening to the 
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stories and myths of the place and the people who lived there—all of this served 

to shape and influence my dissertation and my life. 

 I made the decision about what narratives to include in my dissertation in 

response to what I learned about the history and culture of the region in 

relationship to place. It was my intent to find those stories that were hidden, 

silenced, or misrepresented and listening to the voices of women was central. My 

scholarly studies in Women’s Spirituality opened my eyes to the exclusion of 

Indigenous history and the biased reports available in historical accounts. As 

women’s voices become more perceptible, so does the pervasiveness of violence 

against women, a central experience of Arlene.  

Several authors who demonstrate the importance of narrative include 

Aurora Levins Morales, Carol Christ, and Philip Sheldrake.
154

 In an essay he 

wrote for the Sewanee Theological Review, Sheldrake writes,  

It is only by enabling alternative narratives to be heard that an elitist 

“history” may be pried open to offer an entry point for the oppressed who 

have otherwise been excluded from public history.
155

  

A hermeneutic of place is one approach to prying open history to allow for the 

emergence of subaltern voices and submerged histories and the presentation of a 

more holistic interpretation. 

 As I learned more about the life stories of these three women I came to 

understand how the elements of place shaped their lives and their stories. Nature, 
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history, culture, ideology, politics and spiritual traditions are elements that serve 

to understand the place of Marion, Montana and the lives of these women. This 

concludes the section on methodology and study design. 
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Chapter 4: Kau'xuma'nupika —Relationship of Valor and Sacrifice 

“Stories, like the land, are places where intuition speaks, and where 

nature’s self-organizing intelligence is demonstrated.”
156

 

Introduction 

The story of Kau’xuma’nupika predates the European settlement and 

naming of Marion, Montana, for the Kootenai people inhabited this region for 

thousands of years prior to the arrival of Europeans. Kau’xuma’nupika was a 

prophet, warrior, and shaman, but much of what has been recorded about 

Kau’xuma’nupika’s life suffers from serious limitations because it has been 

filtered through the fragmented, misrepresented, misunderstood and ethnocentric 

accounts written by European-Americans. “Folklorists and ethnographers have 

other values which permeate their work and their understandings, so that most of 

what they have recorded or concluded about American Indians is simply 

wrong.”
157

 A reconstruction of stories that truthfully interpret North American 

history is needed, but this reconstruction requires that we recognize and accept 

that the knowledge that has been recorded in archaeological, anthropological, and 

ethnographic studies of Indigenous culture may be inaccurate and biased. It 

requires that we interpret materials using a polycultural perspective that honors all 

cultures and ethnicities. With regards to the story of Kau’xuma’nupika, it also 

requires an understanding of Native American traditions in regards to gender and 

gender transitions. 
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As I have stated, the focus of this dissertation is on women’s history, with 

a special focus on the stories of three different women who lived in three different 

ears in the same geographic region. As a European-American living in the United 

States, it is important that I learn the truthful history of this country as well as my 

own ancestral relationships to this history.
158

 In researching my paternal-family 

history I have learned that my ancestors lived on this continent before the 

American Revolution. Some of them were slave-holders and Indian killers. And 

some of them were slaves. My paternal Great Grandmother was African-

American. In addition, it is possible as immigrants from England and Ireland, that 

some of my ancestors were “indentured” servants or white slaves. 

It is also important to note here that I write with an understanding that 

each of us is Indigenous to this Earth and that my ancestors once lived in close 

relationships with the land. Yet, I want to be careful regarding any discussion of 

the Indigenous North American relationship with the land because I write as a 

non-native. Worldwide, Indigenous relationships with the land have been vastly 

altered mostly by prevailing violence foundational to imperialistic incursions, 

European colonialism, religious persecution (such as the Catholic inquisition), 

and capitalism. North American Indigenous people’s relationship with the land 

has been irrevocably changed as a result of all of these forces. The theft of 
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ancestral homelands and the destruction of Indigenous life ways persist to this 

day. This means that many American Indians are prevented from living their lives 

in relationship with the land, as it was lived in the time of Kau’xuma’nupika. 

As a non-native American living more than two hundred years after 

Kau'xuma'nupika’s birth. From my perspective, telling Kau’xuma’nupika’s story 

is part of telling my own story. My retelling the story of Kau’xuma’nupika has 

arisen out of my interest in knowing more about the place of Marion, which has 

personal significance for me. And while I recognize my inability to tell this story 

in all its fullness, I am inspired to tell it for several reasons. One, I want to honor 

Kau’xuma’nupika’s presence in western Montana. Secondly, and perhaps more 

importantly, in retelling this story from a de-colonizing perspective, I make a 

small contribution to an inclusive “reconstructing of an American colonial 

history.”
159

 

What’s in a Name 

To avoid confusing the reader it is important that I begin this chapter with 

an explanation of the various names used by Kau’xuma’nupika in her life time 

along with my use of different gender pronouns in telling her story. 

Dr. Ada Maria Isasi-Diaz, Professor of Ethics and Theology, writes,  

to be able to name oneself is one of the most powerful acts a human 

person can do. A name is not just a word by which one is identified. A 

name also provides the conceptual framework, the mental constructs that 

are used in thinking, understanding, and relating to a person.
160
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And, I would add, to places. Brooke W.S. Helman, American Indian and 

Mohegan tribal member writes this about names in her essay, “Seeking Ethnic 

Unity”: “You earn an American Indian name. It is fluid. It changes as you 

change.”
161

 

Qúqunok patke, One Standing (lodge) Pole Woman, is the name that 

Kau'xuma'nupika was known by at the time of European contact with her tribe. 

Mary White Pete, Kootenai Indian, was interviewed by Schaeffer in 1935. She 

believed that Qúqunok patke was the name given to her as an infant.
162

  

Many tribes have different traditions about naming. Some wait and have a 

baby name for two years, then a name at puberty, then a name that is given 

as they pass to adulthood.
163

  

We do not know how she came to be named Qúqunok patke, nor the meaning 

behind it. It is possible that the Kootenai practiced the naming traditions described 

by Brooke W.S. Helman and the various names she had throughout her lifetime 

are an example of the fluidity of naming. Certainly, we can see that her name 

changed as she changed. If Kootenai naming practices were fluid, then perhaps it 

was also true that individuals earned their names. We know a few of the details 

behind her different names and I write more about this later. 
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The literature agrees that Kau'xuma'nupika was known by several names 

throughout her lifetime. In her early years, she was known by the name of 

Qúqunok patke, One Standing (lodge) Pole Woman. In conjunction with her 

transformation, she took the name of Kau’xuma’nupika, Gone to the Spirits. The 

Ktunaxa term “núpika, nípika, or nupeeka” refers to spirit.
164

 As a young warrior 

he took the name Qánqon kámek klaúla, Water-Sitting-Grizzly. It is believed that 

initially his people did not accept this name and it became shortened derisively to 

Qánqon. Most historical accounts refer to him as Qánqon. Gray H. Whaley 

respectfully uses the name Kau'xuma'nupika in his discourse on prophecy and 

colonialism.
165

 Like Whaley, I have chosen to use Kau'xuma'nupika, because it is 

the name that she claimed at the time of her sexual transformation. 

Of the early historical accounts that mention Kau’xuma’nupika, there is 

only one that uses a personal name.  

Of the five writers who describe the Kootenay woman of Astoria days, 

only one, Ross, uses her supposed name, and he uses it but once, the first 

time he mentions her.
166

  

Even David Thompson, who is said to have known her the best, did not use her 

personal name in his written accounts. To him, “she was merely the Kootenay 
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woman, Kootenaes.”
167

 The following list are the most commonly used names for 

Kau’xuma’nupika found in the literature—Kootenay woman, Kootenaes, 

Madame Boisverd, berdache, bundosh, or Man-Woman.  Most contemporary 

authors use either the name Kau'xuma'nupika or Qánqon when writing about her. 

According to Schaeffer, Qánqon kámek klaúla was shortened to Qánqon 

by Kau'xuma'nupika’s brother who doubted her sexual transformation. For me, 

this derisive form signifies a lack of respect. It is indicative of the marginalization 

of women, American Indian women, and those individuals who do not fit into the 

narrow gender category of man or woman. Neither Claude E. Schaeffer nor Jack 

Nisbet uses the self-designated name Kau'Xuma'nupika. Schaeffer either uses 

Qánqon or Madame Boisverd and Nisbet uses Qánqon. 

In the literature reviewed there are multiple spellings of 

Kau’xuma’nupika, including Kauxuma-nupika, Kaúxuma núpika,  Kauxuma 

Nupika, and Ko-come-ne-pe-ca. I have chosen to use Kau'xuma'nupika because it 

is used in American Indian Religious Traditions: An Encyclopedia, edited by 

Suzanne J. Crawford and Dennis F. Kelley. This text contains content from 

Native as well as non-Native scholars “who have demonstrated themselves 

sensitive to the concerns of Native communities and aware of the political 

implications of their work.”
168

  

There is one other account that makes reference to  one other name 

attributed to Kau’xuma’nupika that is mentioned by Schaeffer in “Kutenai 
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Berdache” and also discussed in a 1930s article published in The Washington 

Historical Quarterly. This article, written by O.B. Sperlin, is concerned with 

Kau'xuma'nupika’s identity. Sperlin provides us with information from an 

interview with Francois Saxa, the son of Ignace LaMousse, an Iroquois Indian 

who lived among the Flathead Indians in western Montana.
169

 Saxa knew 

Kau'xuma'nupika personally since he was a good friend of his father. Sperlin 

writes,  

He (Francois Saxa) did not think that she had ever been named Ko-come-

ne-pe-ca, but she had formerly called herself Ignace Onton, at the time 

when she was a great warrior, before she became a peace messenger. She 

was, he said, an inter-tribal peace court.
170

  

All these comments reflect the fact that naming among Indigenous cultures of 

North America, was indeed fluid. 

Pronoun Usage 

A word about pronoun usage: when writing about Kau'xuma'nupika’s life 

prior to her sexual transformation I use feminine pronouns and when writing 

about his life afterward I use masculine pronouns. This usage differs from what is 

seen in nearly all of the written accounts with the exception of work by Dr. Aaron 

Devor, Dean of Graduate Studies at the University of Victoria. Dr. Devor wrote 

about Kau'xuma'nupika in his book, FTM: Female-to-Male Transsexuals in 

Society.
171

 In the chapter discussing Kau'xuma'nupika, Devor uses masculine 
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pronouns. He does not refer to Kau'xuma'nupika as a woman during the part of his 

life in which he claimed to be male. Devor’s perspective is that Kau'xuma'nupika 

was neither lesbian nor butch but rather a person who would have been 

transsexual or transsexed had that been culturally available at the time.
172

 Dr. 

Devor’s work is invaluable for people like me who are unfamiliar with the 

complexity of gender identity, particularly transgendered and transsexed 

identities.
173

 

The Ktunaxa Nation 

Kau’xuma’nupika was a member of the Ktunaxa Nation, a nation of 

people who inhabited a vast region of the Northwest for at least 10,000 years. 

Ktunaxa are also known as Kootenai and Ksanka. Sources explain that the self-

designated name of those who reside in Canada is Ktunaxa, while those who live 

in Montana use the name, Ksanka, and those in Bonner’s Ferry, Idaho prefer 

Kootenai.
174

 However, the Kootenai of Montana also use the self-designated 

name, Ktunaxa.
175

 The information given on the Ktunaxa Nation’s website 
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provides this clarification: the Ktunaxa Nation is comprised of seven bands, five 

of which reside in British Columbia and two in the United States.
176

 The Montana 

band is called the Ksanka band and the one in Idaho, the Kootenai Tribe. These 

three main terms, Ktunaxa, Ksanka, and Kootenai are sometimes used as general 

terms and sometimes to differentiate the different bands. For the purposes of this 

paper I use Ktunaxa and Kootenai interchangeably. (Kootenai is also spelled 

Kootenay and Kutenai.) 

This chapter retells the story of Kau'xuma'nupika by drawing on historical 

accounts, cultural history, imagination, and intuition. It serves as an introduction 

to his life, but it is not a comprehensive account, even though it is my intent to 

represent this story conscientiously and with integrity. I include 

Kau'xuma'nupika’s story because it is associated with the place of Marion, 

Montana, and because he was a member of the Ktunaxa Nation, the original 

people who inhabited this region. 

The region we know today as Marion, Montana including Pleasant Valley 

and Lost Prairie were once the heartland of the Indigenous people known as the 

Ktunaxa or Kootenai. Pleasant Valley “was a major travel corridor from the Little 

Bitterroot River and Flathead Lake to the Upper Fisher River and Kootenai River 

Valley.”
177

 As a courier, guide, warrior and prophet Kau’xuma’nupika traveled 

great distances and through many regions, therefore, it is not hard to imagine that 
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he traversed this valley and the surrounding mountains, rivers and lakes; after all, 

it was his homeland. 

Reflecting on historical accounts as well as on my perceptions and 

experiences of the place that is known today as Marion, Montana I have come to 

characterize Kau'xuma'nupika’s relationship with the land as a relationship of 

valor, and his connection to this place as one of transformation. 

To tell his story is to tell the story of the land because his life as a Ktunaxa 

person was inextricably linked with the land. The “Qat’muk Declaration and 

Stewardship Principles,” written by the Ktunaxa people, contains information that 

helps better understand their relationship with the land: 

The Ktunaxa creation story states that Ktunaxa people were created in our 

territory, where we will remain as keepers of the land.  The creation story 

also speaks to our obligation to care for and respect the land and all things 

on it, living and nonliving. These teachings come together in Ktunaxa law. 

 The foundation of the Ktunaxa’s philosophy of stewardship of 

lands and resources is our recognition that we are part of the land. Our 

understanding of our connectedness requires that we have respect for all 

things as anything that affects one affects everything else. 

 The Ktunaxa have terms that address the natural world and how 

people are a part of it. ʔakuk’pukam speaks to anything that gets life from 

the earth through roots. ʔakuk’pukamnam adds the human dimension 

whereby the earth’s life is translated into human life. That is, the Ktunaxa 

have roots that tie them to the territory, and that we are of the earth. In 

other words, what we do to the earth, we do to ourselves. 

 The Ktunaxa phrase that captures the interconnectedness and the 

stewardship concepts applicable to land management is Yaqaⱡ Hankatiⱡiⱡki 

na ʔamak. This phrase translates to “our people care for the land, the land 

cares for our people.” It is about our relationship with the land.
178

 

The way of life for American Indians prior to European invasion was 

based on their relationship to the land around them. It was a living relationship 
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based on kinship. This is a worldview that for most European-Americans remains 

incomprehensible. Natives viewed the land as part of themselves while European-

Americans viewed it as a possession. It is difficult to imagine what it means to 

live in a world where everything in your life is in direct relationship with the 

land—the clothes you wear, your dwellings, the food you eat, the chores that fill 

your day, the names of people and places, dreams for the future, memories of the 

past, cycles of everyday life, names of the seasons—everything. 

In his book, God Is Red, Native American author Vine Deloria Jr. writes 

about Indian identity with the land. As an example, Deloria uses the sentiments 

expressed by a Crow Indian Chief in a speech given in 1912 in response to the 

federal government’s request for land. He writes,  

This sentiment…speaks of an identity so strong as to be virtually 

indistinguishable from the earth itself, the human being, as it were, 

completely in harmony with the Mother Earth and inseparable in every 

way. Nowhere else on this planet do we find this attitude and it bears 

further examination.
179

 

The land was so integral to Ktunaxa existence that it is said that the winter 

season when they were more isolated from the landscape and its beings, was “the 

season of ‘spirit sickness’ of a feeling of lonesomeness and despondency.”
180

 The 

authors explain: 

During the summer, the mythic meanings and powers are close at hand, 

immediate, pervasive, and defined in the social relations, in the animals, 

plants, and fish, and in the well-traveled countryside….During the 

summer, the stories are “seen” in the landscape. But during the cold and 

dark of winter there is a greater isolation from a landscape and the various 
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kinships so richly endowed with mythic meanings, from a surrounding 

countryside that is now not well traveled….But through the storytelling 

and Winter Dances, the myth people are brought forth and witnessed, and 

in so doing, the vital linkage to a meaningful world is reaffirmed and 

renewed. During the winter, the telling of stories brings forth a “seeing” 

and traveling Coyote’s landscape.
181,182 

The Ktunaxa Nation’s description of their original territories provide us 

with an understanding of the vast region their people once inhabited. 

The Traditional Territory of the Ktunaxa Nation covers approximately 

70,000 square kilometres (27,000 square miles) within the Kootenay 

region of south-eastern British Columbia and historically included parts of 

Alberta, Montana, Washington and Idaho.
183

  

The Columbia Plateau region is a geographical area that plays an important role in 

Kau'xuma'nupika’s story. The Ktunaxa Nation is often narrowly described by 

western chroniclers as being comprised of two major groups, the Upper and 

Lower Kootenai, who inhabited a territory “defined in terms of the course of the 

Kootenay River.”
184

 However, the Ktunaxa have a much broader understanding 

of their aboriginal homelands. In a compilation of Kootenai legends the Kootenai 

Culture Committee describes their traditional territories as follows: 

The traditional territory of the Ktunaxa Nation encompasses three major 

ecosystems: the Columbia River Basin, the Rocky Mountain Region, and 

the Northern Great Plains. Early Ktunaxa settlements spanned the 

Columbia River Basin and the western corridor of the Rocky Mountains 
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extending from British Columbia to Wyoming and eastward onto the high 

plains of Alberta.
185

 

Ethnohistorian, Christopher Miller’s delineation of the aboriginal tribes of 

the Plateau disputes the Ktunaxa Nation’s claims to their aboriginal territories. 

Miller explains that only those Plateau tribes that participated in the shared tasks 

of larger organizational units “can be described as aboriginal Plateau tribes.” He 

writes,  

Larger units formed and disbanded depending on need. Tasks calling for 

intensive cooperative labor demanded larger organizations, which formed 

regardless of ethnic or linguistic affiliations. These temporary larger units 

were defined by the network of relationships woven by the migrations of 

individuals and families from village to village and “tribe” to “tribe.”
186

  

It is my opinion that the people who have inhabited this region for more than ten 

thousand years have a more accurate rendition of what constitutes their aboriginal 

homelands then someone who doesn’t share their history and culture. 

Miller includes the Flathead Salish in the list of aboriginal tribes of the 

Plateau but not the Ktunaxa or Kutenai. He does say that the Kutenai were among 

those groups that “participated in tasks but were not part of the permanent 

cooperative pattern.”
187

  However, in my readings about the region I found 

numerous accounts that described cooperative activities between the Ktunaxa, the 
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Salish and the Pend d’Oreille.
188

 These activities included hunting, fishing, and 

the gathering of wild edibles such as huckleberry and camas bulbs—the same 

tasks described by Miller in his discussion. In addition, the Ktunaxa gathered with 

the Salish and others to organize seasonal buffalo hunts east of the Rockies, an 

event that fits Miller’s description of a temporary, larger organization of tribal 

people that shared a common task that required intensive cooperative labor.  

In his description of these bands, non-Indigenous author, Darris Flanagan 

writes that the Ktunaxa originally inhabited the Tobacco Plains area and as their 

population grew so did their homelands. 

Population increases led to the first migration northeast to Fernie, British 

Columbia which became the home area for a new band. Further growth 

led to additional bands in the Jennings-Libby area of Montana, the 

Bonner’s Ferry area of Idaho, as well as the Fort Steele, Creston, and 

Columbia Lake areas of British Columbia. The last migrations to 

Montana’s Flathead Lake (1840s) and British Columbia’s Windermere 

(1855) occurred quite late in Kutenai history.
189

 

Several distinctions of place characterized the differences between the 

Upper and Lower Kootenai cultures. The Upper region was nestled against the 

western side of the Rocky Mountains in close proximity to the Plains. The Lower 

region was located in the Kootenai River Valley, a region once dominated by the 

ebb and flow of flood waters, prior to the building of the Libby Dam in 1961. 

 Joyce and Peter McCart describe Thompson’s travels through the Lower 

Kootenai region during the flood season in May 1808: 
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The Kootenai River had now risen six feet, and every effort to move the 

canoe was overwhelmed by the force of the current. The voyageurs gave 

up on the river and paddled and portaged their way south among a series 

of back lakes, lakes that just a few days before had been meadows. By the 

time they reached Bonner’s Ferry, the whole country lay under water, 

including Thompson’s camp and all the Indian trails his customers needed 

to reach it….Floods of this magnitude were a common occurrence on the 

Kootenai for centuries. The Lake Indians tolerated the moods of the river, 

paddling their canoes through a world that could turn to water without 

warning. To the white settlers, however, the floods were a menace.
190

 

This story of Thompson serves as an example of the differences between 

European and Indigenous people’s relationships with the land. Thompson’s 

primary purpose was the establishment of permanent trading posts and the 

acquisition of furs. As a stranger in a strange land he lacked the place-centered 

knowledge of the Indigenous people who had learned to live with the ebb and 

flow of the river and who let it determine the scope of their endeavors. 

Colonial Chronicles 

The different accounts of Kau’xuma’nupika’s story are muddled by 

contradictions regarding his character, his physique, his actions and the motives 

behind these actions. Based on the accounts that I have read, one could either 

portray him as an ugly, crude, immoral, egotistical, abusive drunk or, just as 

easily, as a beautiful, moral, valiant, self-sacrificing, warrior committed to 

preserving the Indigenous peoples’ way of life. Regardless of how he has been 

portrayed, all accounts state that he was a unique, dynamic, and bold leader. 
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Western chroniclers such as Alexander Ross,
191

 David Thompson, Claude 

E. Schaeffer, and Jack Nisbet represent Kau'xuma'nupika as a deviant while other 

authors such as Gray Whaley, Barbara Tedlock, Judy Grahn, and Pierrette Désy 

portray him more genuinely. David Thompson, explorer and fur trader is a 

prominent figure in Euro-American annals of Northwestern history. His 

relationship to Kau'xuma'nupika is significant because they were contemporaries 

and David knew Kau’xuma’nupika. Details about Kau'xuma'nupika’s life are 

found in Thompson’s narratives.
192

 

Women in general do not play a prominent role in the annals of western 

history. This is especially true of American Indian women. Paula Gunn Allen, 

American Indian author and activist, writes, 

It is clear, I think, that the ground we are here exploring is obscure: 

women in general have not been taken seriously by ethnographers or 

folklorists, and what explorations have been done have been distorted by 

the preconceptions foisted on us by a patriarchal world-view, in which 

Lesbians are said not to exist, and women are perceived as oppressed, 

burdened, and powerless.
193

 

As an example of the marginalization of women in historical accounts, the 

detailed journals and narratives of David Thompson rarely mention the Indian 

women whose work and support made his work as an explorer and fur trader 

possible. Even his wife, Charlotte, a metis Indian, is rarely mentioned. Charlotte 
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was barely fourteen years old when she married twenty-nine year old Thompson 

and for nearly ten years, she and their children traveled with him into the field, 

though they are rarely mentioned in his journals. At the age of twenty-three, 

shortly after the birth of their fourth child, she stopped traveling with him.
194

 

Unfortunately, Thompson’s omissions are not unusual. Northwest 

historian Jack Nisbet writes,  

Most of the voyageurs had native wives—they were the ones taking care 

of the endless busywork that kept the operation going—but they were 

rarely mentioned in fur trade journals.
195

  

Some would argue that the purpose of the trade journals was the keeping of 

professional records and that it is unreasonable to expect that women and children 

would be included. Barbara Belyea explains, “All of the fur trade journals exclude 

vicarious references to private life, general statements of intention, retrospective 

analysis and comment on anything but the task at hand.”
196

 The fact that 

Kau'xuma'nupika is mentioned at all in the trade journals and other historical 

accounts indicates that she was recognized as a person of significance. 

Eighteenth Century Historical and Cultural Context 

Kau’xuma’nupika was born around 1790 although the exact location of 

her birth is uncertain; some place it in Bonner’s Ferry, Idaho, while others believe 
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he came from Creston, BC.
197

 It is believed that Kau’xuma’nupika belonged to 

the Lower Kootenai band in what is sometimes referred to as Flat Bow 

country.
198

 The Kootenai bands located around Bonner’s Ferry and Creston are 

“often referred to as the ‘Lower Kutenai’ because they are lower down the 

Columbia River system from those in Montana.”
199

 Establishing an historical 

context for the time of his birth may be useful here, and for his story in general. 

Initial contact between the Ktunaxa and European-Americans occurred 

sometime during the years 1763–1800. According to Bill B. Brunton, social-

anthropologist, “The Kootenai first encountered Euro-Americans in 1792, when 

Peter Fidler met a small party east of the Rocky Mountains.”
200

 The Ktunaxa of 

today consider David Thompson to be the first non-aboriginal encountered by 

their people sometime between 1763 and 1800.
201

 Irrespective of first encounters, 

colonial influence was evident among the Ktunaxa Nation prior to contact in the 

form of the horse, European-American trade goods, and diseases such as smallpox 

and diphtheria. 
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The smallpox epidemic serves as one example of pre-contact influence on 

Kootenai culture. During the years spanning 1763–1800, a large percentage of the 

Ktuenai population was lost to smallpox.
202

 The first recorded epidemic on the 

Columbia Plateau took place in 1770, twenty years before the birth of 

Kau'xuma'nupika.  “Its fatality rate has been estimated to be at least thirty percent 

in virgin populations.”
203

 A subsequent epidemic in this same region occurred in 

1800–1801 and wiped out an entire tribe of Kutenai Indians.
204

 Although we can’t 

know the specific consequences for Kau'xuma'nupika’s particular family and 

tribe, we can assume that his life was directly impacted by these epidemics. 

Elizabeth Vibert identifies some of the consequences that smallpox epidemics had 

on Indigenous peoples including overloading of their health care system, 

interruption of normal subsistence activities, and nutritional stress.
205

 

In his lifetime, Kau'xuma'nupika would experience the incalculable 

changes brought about by European contact and colonization.
206

 In addition to the 

devastating impact of new diseases, the introduction of the horse and European-
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American trade goods to Plateau culture brought phenomenal changes to the lives 

of American Indians, including the Ktunaxa.
207

 Ruby and Brown categorize the 

negative impacts of these changes on Native culture including the introduction of 

diseases, land theft, wars, religion, and trade. “The incoming goods altered 

traditional patterns and routes of trade, and traditional roles were altered as 

established native merchants yielded to those more able to deal with whites.”
208

  

Fortunately for the Ktunaxa, they  

were somewhat insulated from cultural change due to their isolation. For 

example, they were able to keep their community intact, persist longer in 

their subsistence economy, and keep their religion to a greater extent than 

the Flathead.
209

  

However, the introduction of the fur trade that resulted from encounters with 

European-Americans had a tremendous impact on Kootenai culture.  

The beginning of the nineteenth century marked the start of the fur trade 

period for the Kootenai and their neighbors. David Thompson crossed the 

Rockies in 1807 and built trading posts there two years later, thus bringing 

the Kootenai directly into the Euro-American market economy.
210
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This immersion into a capitalist economy would have devastating effects on the 

Kootenai culture, as it did for all Native cultures of North America. 

Capitalism is an economic system  

in which investment and ownership of the means of production, 

distribution, and exchange of wealth is made and maintained chiefly by 

private individuals or corporations, especially as contrasted to 

cooperatively or state-owned means of wealth.
211

  

It is in direct contrast to the aboriginal economy that existed at the time which 

was based on cooperation. 

In addition to a new system of exchange, The traders also brought the 

Kootenai other cultural change such as exposing them to Christian ideas 

and encouraging them to adopt European values that would facilitate their 

involvement in trade on a predictable basis.
212

  

Unfortunately, capitalism and Christianity were partners of destruction that 

wreaked havoc on Indigenous people and their land for many centuries, as I will 

discuss later. 

The Heart of Kootenai Territory 

Although concrete evidence of Kau’xuma’nupika presence in Marion or 

Pleasant Valley is lacking, I have concluded that it is very likely based on what I 

have learned about his story, the history and culture of his people, and the history 

of the fur trade in this region. In a telephone conversation with Ktunaxa and 

Confederated Salish Kootenai Tribal member on November 8, 2011, Rosemary 

Caye, recollected conversations with her mother about Marion and the 

surrounding region. Caye recalls that both her mother and her uncle recounted 
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stories about the Indigenous presence, such as the Kootenai encampments in this 

area. Marion and Pleasant Valley are located in a region that was previously at the 

heart of Kootenai territory. The Ktunaxa lifestyle before reservation settlement 

was characterized by “an annual cycle of seasonal migrations” that required 

extensive travel.  

As a warrior and prophet, Kau’xuma’nupika traveled widely throughout 

the Northwest and into the northern regions of what is known today as Canada. In 

his later years he lived with the Flathead Salish near Flathead Lake in western 

Montana.
213

 From 1807–1809 David Thompson worked intensely at developing 

the fur trade in Kootenai country. It was during these years of living and traveling 

throughout this region that David Thompson was introduced to Kau'xuma'nupika. 

Thompson’s journals record his own travels through Pleasant Valley while 

traveling from Thompson Falls north to the Kootenai River in 1809. 

According to forestry supervisor Ralph Space, writing in 1959, the riders 

crossed Pleasant Valley, skirted the east side of Wolf Mountain, then 

followed Wolf Creek to its confluence with the Fisher River. This 

description matches Thompson’s own—he crossed an open valley of 

brooks and meadows, encountered a stream coming from the northwest 

(Wolf Creek), and rode southwest “always along the Brook” to the Fisher 

River. He reached Fisher just nine miles south of its confluence with the 

Kootenai. There, for the first time, he came across the Kootanae Road 

shown on his map.
214
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Pleasant Valley, an intermountain drainage graced by the Salish 

Mountains to the east and the Purcell Mountains to the west, is part of the 

aboriginal homelands of the Salish and Kootenai tribes. The Ktunaxa traveled 

extensively throughout the regions of British Columbia, Washington, Idaho, and 

Montana. The Kootenai River, less than fifty miles from Pleasant Valley, carries 

historical and cultural importance to the Kootenai people. A number of important 

sites are known in this region. According to an online source compiled by 

Kootenai Native, Snow Owl, the “Kootenai Falls (near Libby, Montana) on the 

Kootenai River is still a sacred site to the local Indians, a place where tribal 

members commune with spiritual forces.”
215

 Snow Owl goes on to say that both 

the Columbia and Kootenai Rivers are within their traditional territory and that “It 

is this system of rivers, lakes, and mountains that has sustained the Ktunaxa 

peoples since time immemorial.”
216

 

Traveling along Highway 2 into Marion, Montana there are numerous 

lakes strung like pearls that were formed by glacial activity. 

For thousands of years the Ktunaxa people enjoyed the natural bounty of 

the land, seasonally migrating throughout our Traditional Territory to 

follow vegetation and hunting cycles. We obtained all our food, medicine 

and material for shelter and clothing from nature—hunting, fishing and 
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gathering throughout our Territory, across the Rocky Mountains and on 

the Great Plains of both Canada and the United States.
217

  

Game such as elk, moose, bear, deer, and fowl are found in the valley today and 

were abundant before European contact. “The Kootenai considered their lands 

rich and bountiful; scarcity and famine were so unusual that they were believed to 

be of supernatural origin (Turney-High 1941: 55).”
218

 

Today, more than nine-thousand acres in Pleasant Valley have been 

designated as a wildlife refuge.
219

 Although we can’t know for certain that 

Kau'xuma'nupika was in Pleasant Valley, there is substantial evidence of a 

Kootenai presence. 

The area around the refuge, including Pleasant and Lost Prairie valleys, 

was within the immediate home range for the Kootenai people…Flatheads 

and Kootenai traveled to Wolf Creek to hunt deer and elk in the fall, and 

went to huckleberry grounds in the summer…Native Americans harvested 

camas bulbs along the shores of Dahl Lake and in low wetlands during 

early spring. The Kootenai people at Wolf and Fisher rivers traded furs 

with settlers in the early 1800s (CSKT 2000).
220

  

In addition, significant evidence of Indigenous presence in this region is 

evidenced in a map of Indian trails in the Flathead Valley found in a regional 

publication written by historian Kathryn L. McKay titled Trails of the Past: 

Historical Overview of the Flathead National Forest, Montana 1800–1960. A 
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map, shown in figure 37 of this text, depicts Native American trails that pass 

directly through Marion and Pleasant Valley.
221

 

Evidence of the Ktunaxa presence can still be seen in the images painted 

on rock walls at the base of a knoll that overlooks Dahl Lake.  

The Kootenai place name for Pleasant Valley is yaqakmu’inki and it was a 

major travel corridor from the Little Bitterroot River and Flathead Lake to 

the Upper Fisher River and Kootenai River Valley (CSKT 2000).
222

  

As author William Dodge explains, “For Native peoples, ‘place-names,’ as a part 

of the oral tradition, are an important source of knowledge about historic sites, 

myths, sacred sites and landscapes.”
223

 In a personal communication from Vernon 

Finley who works for the Kootenai Culture Committee, Finley revealed that the 

Kootenai translation for “yaqakmu’inki” is “the place where a knoll is next to a 

lake.”
224

 I believe that all of the above points to the possible presence of 

Kau’xuma’nupika in this region. 

I have visited Marion, Montana and the surrounding region on numerous 

occasions. In the summer of 2009 I was able to view the pictographs on the rock 

walls above Dahl Lake. The following summer, the refuge area around the lake 

was closed to hikers so we paused atop the knoll to admire the view and watched 

in awe as a large, black bear galloped across the meadow along the western 
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boundary of Dahl Lake. The beauty and wildness of this place is a continuing 

testament to its sacredness. 

Early ranchers living in Pleasant Valley spoke of Kootenai encampments 

and the physical presence of both Kootenai and Salish in the valley was witnessed 

into the twentieth century.  Jean Jackson Wakefield who grew up in Pleasant 

Valley and attended the one-room school with my father in the 1940s writes about 

their presence in the valley. 

The Flatheads and the Kutenais were still migrating through Pleasant 

Valley one hundred years later when the Jacksons came to the valley. 

Each fall there were migrations of Flatheads heading for Wolf Creek to 

hunt and during the summers they came through on their way 

huckleberrying.
225

 

From the memoirs of her father, Kenneth L. Jackson: 

When we were going to school in the fall of the year, the teacher would 

dismiss class so we could watch the Indian hunting parties go by. It was a 

colorful sight to watch. They would be strung out for about one-half of a 

mile with their wagons and some riding horses with little colts and always 

numerous dogs. The Indian women wore bright colored calico dresses and 

the men wore braided hair and large black hats and al wore buckskin 

mocassins.
226

 

Jean goes on to write about her own memories during the 1940s–1950s: 

There were still signs of the remains of an Indian camping area up the 

creek behind our ranch when I was a child. The rocks used for tepee 

circles and tepee poles stored on end leaning into tall trees were signs that 

it was used regularly in years past. Between the gravel pit and our meadow 

were three or four Indian graves which in early years were hollow in the 
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ground; and in later years as cattle grazed and disturbed the soil, Indian 

beads rose to the surface.
227

 

In her memoir, Above the Clearwater: Living on Stolen Land, Bette Lynch 

Husted describes living with the undeniable evidence of the original inhabitants, 

delving deep into the meaning and implications of their presence. She writes, 

In my deep-sleep dreams, I am always on that land above the Clearwater. I 

would grow up to make mistakes of my own and feel the pain of my own 

separations and losses, but I have always known that there is guidance in 

the land beneath my feet. It’s stolen land. The hillside I was born into had 

been taken more recently than much of North America—only five decades 

before I was born—and the footprints of the people who had left that tepee 

ring were still visible. I knew from the beginning that stories stay in the 

earth. When you walk over them, their dust rises up as the bluebird lights 

the air above you.
 228

 

Wakefield and my Grandmother fail to acknowledge that the land their 

families and other ranchers inhabited was once the home of the Kootenai and 

Salish peoples. There is no acknowledgement that they lived on stolen land. 

Husted’s perspective of living on stolen land makes room for a more truthful 

reconstruction of an American colonial history, particularly of the West. 

Having gained a deeper understanding of this place of Marion and 

Pleasant Valley in relationship to the Kootenai people gives me greater 

confidence to include Kau’xuma’nupika’s story. 
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The Wife of a Fur Trader 

With regards to reconstructing an American colonial history, it is 

important to understand the role of the fur trade.  

The fur trade was a powerful force in shaping the course of American 

history from the early 1600s through the late 1800s, playing a major role 

in the settlement and evolution of the colonies, and in the growth of the 

United States.
229

  

It is not surprising that the story of Kau’xuma’nupika is embedded in the 

history of the fur trade. I first encountered Kau’xuma’nupika while reading, 

Sources of the River: Tracking David Thompson Across Western North America, 

by Jack Nisbet. I was especially intrigued by his story, partly because I was aware 

of the distortion and misrepresentation of women’s history and suspected that 

there had to be more to it than what was revealed. “Non-Indians who documented 

history were usually male and intensely interested in business transactions, war, 

and diplomatic relations.”
230

 Even though Indian women were equally important 

in the life and culture of their people, and in the history of the fur trade, their 

stories have not been recorded. This is true even for those of significant historical 

importance.
231

 

I became familiar with Boisvert Camp near Marion, Montana as a result of 

stories told by my father and uncle, and through personal visits to the area. 

Boisvert camp on McGregor Lake came to play a pivotal role in guiding my 
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doctoral research.
232

 As a result, I was particularly interested in reading about 

Kau’xuma’nupika’s marriage to French Canadian fur trader, August Boisvert. It 

led me to wonder if there were a connection between the fur trader and Boisvert 

camp. In Marion History, author Willetta Boehm documents a brief history of the 

ownership of Boisvert camp, beginning with Alfred Boisvert in 1938. According 

to Boehm, the camp was closed down on July 31, 1992. In a telephone 

conversation on September 7, 2011 with the owner and proprietor of The Lodge at 

McGregor Lake, Mike Feldman stated that Boisvert camp was torn down around 

1994 due to issues with the septic system. He claims that the permit renewal was 

denied and the campground was subsequently purchased by the Montana Fish and 

Wildlife Department. Located on McGregor Lake across from Lost Prairie Road, 

the old Boisvert camp site today is a primitive campground with a boat ramp, 

picnic tables, and designated fire pits. 

David Thompson crossed the Rocky Mountains into Ktunaxa territory in 

1807 and established a trading post called Kootenae House. Men working for 

Thompson were sent out to trade with the Ktunaxa, and one of these men was the 

French Canadian fur trader August Boisvert. Sometime during the winter of 

1808–1809 Boisvert arrived at Kootenae House after spending time in the Flat 

Bow country where he and others had been trading.
233

 Nisbet writes, “Boisverd 
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had accumulated a handsome total of eighteen packs of furs, and apparently had 

acquired a Kootenai wife as well.”
234,235

 (In this contemporary narrative, Nisbet 

retains the offensive attitude of referring to women as possessions.) 

This “Kootenai wife” was none other than Kau’xuma’nupika or as she was 

known at the time, Qúqunok patke.
236

 We don’t know the circumstances 

surrounding this brief alliance and it is not known whether Kau’xuma’nupika—

a.k.a. Qúqunok patke—went willingly with Thompson’s fur traders or not. It is 

possible that the marriage between this young Kootenai woman and Canadian fur 

trapper was not consensual. Many Native American women became wives of fur 

traders by consent but it is known that they were sometimes captured, stolen, or 

traded.
237
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Schaeffer uses information from interviews of modern day Ktunaxa as 

well as the journals and narratives of David Thompson to discuss 

Kau’xuma’nupika’s marriage. Kootenai tribal member Mary White Pete, who was 

interviewed by Claude E. Schaeffer, relates that Kau’xuma’nupika “quickly 

became dissatisfied and wished to return home.”
238

 While we don’t know the 

circumstances surrounding the marriage to Boisvert, it’s clear that 

Kau’xuma’nupika was unhappy and it soon ended. If it was consensual, this 

question begs to be asked, why did she marry a French-Canadian fur trader? No 

one really knows. 

It is unfortunate that we have so little information about the time that 

Kau’xuma’nupika spent with Boisvert and Thompson at Kootanae House on Lake 

Windemere. We do know that her experiences over that winter as the wife of a fur 

trader were transformative and set the course of her life towards a very different 

path than the one that would have occurred had she remained the wife of a fur 

trader. After all, according to Kau’xuma’nupika, it was the white people who 

transformed her into a man.
239

 

Like so much of her story, we have conflicting versions of why she left 

Kootenae House, but it was more than a year before she returned to her people.
240

 

According to Mary White Pete it was Kau’xuma’nupika’s wish to return home. 
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Thompson, on the other hand, claims that he asked Boisvert to send her away 

from Kootenae House because of her loose conduct.
241

 Thompson did not leave 

us with any examples of what constitutes loose conduct. Perhaps, socially 

tolerated male behaviors such as dominating conversations, voicing one’s 

opinions, taking a leadership role, drinking, carousing, or sexual activity were 

considered loose conduct for a woman. We do know that upon returning to his 

people Kau’xuma’nupika had his own story to tell. 

She would have been about eighteen years of age at the time of her 

marriage to Boisvert. However, when “she” returned to her tribe more than a year 

later Kau’xuma’nupika claimed a male identity. This transformation was a 

significant life event.  

She told her relatives, “I’m a man now. We Indians did not believe the 

white people possessed such power from the supernaturals. I can tell you 

that they do, greater power than we have. They changed my sex while I 

was with them. No Indian is able to do that.” Thereafter she changed her 

name to Kaúxuma núpika, “Gone to the spirits.” And whenever she 

encountered anyone she performed a little dance as an indication of her 

sexual transformation.
242

  

Elizabeth Vibert’s article about the Prophet Movements in the Columbia 

Plateau provides insight into the story of Kau’xuma’nupika’s transformation 

through her description of Native American traditions, especially the vision quest. 

Within the context described by Vibert, the meaning of Kau’xuma’nupika’s name 
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takes on greater significance. In this name, which means “Gone to the Spirits,” we 

see a depiction of the prophet’s journey to the land of the dead. 

There was more to the widespread appeal of the Plateau prophecies than 

their coincidence with beliefs about creation and destruction. Other 

aspects, too, had deep aboriginal roots. Most obvious is the striking 

parallel between the journey of the prophet to the land of the dead and that 

central aspect of Plateau religious experience, the vision quest. Initiates on 

the quest sought the partnership of a guardian spirit, who would bestow on 

them the supernatural powers that were the basis of an individual’s special 

talents. The child in search of a spirit partner made the first quest 

sometime before puberty. Long training in myths of the culture, together 

with isolation, fasting, and other means of spiritual and physical 

preparation, prepared the ground for visionary experiences. The child who 

achieved a spirit vision returned from the quest with a song, a dance, a 

name, and a medicine bundle of sacred tokens bestowed by the spirit 

partner, all of which were generally not revealed until adulthood; the 

details of the quest varied from society to society. Prophets took their 

place within the system as individuals who had acquired extraordinary 

ability to dream their souls to the land of the dead and back, and to 

communicate with the spirits there. Similar to initiates in the spirit quest, 

they returned with songs, dances, and supernaturally inspired 

instructions.
243

 

Spirit versus Matter—The Deception of Binary Thinking 

Schaeffer’s account states that upon returning to his people 

Kau’xuma’nupika “began to assume the habits and pursuits of the opposite 

sex.”
244

 Anthropologist, Leslie Spier gives a slightly different version of this 

particular event, saying that the change in his behavior and dress began while 

living at the trading post. (Perhaps, these changes are what Thompson described 

as “loose conduct.”) The following quotation is taken from Spier’s book and is an 
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excerpt from Sir John Franklin’s Narrative of a Second Expedition to the Shores 

of the Polar Sea, in the Years 1819–22, published in 1823. 

While living at the N.W. Company’s Post, on the Columbia River, as the 

wife of one of the Canadian servants, she formed a resolution of becoming 

a warrior; and throwing aside her female dress, she clothed herself in a 

suitable manner. Having procured a gun, a bow and arrows, and a horse, 

she sallied forth to join a party of her countrymen then going to war; and, 

in her first essay, displayed so much courage as to attract general regard, 

which was so much heightened by her subsequent feats of bravery, that 

many young men put themselves under her command. Their example was 

soon generally followed, and, at length, she became the principle leader of 

the tribe, under the designation of the “Manlike Woman.” Being young, 

and of a delicate frame, her followers attributed her exploits to the 

possession of supernatural power, and therefore, received whatever she 

said with implicit faith.
245

 

Schaeffer spent much of his career researching Kootenai culture and 

explains that “it is the common pattern among the Kutenai of not revealing or 

making use of one’s supernatural power until there was actual need.”
246

 Can we 

infer that Kau’xuma’nupika’s marriage to Boisvert and her/his subsequent 

experiences among the fur traders were the catalysts for revealing and making use 

of his supernatural powers? According to Schaeffer, the Ktunaxa believed that his 

supernatural powers were a result of sexual transformation.  

It is possible that her ability to heal the sick arose from the supernatural 

power supposedly gained from her sexual transformation. It is worth 

noting that modern Kutenai are inclined to accept such an explanation, if 

                                                 
245

 Spier, Prophet Dance of the Northwest, 26. Sir John Franklin was a British Royal 

Navy officer and Artic explorer. Schaeffer lists Franklin as one of the chroniclers who 

did not know Kauxuma núpika personally. Franklin credits John Stewart as his informant. 

Franklin’s version reminds me of the story of Jeanne d’Arc. 

246
 Schaeffer, “Kutenai Female Berdache,” 231, n6. 



 

124 

 

from nothing else than the traditional account of the circumstances of her 

death.
247

 

Kau’xuma’nupika’s story challenges western worldviews, not only in 

terms of the possibility of sexual transformation, but in terms of his role as a 

warrior, shaman, and prophet. It is not surprising that this story has been 

misinterpreted and distorted by those who tried to tell it. Even informants 

interviewed in 1935 by Claude E. Schaeffer struggled to make sense of this 

experience.
248

 

Watson writes, “Boisvert had one wife, Qanqon, whom he left because she 

was two spirited (bardache) and because of her activities as a conjurer.”
249

 

Thompson was uncomfortable with his presence and unable to tolerate his 

differences while others were intrigued by him. The two most difficult aspects of 

his life that these early men could not comprehend were his sexual transformation 
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and his spiritual practices. His role as a shaman was seen by the Europeans as a 

conjurer—a seer, a necromancer. According to John Franklin’s accounts, 

Kau’xuma’nupika had gained a reputation for having “acquired great influence 

over her companions by her supposed skill in necromancy.”
250

 From a Christian 

perspective he was viewed as a witch and their intolerance takes on new meaning 

within the context of witchcraft in European and American history. However, to 

the men in charge of the fur trade, it was his political and economic influences 

that caused them greater concern, as I shall discuss later. 

Kau’xuma’nupika’s sexual transformation, his role as a warrior and 

leader, and his spiritual practices inform our understanding of his life and cannot 

be separated from his relationship with the land. As has already been said, as an 

American Indian, his life was inextricably linked with the land. I believe that the 

choices he made and his numerous accomplishments—as courier, guide, warrior, 

prophet, shaman, and peacemaker—were inspired by his relationship with the 

land and his desire to preserve the Indigenous way of life. His sexual and spiritual 

transformation empowered him to take a more active role. This is not to say that 

in order for an American Indian woman to have power that she had to take the 

role of a man. To the contrary, Paula Gunn Allen writes that an American Indian 

woman’s power comes automatically to her by virtue of her femaleness; they 

possess a “great power that is unique to them.”
251
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Kootenai Women 

Native American Indian women held important and diverse roles within 

their societies. In her introduction to The Spirit of Indian Women, Crow/Hidatsa 

Indian Educator, Janine Pease writes,  

As “primary socializers of children,” American Indian women were the 

essential keepers of culture, language, worldview, rituals, and practices; in 

essence the purveyors of beliefs and behaviors. Grandmothers were master 

teachers of history and culture as they told the tribe’s myths and legends to 

their grandchildren, especially during the wintertime.
252

 

Unfortunately, “American Indian women are virtually ignored by the 

historians.”
253

  These omissions are further complicated by the prejudiced and 

inaccurate views of early European-Americans that were perpetuated by 

academicians well into the twentieth century. Pease explains,  

Although recent scholarship has suggested that the division of labor 

between the sexes within Indian societies was rather equitable, mid-

nineteenth-century Americans accepted a vision of Native American 

women as slaves toiling endlessly for their selfish, slovenly husbands and 

fathers in an atmosphere of immorality, degradation, and lust.
254

  

Like most American Indian tribes, Kootenai Indian women, in the past and 

in the present have maintained important and diverse roles within their societies. 

Even though it is challenging to find explicit information about the role of 

Kootenai women (e.g., there are no books written specifically about them), the 

writings that are available provide helpful insights into the important social, 

economic, and spiritual roles of women. A booklet written by Paul E. Baker, a 
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white, Western-educated man, which was published in 1955, is particularly 

helpful because it addresses the Kootenai tribes located in Creston, BC and 

Bonner’s Ferry (it is believed that Kau’xuma’nupika was from this region).
255

 

According to Baker, elder women presided over major Kutenai life events 

such as birth, puberty, menstrual rites, vision quests, and death.
256

 He writes, 

“The women seem to have had an important place in the cultural life of the 

ancient Kutenai.”
257

 Of course, it is understood today that women have been the 

major culture-bearers across the world. 

Olga Weydemeyer Johnson, a European-American author, wrote about the 

Flathead and Kootenai tribes in the 1960s.
258

 Her writings provide valuable 

documentation about their culture, although, as explained in Chapter 2 of this 

dissertation they are written from an ethnocentric perspective, and the language is 

sometimes patronizing. 

I include an excerpt from her book on the Kootenai here because it is one 

of few that includes women and offers a summary of women’s activities, although 

I may disagree with how she interprets Indigenous ways (e.g., use of the term 

fiendish).  

Women were active in the Plains ceremonial life. The men’s societies or 

lodges usually had their women’s auxiliaries. Women took fiendish 
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leading parts in scalp dances and the torturing of captives, and sometimes 

fought with the warriors in battle. Kutenai women long ago had an 

organization of their own, the Crazy Owl Society, formed, it was said, to 

ward off epidemics. In this tribe, a woman as well as a man could sponsor 

a Sun Dance. Society among the folk of the mountains and plateau tended 

to be matrilinear, to the extent that a man marrying into another group 

very often went to live among his wife’s people.
259

 

In addition to a matrilineal tradition, Kootenai women could also become 

chiefs, serve on tribal councils, and take leading roles in ceremonial life.
260

 One 

of the most important contemporary films on Kootenai history, culture, and the 

esteemed role of Kootenai women is the documentary, Idaho’s Forgotten War: A 

Lost Tale of Courage, by filmmaker Sonya Rosario. It tells the story of how the 

Kootenai Tribe, led by Tribal Chairwoman Amelia Cutsack Trice, declared war 

on the United States as a Sovereign Nation in 1974 in order to avoid tribal 

extinction. 

Colonial Forces 

Westernization and Christianization are partners of destruction that have 

wreaked havoc on this planet for many centuries.  

Missionaries to Native communities viewed conversion as a sacred duty. 

This process included Westernization as well as Christianization, because 

European civilization was (and is) viewed as representative of Christian 

ideals. Walter Williams reminds us that in “its most ethnocentric form, 

everything Western was sanctioned by the will of God, while everything 

belonging to an indigenous culture was evil.” Missionization began as a 

means of controlling colonial subjects by changing their worldviews.
261
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It is certain that each tribe in North America can recount examples of how 

organized religion, in the form of Protestantism and Catholicism, actively 

participated in the destruction of aboriginal culture. A couple of examples 

demonstrate how the Jesuits accomplished this among the Kootenai people. “By 

the end of the 1880s the Jesuits sought to eradicate gambling and aboriginal 

religion. In 1897 the Jesuits forced a destruction of medicine bundles and 

gambling equipment.”
262

 Cultural and economic destruction was accomplished 

with the full support of the government and local settlers who actively 

appropriated their lands and the natural resources associated with that land. There 

are many references in the literature that support this, authored by Native and 

non-native writers alike. As a result of the particular incident above, “The religion 

went underground…as the bundles destroyed were fake. Gambling did also.”
263

 It 

was this kind of annihilation that prophets like Kau’xuma’nupika actively 

resisted. 

There is a long and sordid history of federal Indian policies in the United 

States and Canada that were enacted for the purposes of appropriating land and 

resources as well as the assimilation of Indigenous peoples into Euro-American 

culture. At the center of these Indian policies was the prohibition of cultural and 
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spiritual practices. One example of this is the Canadian governments ban on the 

ceremonial complex known as “potlatch” in 1884.
264

 Potlatch was a ceremonial 

complex that celebrated “community, culture, history and environment and the 

interrelationships among them all.”
265

 We begin to see a historical pattern in 

Europe and the Americas where church and state join forces to manipulate and 

destroy cultural practices that they view as interfering with their goals. 

Crossing Boundaries 

Kau’xuma’nupika’s decision to live as a man was an expression of his 

spirituality and he faced criticism not only as a Native American whose spiritual 

belief system did not coincide with that of European colonizers but condemnation 

for living as a man. From a European-American cultural perspective, third gender 

persons or those that did not conform to the heterosexual model were viewed as 

sodomists.
266

 Pierrette Désy explains in her article on North American berdaches 

that in pre-industrial Europe, homosexuals were ambiguously categorized as 

either a heretic or a backslider, and that his sexual practices were 

condemned to the same extent as his religious practices, both being a path 

which might lead to being burnt at the stake.
267

 

According to author Andrew Gilden, “One tradition effectively eradicated 

under Euro-American domination was a comparatively fluid understanding of 
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gender.”
268

 He identifies the governmental policies and actions that impacted the 

precontact, Indigenous cultural affirmation of gender fluidity that existed among 

many of the tribes of North America, listing allotment (the awarding of 

reservation lands to non-natives), mandatory schooling in missionary-run Indian 

boarding schools and the absolute power of federal agents over Native peoples as 

those governmental practices that most significantly undermined Indigenous 

views.
269

 

Evelyn Blackwood, Purdue University anthropologist, offers an 

affirmative analysis of the female cross-gender
270

 role among American Indians, 

particularly in her article, “Sexuality and Gender in Certain Native American 

Tribes: The Case of Cross-Gender Females.” Misconceptions about cross-gender, 

transgender, and transsexed male and female persons among American Indians 

have been fostered by European-American values, attitudes and actions. 

Ethnographic literature has perpetuated some misconceptions about the 

cross-gender role. Informants frequently describe the institution in 

negative terms, stating that berdache were despised and ridiculed. But 

ethnographers collected much of the data in this century; it is based on 

informants’ memories of the mid- to late 1800s. During this period the 

cross-gender institution was disappearing rapidly. Thus, twentieth-century 
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informants do not accurately represent the institution in the precontact 

period. Alfred Kroeber found that “while the [berdache] institution was in 

full bloom, the Caucasian attitude was one of repugnance and 

condemnation. This attitude…made subsequent personality inquiry 

difficult, the later berdache leading repressed or disguised lives.” 

Informants’ statements to later ethnographers or hostile white officials 

were far different from the actual attitude toward the role that prevailed in 

the precolonial period. An analysis of the cross-gender role in its proper 

historical context brings to light the integral nature of its relationship to 

the larger community.
271

 

Blackwood’s analysis helps to elucidate the misconceptions about 

Kau’xuma’nupika found in the literature and supports my attempts to correct 

these misconceptions in the retelling of his life story.  

Evidence from thirty-three Native American tribes indicates that the cross-

gender role for women was as viable an institution as was the male 

berdache role....Although the details of the cross-gender females’ lives are 

scant in the ethnographic literature, a basic pattern emerges from the data 

on the western tribes. Recognition and cultural validation of the female 

cross-gender role varied slightly from tribe to tribe, although the social 

role was the same.
272

   

Blackwood includes the Kootenai in her list of thirty-three tribes which enables 

me to draw on her analysis to better understand Kau’xuma’nupika’s 

experiences.
273

 

“Though in different tribes the socializing processes varied, girls achieved 

the cross-gender role in each instance through accepted cultural channels.”
274

 

Blackwood explains that cultural acceptance of role transfer for cross-gender 
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females allowed these women “to enter the marriage market for a wife with whom 

she could establish a household.”
275

 That cultural acceptance among the Kootenai 

existed is evidenced by Kau’xuma’nupika’s determination to seek a wife when he 

returned to his people as a man. 

Another important consideration has to do with the changes taking place 

in the nineteenth century that impacted social conditions and cultural norms of the 

American Indians.  

Discrepancies also arise in informants’ stories. The Kutenai denied the 

existence of cross-gender females among them, in contradiction with 

earlier evidence, and yet willingly claimed that such women lived among 

the Flathead and Blackfoot.
276

  

Does this explain some of the inconsistencies of his story? The Ktunaxa were 

living in uncertain times characterized by cultural, economic, and social upheaval. 

It is not difficult to imagine that Kau’xuma’nupika’s life was impacted by similar 

changes encountered by the Lakota women during the 1800s. 

The record of Plains cross-gender females remains limited. Certain social 

conditions may have contributed to the small number of women who 

assumed the role in the nineteenth century. During the 1800s the practice 

of taking additional wives increased with the men’s need for female 

labor….In fact, among the Lakota, women who insisted on leading men’s 

lives were ostracized from the group and forced to wander by themselves. 

Knowledge of the female cross-gender role may have persisted, but those 

few who actually lived out the role were exceptions in a changing 

environment.
277
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Whatever, his experiences entailed, we know that Kau’xuma’nupika made 

the decision to live as a man early in his life and maintained that role to the end of 

it. It was not a case of pretension or disguise, as Thompson and Schaeffer have 

described it. 

The Native American cross-gender role confounded Western concepts of 

gender. Cross-gender individuals typically acted, sat, dressed, talked like, 

and did the work of the other sex. Early Western observers described the 

berdache as half male and half female, but such a description attests only 

to their inability to accept a male in a female role or vice versa. In the 

great majority of reported cases of berdache, they assumed the social role 

of the other sex, not of both sexes. Contemporary theorists, such as 

Callender and Kochems and Whitehead, resist the idea of a complete 

social role reclassification because they equate gender with biological sex. 

Native gender categories contradict such definitions.
278

 

Unity in Diversity: Courier, Guide, Prophet, Shaman 

Kau’xuma’nupika and his achievements were included in early accounts 

for several reasons. There is no doubt his role as a cross-gender female captured 

European-American attention, even though they were unable to understand or 

accept it. His success as a courier and guide led to his recognition and thus his 

being mentioned in fur trade journals and the chronicles of explorers. Blackwood 

explains that nineteenth century observers knew few Indian women and 

considered them too insignificant to write about. “Those who did become known 

were women who had acted as go-betweens for the whites and Indians, such as 

the Kutenai cross-gender female.”
279
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 There is continuity in Kau’xuma’nupika’s roles as courier and guide for 

Northwest fur traders and his role as a prophet and shaman. His activities as a 

courier and guide enabled him to exercise political and economic influence as was 

demonstrated by his role at Fort Astoria. In addition, we cannot deny the fact that 

his sexual transformation contributed to his success. Pierette Désy writes, “As we 

have seen, the berdache constitutes the indispensable medium for a nexus of 

essential social and cultural functions: sacred, religious, therapeutic, ritual, 

martial, political and economic.”
280

 

 Blackwood includes Kau’xuma’nupika in her description of powerful, 

successful female cross-gender Indian women.  

There were individual Plains women in the nineteenth century whose 

behavior throughout their lives exemplified a cross-gender role. They did 

not always cross-dress, but, like Woman Chief of the Crow, neither did 

they participate in female activities. They took wives to handle their 

households and were highly successful in hunting and raiding activities. 

They were also considered very powerful. Of these women, the Kutenai 

cross-gender woman always dressed in male attire and was renowned for 

her exploits as warrior and mediator and guide for white traders.
281

 

American Indian Francis or Francois Saxa, son of Ignace La Mousse, an 

Iroquois Indian, was interviewed by O.B. Sperlin in 1916 at the age of ninety-one. 

He speaks to the Kau’xuma’nupika’s strength of character and heroic 

achievements. “According to Sperlin, Francis knew Bundosh, the Kutenai invert, 

well…Francis believed that she was a strong woman and surely a great 
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prophetess.”
282

 Author Gregory E. Smoak describes him as “the most famous and 

best-documented early prophet.”
283

 Kau’xuma’nupika’s activities clearly justified 

his inclusion in the historic record, although many early, non-Indian accounts 

reflect the prejudices and limitations of authors unable to step outside themselves 

and provide accurate, detailed accounts of his life. 

Another aspect of Kau’xuma’nupika’s life that set him apart but has been 

given little attention in the literature was his role as a shaman or medicine man. 

Evidence of his shamanic activities was given by Schaeffer’s Native American 

informants. Chief Ganq’u’skle, known also as Chief Paul Red Horns,  

claimed that she had treated and cured his father, Chief David, of illness 

and in addition, had bestowed upon him her name of Water-Sitting-

Grizzly. This was later confirmed by Louis Arbell, of Columbia Lakes 

Kutenai.
284

 

Anthropologist Barbara Tedlock writes, “Compared with their peers, 

shamans excel in insight, imagination, fluency in language, and knowledge of 

cultural traditions.”
285

 The stories about Kau’xuma’nupika demonstrate that he 

possessed these shamanic qualities. Kau’xuma’nupika followed his power—his 

Spirit. As a result of his willingness to do so, he changed his destiny from that of 
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a fur trader’s wife to that of a renowned warrior, shaman, prophet, and 

mediator.
286

 

Even though Kau’xuma’nupika can probably not be described as either 

lesbian or butch, Paula Gunn Allen’s discussion of what it meant to be a lesbian in 

tribal cultures is useful in providing us with a framework for understanding his 

transformation and subsequent achievements. This first excerpt refers to the 

transformative experience: 

Essentially, the way is dependent on the kind of power the woman 

possesses, the kind of Spirit to whom she is attached, and the tribe to 

which she belongs. Her initiation will take the course that that of the males 

takes: she will be required to pass grueling physical tests; she will be 

required to lose her mundane persona and transform her soul and mind 

into other forms. She will be required to follow the lead of Spirits and to 

carry out the tasks they assign her. For a description of one such rite, Fr. 

Bernard Haile’s translation and notes on the Navajo 

Beautyway/Nightchant is instructive. Such stories abound in the lore and 

literature of the American Indian people. They all point to a serious event 

which results in the death of the protagonist, her visit to the Spirit realms 

from which she finally returns, transformed and powerful. After such 

events, she no longer belongs to her tribe or family, but to the Spirit 

teacher who instructed her. This makes her seem “strange” to many of her 

folk, and indeed, she may be accused of witchcraft, though that is more 

likely to be charged at present than it was in days gone by.
287

 

 The next excerpt from Allen describes the power of male and female 

“cross-gender” persons, a power that is “magical, mysterious and sacred.” In this 

passage, Allen draws on the Lakota Indian culture with regards to variant gender 

roles. 
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The Lakota have a word for some of these women, kŏskalaka, which is 

translated as “young man,” and “woman who doesn’t want to marry”….It 

is clear that the kŏskalaka are perceived as powerful, as are their presumed 

male counterparts, the winkte. But their power does not constitute the right 

“to determine her own and others’ actions”….Rather, it consists of the 

ability to manipulate the physical and non-physical reality toward certain 

ends. When this power is used to determine others’ actions it at least 

borders on “black magic” or sorcery.
288

 

Allen includes a dialogue between Lame Deer and a winkte that further 

clarifies the nature of this power, a power that gives the “gift of prophecy.”  

The power referred to here is magical, mysterious and sacred. That does 

not mean that its possessors are to be regarded as a priestly-pious people, 

for this is hardly the case. But it does mean that those who possess 

“medicine power” are to be treated with a certain cautious respect.
289

 

Kau’xuma’nupika demonstrated the kind of power described by Allen in 

his various roles, including that of courier and guide.
290

 Through these roles, 

along with his roles as a prophet and shaman, he made attempts to “manipulate 

the physical and nonphysical reality toward certain ends.”
291

 The information we 

have about his travels to Astoria at the mouth of the Columbia River in 1811 

gives us an example of this. It would seem that he went there with the intention to 

influence the political economy of the fur trade. Whaley writes, “She played a 

crucial role in the nascent imperial competition by informing the Astorians of the 
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Northwest Company’s expansion west of the Rocky Mountains and by helping 

the Astorians to map the establishment of Fort Okanagon far upriver. Okanagon 

inhibited further expansion by the Northwest Company into the lands of the upper 

Columbia.”
292

 

 According to the colonial records, Finan M’Donald, a clerk for the 

Northwest Company, requested that Kau’xuma’nupika and his partner deliver a 

letter to a man at Fort Estekatadene, on the Fraser River in New Caledonia.
293

 

The records state that Kau’xuma’nupika became lost and ended up at Fort 

Astoria, in the region known today as western Oregon. However, I don’t believe 

that Kau’xuma’nupika’s journey to Fort Astoria was due to his being lost. He 

arrived a month in advance of the Northwest Fur Company’s David Thompson 

and had plenty of time to gather information about the Astorians and the 

American Fur Company, as well as to educate the newcomers about the upper 

Columbia region. Alexander Ross, writing about his encounter with 

Kau’xuma’nupika at Fort Astoria, describes him as being very shrewd and 

intelligent, and he says that he gave them much information about the interior of 

the country. Whaley explains that Kau’xuma’nupika helped the Astorians to “map 

the establishment of Fort Okanagon far upriver.”
294

 In addition, 
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Kau’xuma’nupika and his partner, on leaving Fort Astoria, were to act as guides 

because they “knew the country.”
295

 It does not seem reasonable to assume that he 

had lost his way. 

 Even if he had never been to Fort Estekatadene, Kau’xuma’nupika would 

have been familiar enough with the region to know the difference between the 

highland plateau of British Columbia and the lower Columbia River region. To 

get to Fort Estekatadene he would need to travel upriver, while travel to Fort 

Astoria required traveling downriver. As a Kootenai Native, he was part of a 

people whose way of life included extensive travel via rivers and lakes, and 

whose aboriginal homelands encompassed parts of British Columbia, Alberta, 

Washington, Montana, and Idaho. 

In his reconstruction of American colonial history, Whaley argues that the 

region known today as western Oregon was, “one of the most important sites of 

imperial competition in North America during the early decades of U.S. 

history.”
296

 It is important to understand that what westerners know today as 

Oregon was understood very differently at the time of Kau’xuma’nupika.  

The region that Westerners referred to as the Oregon Country in the 

eighteenth century encompassed modern Oregon, Washington, and Idaho, 

as well as western Montana and western Wyoming in the United States 

and the sprawling Canadian province of British Columbia.”
297
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This means that the activities of the British and Americans at Fort Astoria and 

inland, especially with regard to their imperialist motives included western 

Montana and the aboriginal lands of the Kootenai. It is more believable that 

Kau’xuma’nupika purposefully traveled to Fort Astoria because he was aware of 

the competition between the two fur companies and intended to influence their 

development in the region. 

 Kau’xuma’nupika confounded European-American men such as David 

Thompson, for gender roles in European culture were rigidly circumscribed in the 

nineteenth century. It was generally not acceptable for women to actively 

participate in public affairs. Europeans were doubly confounded by 

Kau’xuma’nupika—not only did he not fit their view of a woman, but they were 

unable to accept that he was a man even when he dressed and behaved like one. 

This confusion led to revisionist interpretations such as those found in Claude E. 

Schaeffer’s accounts,  

Qánqon maintained her disguise at Astoria until David Thompson arrived 

a month later. He remarked then that she dressed like a man for greater 

security during her travels, a statement somewhat wide of the mark.
298

  

Since his European contemporaries were unable to accept Kau’xuma’nupika as he 

was, they made attempts to fit his actions into their worldview—they claim he 

was lost, that he needed their protection, that he dressed like a man for greater 

security, that he lied and stirred-up trouble among the natives for his own personal 
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gain, and so on.
299

 His active role “in the affairs of men” was incomprehensible to 

them and they were unable to see his actions for what they were—that he was 

actively engaged in the political economy with the intention of influencing it.  

Kau’xuma’nupika presented European-American observers with multiple 

challenges to their worldview: he was biologically female, transsexed, and a 

renowned warrior, shaman, and prophet. Given that other Native American 

women played active roles as guides and did not meet with the same kinds of 

misrepresentations, we can imagine that if Kau’xuma’nupika had remained 

married to the fur trader his role as courier and guide would have been 

represented very differently. We can assume that because he was transgender and 

therefore did not fit any of their preconceived notions of what constitutes male 

and female behavior, his way of life led to their disorientation and inability to 

accurately represent his achievements and influence. 

A Prophet and His Prophecies 

Another astounding aspect of Kau’xuma’nupika’s story is his role in 

seeding the Prophet Dance.
300

 Kau’xuma’nupika was known to be a prophet on 

the Columbia Plateau and in northern Canada. Although he has been identified as 

having influenced the development and spread of the Prophet dance, he is 

                                                 
299

 Gray Whaley explains in his analysis of Kauxuma núpika and his prophecies that the 

reason Thompson afforded him protection was because he had contradicted his 

prophecies to the tribes along the Columbia River and as a result they were angry with 

him and his predictions. 

300
 Thurman, “Shawnee Prophet’s Movement,” 530–31. 



 

143 

 

generally not acknowledged among those credited with the growth of this 

movement.
301,302

  

Although many European-Americans have written about the prophet 

movement, much has been misunderstood.  

Spier (1935), in a major contribution to the study of North American 

nativistic social movements, proposed that the majority of the 19th-

century messianic movements of the trans-Mississippi west could be 

assigned to a continuum: indigenous Prophet Dance of the Plateau (1790 

or earlier)—“Kutenai” female berdache’s 1813 movement among the 

Chipewyans—“Christianized” Prophet Dance of the Northwest—1870 

Great Basin Ghost Dance—1890 Plains Ghost Dance.
303

  

The striking part of this continuum is that Kau’xuma’nupika is the “female 

berdache” to whom Spier is referring. 

Non-native American academicians such as Miller, Spier,, Thurman and 

others have studied Native social movements such as the Prophet Dance and the 

Ghost Dance from Western perspectives. They have attempted to take the 

phenomenon that emerged out of Native American culture and fit it into a 

Western, linear worldview.
304

 As a historian, I often try and place an event into a 

timeline in order to gain perspective while at the same time I acknowledge its 
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limitations. However, we might gain a more accurate understanding of the 

prophet movements if we consider them from an Indigenous worldview. 

 While Western chroniclers argue whether these movements were a 

traditional feature of American Indian culture or a response to European contact, I 

believe that they were undoubtedly both—what have been labeled “religious” 

movements were a traditional part of Indigenous culture and the crisis of 

European contact was a potent motivator for the development of the Prophet and 

Ghost Dance movements. “The two centuries before contact and the growing 

intensity of contacts in the nineteenth century were probably revolutionary 

periods.”
305

 It is ethnocentric, however, to think that they originated solely due to 

European contact.  

Spier believed that the prophet dance complex as it manifested itself in the 

early-nineteenth century Plateau was an aboriginal phenomenon, a long-

established response to extraordinary happenings—volcanic eruptions, 

earthquakes, and the like.
306

 

Prophets and their prophecies were misunderstood and unwelcomed by 

most European-Americans. They were seen as obstacles to European-American 

dominance—economic, political, and religious. David Thompson misinterpreted 

Kau’xuma’nupika’s prophecies and saw them as interfering with his goals to 

establish trade among the Natives of the Columbia Plateau.  

Native American prophets and other “holy” persons,  

were often suspect, often characterized by the white contemporaries…and 

Indian historians as frauds, fakes, and charlatans. In other instances, native 
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religious leaders were regarded as wizards, witches, sorcerers, and devils. 

Often, American Indian prophets belied the intellectual framework 

employed by scholars who failed—or refused—to perceive correctly the 

pre-eminent role of these individuals.
307

 

The Prophet-Dreamer phenomenon, the Ghost Dance, and the Columbia 

Plateau Prophet Movement are references to what have been interpreted as Native 

American religious or social movements that are often described as revitalization 

movements.
308

  Native American author Greg Sarris explains that they were more 

than just a religious revival. It was “a blending of different religious and cultural 

ideals” that “laid the foundation for a fierce Indian resistance that exists in many 

places to this day.”
309

 Similarly, Ruby and Brown write that Smohalla and 

Skolaskin “combined native traditionalism with Christianity, as they sought to 

unshackle their peoples from white American dominance.”
310

   

In addition to Sarris’ analysis, Gray Whaley provides important insights 

into understanding the relationship of Native prophecies to knowledge, history, 

and agency. He writes, 

Analysis of Native perspectives through a comparative lens of fur-trade-

relations can obviously be fruitful. Adding prophecy narratives further 

develops our historical perspective. Prophecies reflect Native knowledge 
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and illustrate ways in which Indian peoples understood, communicated, 

and acted on the knowledge. On the Columbia Plateau, in particular, 

prophecy formed a core feature of aboriginal beliefs and practices. In the 

nineteenth century, the Prophet Dance complex emerged there and 

profoundly influenced the Native North American West. Indian people 

took some control over historical events through the incorporation of these 

events into ceremonies of creation and rebirth. They harnessed and 

directed new knowledge, technologies, and events. Scholars have 

compared prophecy narratives to Western traditions of constructing 

historical narratives, which fundamentally are attempts to seek order and 

meaning through chronology and causality. As anthropologist Julie 

Cruikshank expressed it, prophecy narratives “may be viewed as 

successful engagement with changing ideas” and a changing world.
311

 

Sarris presents a similar understanding of Native prophecy and historical 

narrative in the chapter, “Telling Dreams and Keeping Secrets  The Bole Maru as 

American Indian Religious Resistance.” In talking with his aunts and uncles about 

sharing their stories with non-native Americans at Stanford University, his Aunt 

Violet exclaims, “It’s prophecy. It’s prophecy, who we are in the history of 

things….You see, we’re sitting here talking about it, about prophecy, about the 

teachings. We’re knowing who we are.”
312

 

 Ruby and Brown divide the prophet movement into three phases: a 

protohistoric phase (1790–1800), a mercantilist–Christian phase (1820–1840), 

and an anti-American phase (1860–1890). According to this analysis, 

Kau’xuma’nupika was active as a prophet during the first two phases.
313

 (These 

authors don’t explain the twenty-year gaps between each of these phases.) It can 

be seen that the prophetic content of these movements parallel pre-contact and 
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post-contact between the Indigenous people of North America and European-

Americans. The prophecies of Kau’xuma’nupika are good examples of this. 

Smohalla, a prophet from the Columbia Plateau who was active during the 

anti-American phase, 1860–1890, “stressed a rebirth and resurgence of native 

culture that was to remove the offending whites from the earth.”
314

 

Kau’xuma’nupika prophesied the coming of the whites and the impact they would 

have on native culture. For Smohalla, the destruction was already happening; for 

Kau’Xuma’nupika it was impending. 

As a courier and guide Kau’xuma’nupika used his knowledge and skills to 

manipulate the political and economic events of his time. In his role as a prophet 

he continued to influence these events as a means to protect and preserve the 

future of his people. These diverse roles served a similar purpose—to actively 

work toward saving his homeland. In Dreamer-Prophets of the Columbia 

Plateau: Smohalla and Skolaski, non-native authors Robert Ruby and John Brown 

write that there were many “Prophets and Dreamers who sought by means of 

religion to save their homelands from the European invaders.”
315

 I believe that 

Kau’xuma’nupika was one of these prophets. 

 It is believed that he influenced the development and spread of the Prophet 

Dance on the Columbia Plateau and to the north among the Chipewyans and the 
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Athapaskans in the MacKenzie River area.
316

  In later years he lived with the 

Flatheads and was involved in teaching religion, as I will describe later.
317

 I 

believe he was one of the early American Indians involved in developing the 

resistance movement described by Greg Sarris and others as a movement that 

combined native traditionalism and Christianity. 

 Gray Whaley’s biographical sketch of Kau’xuma’nupika’s life, his 

analysis of his role as a prophet and his specific prophecies, are the most 

insightful that I have come across. It is worth the time to include this lengthy 

excerpt from Whaley’s book because it gives us an idea of Kau’xuma’nupika’s 

skills and knowledge as a prophet and his role as an active agent during a critical 

period in Native American history. 

One woman from the lower Kutenai River on the Columbia Plateau 

personified many of the changes that were both already evident in Native 

communities along the course of the Columbia River and that portended 

an entirely re-created world in the future…Between her rebirth as a male 

in 1809 and her death in 1837, Kauxuma-nupika communicated various 

prophetic visions to Native peoples from the mouth of the Columbia to the 

interior of modern British Columbia. She spoke, at least, Kutenai, Salish, 

some Cree (Algonkian), and probably some Chipewyan (northern 

Athapaskan).
318

 Just as importantly, she mastered the language of 

prophecy. While Kauxuma-nupika’s role in the growth of the reformist 

movement, the Prophet Dance, is unclear, her anticolonial prophecies did 

cause considerable commotion in Indian country. 
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 Scholars have identified what seem to be three distinct visions of 

Kauxuma-nupika in the historical record and oral tradition. Initially, in 

1811, Trader David Thompson encountered Kauxuma-nupika on her way 

down the Columbia and reported that she warned upper Chinookans that 

“the Small Pox…was coming with the white Men & that 2 Men of 

enormous Size [were coming] to overturn the Ground &c.” The hearers 

were concerned because they were “strong to live.” They also wanted an 

explanation of the epidemic and the giant white men reportedly 

“overturning the Ground, and burying all the Villages and lodges 

underneath it: is this true,” they wondered, “and are we all soon to die?” 

Although Thompson denied that the fur traders had any disease or any 

designs on the lands of the “Great Spirit,” the gist of her prophecy well 

reflects the unmistakable patterns of North American colonization: 

epidemic disease followed by agrarian resettlement by Euro-Americans. 

Thompson countered Kauxuma-nupika’s prophecy, and his party protected 

her from any retaliation for her perceived deceptions. Subsequent reports 

of her prophecies may seem at first contradictory but actually maintain an 

indigenous understanding of North American colonization. 

 A second message seems evident the following spring. On the trip 

back up the Columbia River, Kauxuma-nupika told Native audiences that 

“the great white chief” had sent her and her wife to present gifts but that 

the fur traders, instead, sold them the goods. As evidence, she presented a 

paper, which trader Alexander Ross dismissed as an “old letter, which 

they made a handle of.” The story preceded the travelers, and Indian 

peoples presented valuable gifts to the “bold adventurous Amazons.” The 

vision repositioned the centrality of the Indian people in the larger trade 

and recast the increasingly powerful, regional traders as cheats and 

charlatans. 

 Keeping abreast of the expanding fur traders in 1812, Kauxuma-

nupika ventured far north to Fort Chipewyan on Lake Athabasca in the 

subarctic of modern Alberta. Her exploits again earned comment from 

Westerners and help illuminate her anticolonial prophecies. According to 

the ill-fated British explorer John Franklin, she profoundly influenced the 

Et Oeneldi-dene (“Caribou-eater” Chipewyan Athapaskans)  “This fellow 

had prophesied that there would soon be a complete change in the face of 

the country; fertility and plenty would succeed to the present sterility; and 

that the present race of white inhabitants, unless they became subservient 

to the Indians, would be removed and their place be filled by other traders, 

who would supply their wants in every possible manner.” Here, Kaumua-

nupika’s adherents nearly enacted the prophecy with a strike against Fort 

Chipewyan, an act that would have reestablished the power of the 

indigenous population and their beliefs. 

 Scholars have tended to see the prophetic narratives as distinct and 

contradictory, that her visions changed from an ineffective scare tactic to a 

self-serving promise of bounty to an incitement of violence, born of 

frustration. The visions seem instead, however, to have been clear, 
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cohesive reflections of Kauxuma-nupika’s historical knowledge of 

Western colonization, as expressed through the indigenous framework of 

prophecy. She knew and communicated with Cree, Canadians, and 

Catholic Iroquois, and she would have been familiar with historical 

processes that had already played out in the East. She was hardly alone. 

Gabriel Franchere wrote that trader John McTavish had met an elderly 

woman among the Spokans who spoke of white men plowing, mimicked 

the sound and motion of swinging church bells, and imitated a Catholic 

genuflection years before the first missionaries arrived. Similarly, Robert 

Stuart witnessed a Native ceremony on the upper Columbia in 1811 

featuring “a crude imitation” of Catholic rites, and so he named the site 

Priest Rapids. He surmised knowledge of Spanish creole settlements, 

which also were evident in the horse herds of the Plateau. Indeed, copper 

kettles and horses preceded colonialists via indigenous trade routes. 

Knowledge had advanced as well, although the Native peoples of the 

Oregon Country had not seen enough to act on the prophecies of 

Kauxuma-nupika beyond dancing and so attempting some control over 

life-altering events.
319

 

It is obvious that Kau’xuma’nupika was an exceptional individual, he was 

well-informed, and an active participant in historical events. He precociously 

recognized the potential consequences of European expansion and colonization 

for his people and the land. As a prophet, he made serious attempts to aide his 

people in understanding the seriousness of colonial invasion, and he experienced 

firsthand the approaching tidal wave of change that was turning the Indigenous 

world upside down. 

The concerns expressed by the Plateau communities in the early 

nineteenth century had already been realized on the East Coast. Colonial records 

indicate that an Indian reservation was established as early as 1658.
320

 In addition 

to the oral transmission of information, Indians from the West traveled to the East 
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Coast and no doubt heard stories and saw for themselves the impact of 

colonization on native lands. Janine Pease summarizes this impact in her 

introduction for The Spirit of Indian Women:  

The forced removal of Indian nations to reservations, coupled with the loss 

of tribal economies dealt an enormous blow to all American Indian people. 

The struggle for homelands, sustaining virtual existence, prisoner of war 

experiences, conditions of reservation confinement, famine and disease, 

attacked American families, with a decimating affect. Over several 

centuries, the diseases of smallpox, flu, and measles killed close to 90% of 

the American Indian people, who had numbered near five million in 

1500.
321

 

Worlds Apart: Native Spirituality and European Religion 

 The entanglement between Native spirituality and European religion has a 

complex history. It is best understood from a Native American cultural context of 

resistance and survival, what Greg Sarris describes as a fierce Indian resistance. 

Until I read Sarris’ chapter on the Bole Maru and Indian resistance, I was 

perplexed when I read that Kau’xuma’nupika had helped teach Christianity.
322

 An 

interview with his Ignace’s son, Francis Saxa in 1916 at the age of ninety-one 

reveals that he knew Kau’xuma’nupika well and that he taught religion with his 

father, Ignace. 
323
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Ignace Partui La Mousse, or “Old Ignace,” was an Iroquois Indian who 

arrived in western Montana around 1820.
324

 The Christian version of Ignace’s 

story tells of a group of devout Catholic Iroquois Natives who came west to 

proselytize Northwest Natives. According to the International Bulletin of 

Missionary Research, Ignace was an ardent Christian who “played a pivotal role 

in introducing them to the Christian faith and to the black-robed teachers of whom 

their ancient legends spoke.”
325

 However, “there is no historical evidence that the 

Iroquois were active missionaries.”
326

  

A truthful telling of North American history reveals the widespread 

genocide of Native Americans.
327

  Sarris’ analysis of Indian resistance among the 

Pomo of California proves useful as a way to better understand how 

Kau’xuma’nupika could be both a Native American prophet and a teacher of 

European religion. In reviewing the history of California tribes, we can better 

understand similar experiences encountered by the tribes of the Columbia Plateau 

without assuming a homogeneity of experience. One difference between 

Kau’xuma’nupika’s experience and that of the Pomo Indians is that his 
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experiences took place earlier, around 1830-1835 and the prophet/dreamer 

movement, Bole Maru, that Sarris is writing about, took place in 1871-1872. 

The Bole Maru…is a revivalistic religion, a religious, and ultimately 

political, response to European and Euro-American domination and 

ideology….Each Pomo tribe subsequently produced their own prophets, or 

Dreamers, who carried on and developed the Bole Maru religion in 

specific ways, with specific dances and rituals…Remember that by the 

winter of 1871-1872, massacres, disease, and slave raiding had 

significantly reduced Pomo tribes to well below their pre-contact 

population numbers. They had lost ninety-nine percent of the land they 

once called home and lived by permission on the land of local ranchers, to 

whom they provided a source of cheap labor (Bean and Theodoratus 299). 

Christian groups moved into Pomo territories, Catholics and Protestants, 

and agreed to protect and help those Indians who converted….Clearly, the 

Pomo could not afford to show how a blending of different religious and 

cultural ideals laid the foundation for a fierce Indian resistance that exists 

in many places to this day….So while the Bole Maru was emergent in 

terms of its doctrine and social and religious structure, it simultaneously 

enhanced the resurgence and fortification of many pre-contact structures 

integral to Pomo life and ideology.
328

 

The blending of Christianity and Native traditions by the Pomo and other 

Native tribes as a means of cultural preservation and resistance to European-

American domination sheds light on Kau’xuma’nupika’s anti-colonial prophecies, 

his role in spreading the Prophet Dance and his activities with Ignace La Mousse 

as a teacher of religion. Further support comes from information about Ignace’s 

role in the prophet movement. “Some scholars… have placed Old Ignace La 

Mousse at the center of the evolving prophetic tradition.”
329

 Christopher Miller, 

author of Prophetic Worlds, writes, “In fact, Old Ignace’s teachings were 
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appended to that cult, forming a new and even more dynamic complex.”
330

 As 

both a prophet and a warrior Kau’xuma’nupika was aggressively engaged in 

fighting for his people and their land. 

A Relationship of Commitment: Valor and Sacrifice 

Warriors, both men and women have played important roles throughout 

human history. Today, being a warrior in the physical world is usually associated 

with military activity. Like so many concepts that were once held in esteem, the 

warrior concept is often viewed negatively unless it is associated with war, 

contained within an archetype, or associated with the entertainment/gaming 

world. However, within diverse world cultures, many types of warriors are 

presented in story and myth. According to Aztec tradition, “A pregnant woman 

facing childbirth was described as a warrior going to fight.”
331

 This should not be 

seen as unusual, since carrying and birthing a child requires a great deal of 

courage, commitment, and sacrifice, attributes which I believe are positive aspects 

of the warrior concept. 

Kau’xuma’nupika lived during a time when the world he knew and loved 

was being threatened, including the physical and spiritual well-being of his 

people. From what we know about his life, he was a warrior who served his 

Native people with valor. In addition to traditional skirmishes with neighboring 

tribes, he actively resisted the pressures of colonial invasion. He did this in 

several ways—by being politically active in the fur trade as courier and guide, by 
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prophesying and being an active participant in the Prophetic movement, and as a 

skillful and gifted shaman. In addition, he acted as a peace mediator between the 

Flatheads and Blackfoot, a role that led to an untimely death. 

Warrior women were not uncommon in North America prior to European 

contact. There are few details available about Kau’xuma’nupika’s feats as a 

warrior but his reputation of valor and courage is acknowledged by natives and 

non-natives alike.  He is listed among the famous North American Indian warrior 

women in Barbara Tedlock’s book, The Woman in the Shaman’s Body. His 

warrior name, Qánqon kámek klaúla, (Water-Sitting-Grizzly), gives us a 

conceptual framework and a point of reference into her character as a warrior. In 

the following accounts we will gain insight into his character as a warrior and 

learn the story of how he came to be named, Qánqon kámek klaúla. 

I include two accounts because each one gives a different representation of 

Kau’xuma’nupika as a warrior. Franklin’s account, which portrays him as a 

formidable leader, renowned for his bravery and courage, is brief and will be 

given first, followed by Schaeffer’s account that describes him as a deviant and 

pretentious young “woman.” 

While living at the N.W. Company’s Post, on the Columbia River, as the 

wife of one of the Canadian servants, she formed a sudden resolution of 

becoming a warrior; and throwing aside her female dress, she clothed 

herself in a suitable manner. Having procured a gun, a bow and arrows, 

and a horse, she sallied forth to join a party of her countrymen then going 

to war; and, in her first essay, displayed so much courage as to attract 

general regard, which was so much heightened by her subsequent feats of 

bravery, that many young men put themselves under her command. Their 

example was soon generally followed, and, at length she became the 
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principle leader of the tribe, under the designation of the “Manlike 

Woman.”
332

 

This next account gives more details about his exploits as a warrior as well 

as how he came by this new name.
333

 

The reports of modern Kutenai disagree as to the details of the berdache’s 

first war excursion. Chief Eneas Abraham, of Bonner’s Ferry, believes 

that she led a few Kutenai warriors, via present day Creston, B.C., against 

the Colville Indians and wiped out a small family group of them near 

Nelson, B.C. Simon Francis, on the other hand, thinks that her initial raid 

was made to the south against the Kalispel Indians and was unsuccessful. 

In any case it appears to have been her maiden raid as the question of her 

alleged sexual conversion had not been completely resolved in the minds 

of her own relatives. This was the same excursion, incidentally, in which 

she obtained a new, self-conferred name. 

 A Kutenai raid, according to Simon Francis, was announced by a 

warrior beating upon a folded hide about camp as a means to attract 

volunteers. The leader would then announce the purpose and direction of 

the raid, adding that any warrior who wished could go along. On this 

particular expedition the party’s goal was to steal horses. The brother of 

the Kutenai berdache decided to join the raiders and she accompanied him. 

The party journeyed south and then west, past modern Cusick, 

Washington. They failed to come upon any enemy horses and decided to 

return home. The Pend d’Oreille River, below present Newport, was 

crossed and the Kutenai started back on the north side. They passed the 

main camp site (Cusick) of the Kalispel without sighting any of the 

enemy. 

 Upon coming to a stream, the raiders would wad across together 

but the berdache always hung back so as to cross alone. The leader 

cautioned his followers to stay together crossing the deeper streams that 

lay ahead as a protection against Kalispel attack. He then arranged for half 

the party to undress and ford the stream while the other half stood guard. 

In this manner the raiders crossed several streams. The berdache continued 

to hang back, cross alone, and then catch up with the party. Her brother, 

puzzled by this behavior, determined to learn the truth about her. 
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 At the next stream, a shallow one, he decided to ford and then 

return to observe his sister. Pretending to use his knife to cut off a new 

thong for his moccasin, he dropped it as if by accident and started across 

the creek. Here the water was well below his waist. Crouching low, he 

turned and ran back, coming upon his sister in the middle of the stream. 

She was nude, and he verified his suspicion that her sex had not been 

changed. She, in turn, saw him and crouched down in the water, 

pretending that her foot was caught between two rocks. She realized that 

her brother was aware of her true condition. The brother picked up his 

knife and retraced his steps without comment. Soon his sister caught up, 

complaining of her twisted ankle. 

 The party continued on and camped that night near present 

Sandpoint. Starting out next morning, the raiders reached present Elmira 

on Lake Pend d’Oreille. Here they felt safe from enemy attack. The men 

stopped to hunt ducks for food. All tried to cheer the leader, who was 

down-hearted over an unsuccessful trip. He replied, that of course they 

would not be permitted to give the Victory Song upon reaching camp, but 

that anyone who wished could select a new name. None of the men 

accepted the offer. The berdache spoke up, however, saying that she was 

happy, despite her injury. She added that she had selected a new name for 

herself. Explaining that her injury had forced her to sit down in the stream 

and that her brother had witnessed it, she declared that now she wished to 

be called Sitting-in-the-water-Grizzly (Qánqon kámek klaúla). The 

warriors cheered her. Not approving of her action, her brother remarked to 

his friends that he would call her Qánqon, a derisive term taken from her 

self-conferred name. Stating that he would never use her new name, a 

meaningless term for her, he threatened to expose her. The party continued 

on to the main camp, where the warriors proclaimed that one of their party 

had acquired a new name.
334

 

 There are many things that could be said about this account but I want to 

remain focused on Kau’xuma’nupika’s warrior name. We know from previous 

discussion that an American Indian name is earned; moreover it is fluid and 

changes as the person changes.
335

 Whether it designates a person or a place, a 

name is not taken nor given carelessly. There can be no doubt that 
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Kau’xuma’nupika earned this new name because it was consistent with his 

character and achievements as a warrior. 

Qánqon kámek klaúla, (Water-Sitting-Grizzly) obviously has to do with 

the grizzly bear, an imposing animal of great significance to the Ktunaxa Nation. 

Evidence of its importance to their culture is seen in their legends, mythology and 

spirituality.
336

 “The Grizzly Bear is an important source of guidance, strength, 

protection and spirituality for the Ktunaxa.”
337

 Ceremony and dance are central to 

American Indian culture and today are protected fiercely by tribal members, and 

rightly so. The Grizzly Bear ceremony is one of many ceremonies held by the 

Ktunaxa. According to Ella E. Clark, author of Indian Legends of the Northern 

Rockies, 

Next to the Sun Dance in religious or emotional significance was the 

Grizzly Bear Dance. It was a prayer for plenty, held at the beginning of the 

berrypicking season. The spirit of the Grizzly Bear was prayed to because 

bears like berries and because huckleberries, serviceberries, and 

chokeberries were important foods among the Kutenais. The bear spirit 

told his people where to find the berries and how to keep out of trouble. 

Songs to the Grizzly Bear were accompanied by a rattle made from deer 

hide and claws. During the ceremony the medicine men related their 

dream-experiences.
338
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Other than brief notations of Kau’xuma’nupika’s activities in 1809, 1811, 

1813, 1825, and 1837 we have few details about her life. There can be no doubt, 

however, that he lived up to his names— Kau’xuma’nupika and Qánqon kámek 

klaúla—throughout his career. The information we have portrays him as a person 

who was esteemed among his people as an accomplished warrior, shaman, and 

prophet. We know from the 1825 journal entry of John Work, Hudson’s Bay 

Company trader, that Kau’xuma’nupika was one of twelve men who accompanied 

the Kootenay Chief to the Flathead trading post. He wrote of a woman who goes 

in men’s clothes and is a leading character among them.
339

 In a subsequent entry, 

Work describes an exchange of goods with the Kootenay chief who arrived “with 

60 to 80 of his people,” Kau’xuma’nupika among them. He writes,  

A present was also given to Bundosh, a woman who assumes a masculine 

character and is of some note among them, she acted as interpreter for us, 

she speaks F. head well.
340

 

It is fitting that I conclude this chapter about the life of Kau’xuma’nupika 

with the account of his death that serves as a testament to his character and 

accomplishments. Francis Saxa, son of Ignace La Mousse explained in his 

interview with Schaeffer, that he was a peace messenger who was killed because 

he purposely delayed a peace talk that was to take place with the Blackfoot 
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Indians in order that his Flathead companions might escape.
341

 Saxa believed that 

he was a strong individual and a great prophet.
342

 

Again, we have two differing versions to consider regarding his death; 

both are documented in Schaeffer’s 1965 article. One was taken from the journals 

of W.H. Gray, a Protestant missionary. The other comes from interviews of 

Ktunaxa tribal members whose information originated with survivors involved in 

the incident that led to his death. I view the latter as a more dependable source 

because it relies on eyewitness accounts, although it was received and interpreted 

by a non-native anthropologist.
343

 

On this occasion, Kauxuma núpika was at modern Creston
344

 and went 

out with a group of Lower Kutenai raiders. By this time she was no longer 

a young woman. The party headed across the Rocky Mountains in search 

of “blood” (scalps). They were unable to locate an enemy camp and 

returned to the west side. At a place probably south of modern Cranbrook, 

B.C., the leader neglected to maintain adequate guard and the party 

walked into an ambush. The Kutenai had no chance. Only one or two 

escaped and returned to relate what had taken place. One of the survivors, 

coming along in the rear, concealed himself in thick brush on a side hill. 
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The attacking enemy continued to give successive warhoops, each 

signaling the death of a Kutenai warrior. The shouting and conflict 

continued. Suddenly he heard a yell that he recognized as that of Kauxuma 

núpika. Her cries seemingly continued for a long time. Finally a whoop of 

the enemy indicated the death of the warrior-woman. The survivor waited 

concealed a long time for the enemy to leave. At last they started to go and 

passed along below him. Only one or two were singing their Victory Song. 

He waited a long time before leaving his place of concealment. Then he 

walked some distance along the side hill before descending to the trail. 

Night came. So far as he knew, he was the only survivor. He did not start 

to give the Mourning Cry until very late at night. He continued walking, 

giving the Mourning Cry at intervals, and finally reached the Kutenai 

camp. 

 A group of Lower Kutenai immediately set out for the site of the 

ambush. They were the first to view the dead and attend to burial of the 

bodies. They came upon Kauxuma núpika’s body. She lay on her back, 

according to Simon Francis, with her lower body exposed. Eneas Abraham 

claimed, however, that the enemy had disrobed her and propped her body 

against a pole. 

Later the Kutenai learned that the enemy in this attack were Blackfoot. 

The latter inquired of the Kutenai the woman-warrior’s identity and band 

and were told that she was from the Akúklaho “meadow valley (people),” 

or Lower Kutenai. Still later the Blackfoot revealed that Kauxuma núpika 

had continued to cause them trouble following her death. After the ambush 

the Blackfoot warriors started home. Before many overnight camps, one 

Blackfoot made a sarcastic remark about the warrior, who had jerked off 

her breech-cloth. At the next night’s stop, a Blackfoot made a disparaging 

remark about the warrior who had killed Kauxuma núpika. The two were 

only narrowly separated by their friends. The leader remonstrated with the 

disputants, saying, “Men, you must realize that this woman’s spirit 

continues to trouble us. We have killed a powerful woman.” 

 The details of her death came out at this time. It had taken several 

shots to seriously wound her. Then while she was held in a seated position 

by several warriors, others slashed her chest and abdomen with their 

knives. Immediately afterwards the cuts thus made were said to have 

healed themselves. This occurred several times but she gave no more war 

cries. One of the warriors then opened up her chest to get at her heart and 

cut off the lower portion. This last wound she was unable to heal. It was 

thus Kauxuma núpika died. No wild animals or birds disturbed her body, 

which is said to have gradually decayed.
345
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There are other important aspects of Kau’xuma’nupika’s life that I have 

addressed briefly or not at all, including his marriage, gambling, the dance, his 

generosity, and his role as a shaman and a Dreamer. However my focus has been 

on his connection to the region of Marion, Montana and on wrestling his story out 

of the misrepresentations and distortions offered by homophobic, narrow-minded, 

non-native American authors who are vested in colonialism. This chapter serves 

as a partial reconstruction of Kau’xuma’nupika’s story, which I have had to limit. 

Furthermore, this chapter is constrained by the fact that I am not Ktunaxa, 

and my sources for Kau’xuma’nupika’s story are primarily derived from Euro-

American sources. More comprehensive knowledge about Ktunaxa history and 

culture would enrich the telling of this story. For example, as a visionary and 

shaman Kau’xuma’nupika may well have visited places sacred to the Ktunaxa and 

other neighboring tribes, such as the Sweet Grass Hills and Two Medicine Lakes. 

Perhaps, my introduction to his life will inspire others to tell the story more fully. 

In writing this chapter, I discovered the work of artist, Ria Brodell who 

included a portrait and brief biography of Kau’xuma’nupika in her newest project, 

Butch Heroes. A description of her project explains that she researched and chose  

individuals from diverse ethnic, societal, and geographic backgrounds in 

an effort to bring forth lost history.  Many of these individuals have been 

heterosexualized, criminalized or their stories were intentionally censored 

in an effort to hide their queer identity.
346
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I was delighted to make this discovery because it supports the retelling of 

marginalized histories, and in particular that of Kau’xuma’nupika whose story has 

often been misrepresented. 

Reflections on Place 

Each individual’s experience of place is different and dependent on a set 

of variables that also differ. These may include cultural, political and economic 

forces as well as the place itself. Using some of the ideas presented by Relph in 

his book, place and placelessness, I offer my interpretation of Kau’xuma’nupika’s 

experience of place based on my understanding of his story and the forces that 

shaped this experience. I leave an analysis of his experience in terms of 

insideness/outsideness for the final chapter, as part of my summary of all three 

stories. In this section I will discuss other aspects of his experience, particularly as 

it relates to a sense of place. 

 Relph argues that the identity of a place or the spirit of place can persist 

over time and through a myriad of changes external to the place itself, something 

that Lawrence Durrell describes as an “invisible constant,” and Rene Dubos refers 

to as a “persistence of place.”
347

 Through an understanding of place and people’s 

experience of places we can understand that places shape humans, and humans 

shape place through a co-evolutionary relationship. 
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The greater the identification and attachment one develops in relation to a 

place, the greater the “intensity of involvement and commitment” to that place.
348

 

It is not difficult to understand this in terms of an Indigenous people’s relationship 

to place. Relph identifies critical aspects of human culture that function to 

maintain and sustain a place: ritual and tradition. He writes, 

Much ritual and custom and myth has the incidental if not deliberate effect 

of strengthening attachment to place by reaffirming not only the sanctity 

and unchanging significance of it, but also the enduring relationships 

between a people and their place. When the rituals and myths lose their 

significance and the people cease to participate fully in them the places 

themselves become changeable and ephemeral.
349

 

The rituals and traditions present in Kau’xuma’nupika’s story—vision quests, 

naming, his people’s integral relationship with the land, the winter stories, 

pictographs, and seasonal migrations—serve as examples of how the Ktunaxa 

maintained “enduring relationships” with this place. Kau’xuma’nupika expressed 

“rootedness and care”
350

 in relationship to this place through his activities as a 

courier, guide, and prophet. He used his knowledge, skills, and gifts to manipulate 

the political and economic events in an attempt to protect and preserve the future 
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of his people. Their future and way of life was dependent on their rootedness to 

place. French philosopher and author, Simone Weil writes, 

To be rooted is perhaps the most important and least recognized need of 

the human soul.…A human being has roots by virtue of his real, active, 

and natural participation in the life a community, which preserves in living 

shape certain particular treasures of the past and certain particular 

expectations for the future. This participation is a natural one, in the sense 

that it is automatically brought about by place, conditions of birth, 

profession, and social surroundings. It is necessary for him to draw well-

nigh the whole of his moral, intellectual, and spiritual life by way of the 

environment of which he forms a natural part.
351

 

Weil identifies three specific social conditions present in western culture 

that interfere with our rootedness: conquest, money, and education. Each of these 

“conditions” played a critical role in destroying Indigenous culture in North 

America through colonial conquest, capitalism, and the church (via religious 

indoctrination in the establishment of missions and Indian schools.) 

Kau’xuma’nupika engaged directly with these efforts through her involvement in 

the fur trade, the prophecy movement and the missionary efforts in the Flathead 

Valley. It is evident that even though he may have articulated it differently, he 

fully understood the implications of colonial events in disrupting his people’s 

rootedness to place and the dire consequences of being uprooted.
352
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 Relph’s discussion of what it means to have roots in a place coincides with 

Kau’xuma’nupika’s experience of place.  

To have roots in a place is to have a secure point from which to look out 

on the world, a firm grasp of one’s own position in the order of things, and 

a significant spiritual and psychological attachment to somewhere in 

particular. 

 The places to which we are most attached are literally fields of 

care, settings in which we have had a multiplicity of experiences and 

which call forth an entire complex of affections and responses. But to care 

for a place involves more than having a concern for it that is based on 

certain past experiences and future expectations—there is also a real 

responsibility and respect for that place both for itself and for what it is to 

yourself and to others. There is, in fact, a complete commitment to that 

place, a commitment that is as profound as any that a person can make.
353

 

Relph explains that an individual or group’s identity with place  

will be maintained so long as it allows acceptable social interaction and 

has plausibility—that is, so long as it can be legitimated within the 

society…it will endure for as long as the symbols and significances of that 

place retain their meaning.
354

  

Individuals like Kau’xuma’nupika who involved themselves with the Indian 

resistance understood this. They knew that their lifeworld depended on their 

ability to maintain their relationship to the land and the multitude of places 

associated with that land. 

 And certainly those who orchestrated the destruction of Indigenous people 

and their culture understood this. The success of imperialism was dependent on 

the destruction of the people’s relationship with place. The prohibition against 

Native ceremonies, many of which were based in particular landscapes or places, 

the inaccessibility to traditional food sources—animals, plants, seafood—and the 

                                                 
353

 Relph, Place and Placelessness, 38. 

354
 Ibid., 60. 



 

167 

 

loss of habitat were intended to wipe-out the Indigenous populations through the 

destruction of their culture and their very lives. Relph writes,  

There are two ways in which an identity of a place can cease to be 

plausible. First, changing environmental conditions can render it 

inadequate for the purposes of social interaction and individual 

behavior…second, changes in attitude, fashion, or other aspects of belief 

systems, can render an image implausible.
355

 

In his lifetime, Kau’xuma’nupika witnessed the onslaught of incalculable 

changes brought about by European contact and colonization. These changes fall 

into the two categories identified by Relph and while some were immediately 

recognizable, others were more subtle. Threats to the Indigenous way of life and 

to the people’s very lives resulted from the establishment of the fur trade  it 

introduced material goods not produced by Indigenous populations such as guns; 

promoted land-grabbing by pioneers and capitalists; led to the building of towns 

and railroads which altered traditional landscapes, restricted access to spiritual 

sites and changed economic patterns of survival and trade; and finally, it 

increased strife with neighboring tribes due to limited access to scarce resources 

and divid and conquer tactics promulgated by the colonizers. The establishment of 

mandatory missions and Indian schools brought tangible and subtle changes as 

well, as did the arrival of European diseases. 

 We fail to recognize in our appreciation of US history the depth and 

impact of Indian resistance to conquest. The fact that there are Indigenous people 

who have maintained their individual and cultural identities and have maintained 

their relationship with place in the face of colonialism—a force that continues to 
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undermine their way of life and connections with the land—is evidence of their 

deep commitment to place and people. 

 Relph argues that identities that have been “developed through profound 

individual and social experiences and which constitute enduring and recognizable 

‘territories of symbols’” are not easily discredited.
356

 Kau’xuma’nupika 

experienced an authentic sense of place that developed out of an awareness of his 

people’s intentions, the meaningful settings of their activities and a profound and 

unselfconscious identity with place.
357

 These words from the essay, “Who Am I” 

written by Native American Patty Harjo, describe the profound and 

unselfconscious identity with place experienced by Indigenous people. “I am all 

the forces and objects with which I come in contact. I am the wind, the trees, and 

the birds, and the darkness.”
358
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Chapter 5: Gail Peters Little—Relationship of Love and Abandonment 

“Of all the crossroads in the life of a woman, becoming a mother of a 

daughter is one of the most powerful and the most political.”
359

 

Introduction 

I have come to understand that naming influences our lives in sometimes 

unexpected ways. One consequence of having taken a closer look at Marion, 

Montana is that it has strengthened my connection to and deepened my 

understanding of a particular place and a particular history. In addition, on a 

personal level, my name Marion Gail Dumont holds more meaning for me now 

than it ever did. The name Marion, of French origin, serves as a link to my 

maternal ancestry as well as my paternal family history. The names Gail and 

Dumont connect me to my paternal and maternal Grandmothers—Gail being my 

paternal grandmother’s name and Dumont the maiden name of my French, 

maternal grandmother. At the time of my divorce, in 1996, I took my French 

grandmother’s name as my own surname in honor of her and my French heritage. 

Gail is the middle name that my parents gave me at birth. I recall that as a 

small child, Gail and I shared a mutual affinity, sometimes characteristic of 

grandmother–grandchild relationships. This kinship is central to my childhood 

memories of time spent with her and is reflected in old photographs of Gail and 

me. Over the course of writing this dissertation, I have come to understand that 

we shared a good many things—a love of nature and farming, a lifelong struggle 
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with migraines, a preference for alternative medicine, the choice to have 

homebirths, and a joy in mundane tasks, such as hanging laundry outdoors. 

My paternal grandparents were cattle ranchers in Pleasant Valley near 

Marion, Montana from 1937 to 1956. My Grandmother, Gail Peters Little took 

pride in her work as a cattle-rancher and looked back on those years with joy and 

longing. There are several resources available to me about their lives during this 

time period. One essay written by my Grandfather, Jake Little in January 1995 

provides a few details about their lives prior to the Montana ranch years. More 

importantly, Gail wrote two, short autobiographical essays about their years living 

in Pleasant Valley. The focus of her writing is very limited, each one highlighting 

a particular season, as reflected in their titles: “Springtime at Home” and “Winter 

Time at Home.” In the spring essay she writes about an ordinary day on the ranch 

while the content of the other essay is a composite of various events that took 

place in late fall and winter. 

I think it is important to note that the Christian overtones of these writings 

may very well have been absent had she written about ranch life at the time she 

was living it. It is my understanding that Gail converted to Christianity after her 

daughter Anna Lou had become a young adult; they sold the ranch when she was 

eighteen years old. As far as I know, prior to this Gail didn’t practice any religion. 

In addition to the essays, I conducted several phone interviews during the 

spring and summer of 2011 in which Gail shared information with me about her 

life, particularly about her years living in Pleasant Valley. Lastly, an abbreviated 

description of the Little family’s years spent in Pleasant Valley is included in 
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Where the Green Grass Grows,
360

 a short history about Pleasant Valley and Lost 

Prairie during the years 1880–1946, written by Jean Jackson Wakefield. These 

sources form the basis for the telling of Gail’s story. The disparity between what I 

know and what I don’t know about her life and the years lived in Marion is 

integral to the story itself and will be explained briefly in the concluding pages. 

Even though the central focus of this chapter are the years Gail spent in 

Pleasant Valley, I begin with her birth, set within the context of key world events 

and followed by a discourse on the mother–daughter relationship. This 

relationship is of critical importance not only to Gail’s story, but to the story of 

women in general.  As a result of my (re)search I have come to distinguish Gail’s 

relationship with the land and the place of Marion, Montana as a relationship of 

love and abandonment, which is the heart of this chapter. 

Baby Peters 

Gail Peters was born in the city of Walla Walla, Washington at 8:50 a.m. 

on June 9, 1918. Her birth certificate simply reads, “Baby Peters.” She was the 

firstborn child of Winnie Jane Garland, age twenty-two, and James Russell Peters, 

age twenty-five. I don’t know the circumstances of her birth nor how long after 

her birth she was given the name of Gail. The name is used for girls or boys and 

“is a variant of Gale (Irish, Gaelic, Old English) and means ‘foreigner; cheerful, 
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happy.”
361

 Gael, another version of this name, means “speaker of Gaelic” and 

refers to “one of the Celtic peoples of Scotland or Ireland.
362

 

When asked, Gail was uncertain of her ancestry. Gail’s father, James 

Russell Peters, was born in Kansas. Germans were the largest European group to 

settle in the state of Kansas.
363

 Peters is a surname that was used by many people, 

including English, Scottish, Dutch, and North German.
364

 Her mother, Winnie 

Jane Garland, was born in Tennessee. The surname, Garland, has French, 

German, and English associations. However, without knowing more about my 

Grandmother’s family, it is impossible to know their country of origin. 

Current World Events of the 1920s 

It is useful to look at what was going on in the larger world when 

attempting to write about a person’s life; even though it is impossible to consider 

everything, it is helpful to consider some of the major events that may have 

impacted Gail’s life and that of her family in 1918. At the time Gail was born, the 

“Great War,” the “war to end all wars” had been going on for nearly four years. 

The United States officially entered World War I on April 6, 1917. However, the 

arrival of American troops was delayed until the spring of 1918 and their first 

action in the war occurred on May 28-29, 1918. 
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Troops of the U.S. 1st Infantry Division capture the village of Cantigny 

from the Germans and hold it…By now, 650,000 American soldiers have 

arrived in France, with the number growing by 10,000 per day.
365

  

Fort Walla Walla played a small role in this effort. “About 260 men trained at 

Fort Walla Walla for duty in World War I, then departed for Camp Greene, North 

Carolina in October 1918 before being sent to France.”
366

 United States 

involvement would last a short six months as the war ended with the German 

signing of the Armistice on November 11, 1918. 

Another world event closely associated with World War I was the 1918 flu 

pandemic, also referred to as the Spanish flu. It is believed to have originated at a 

military base in the state of Kansas.  

Early in the morning of March 11, 1918, a young private reported to the 

Army hospital at Fort Riley, Kansas, complaining of fever, sore throat, 

and headache. Then, another sick soldier appeared, then another and 

another. By noon, the hospital had more than one hundred cases; in a 

week, there were five hundred.
367

  

The transport of American troops across the United States and overseas the flu 

would spread the world over.  

America in 1918 was a nation at war. Draft call-ups, bond drives, troop 

shipments were all in high gear when the flu epidemic appeared. American 

soldiers from Fort Riley carried the disease to the trenches of Europe, 

where it mutated into a killer virus.
368
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The influenza virus was first reported in Washington State in September 

1918 with the arrival of naval recruits from Philadelphia.
369

 It quickly reached 

epidemic proportions across the state, particularly in areas of dense populations. 

By October school closures and the prohibition of public gatherings were in 

effect. In Seattle, even religious gatherings were forbidden. On October 30, 

Washington State legislators implemented a statewide mandate requiring 

individuals to wear gauze masks. This public restriction lasted less than two 

weeks not only because it was difficult to enforce, but with the announcement of 

the Armistice on November 11, 1918 that marked the end of World War I, 

thousands of maskless people danced into the streets in spite of fears of 

contracting the dreaded influenza.
370

 

Even though Washington State had enacted women’s suffrage in 1910, 

support for an amendment that would give women the full right to vote did not 

come until 1918 when Representative Jeannette Rankin of Montana brought the 

debate for a suffrage amendment before the House. The amendment passed but 

was defeated in the Senate. It would be another year before the Nineteenth 

Amendment passed the Senate and two years before it was ratified, granting 

women full voting rights.
371

 This was August 1920 and Gail was but two years 

old. 
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In the United States, as well as in other parts of the Western world, the 

1920s were characterized by phenomenal changes in political, economic, cultural 

and social arenas. Industrialization, urbanization, and capitalism that had brought 

systematic change in the late nineteenth century continued as principal driving 

forces behind changes in the early twentieth century, and beyond. Women’s 

political and personal emancipation in the early decades of the twentieth century 

became a central focus of social change.
372

  

Women’s suffrage has come to be identified as one of the most critical 

social and political changes that took place for women in the early twentieth 

century. It is important that we remember the struggles and sacrifices made by the 

women who fought for suffrage, a history that has been well documented by 

women historians. Because women’s relationships are at the heart of this 

dissertation I will focus my attention on some significant social changes regarding 

these relationships in the early twentieth century. 

New marriage ideals played a significant role in altering women’s 

relationships with each other, their spouses, parents, siblings and their 

communities. Marriages in the 1920s stressed the importance of “individual 

fulfillment, sexual satisfaction, and close comradeship”
373

 Stephanie Coontz 

writes, that supporters of the new ideals believed that by placing “marital 
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commitments above ties to friends, parents, and community (would result in) 

deeper relationships between husband and wife.”
374

 

These new ideals led to the breakdown of both male and female intimate, 

same-sex relationships that had been socially acceptable and encouraged during 

the Victorian era. Coontz explains,  

Indeed, the pressure for couples to put marriage first and foremost in their 

lives led many women to become more dependent on their relationships 

with men. Proponents of “modern” sexuality and marriage were deeply 

suspicious of close ties between women. By the 1920s the profound 

female friendships that had been such an important part of nineteenth-

century female culture were under attack.
375

  

Not only did women experience the devaluation and criticism of female 

friendships, but also the weakening of bonds with parents, siblings and other 

extended family members.
376

 

In addition to the emphasis placed on marital bonds, the 1920s and 1930s 

saw a decline in the number of practicing female physicians as well as a decline in 

the number of women attending college.
377

 “The idealization of married love and 

the collapse of women’s female networks left women more isolated and 

emotionally dependent than in the past.”
378

 Men and children also lived in greater 

isolation from social networks that had previously held important roles in earlier 
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eras. Modernity led to an unnatural institutionalization of human relationships that 

replaced organically organized social relationships of the past. Coontz writes, 

It was during this period that for the very first time in U.S. history, a 

majority of American children lived in families in which the man was the 

primary wage earner, the wife was not involved in full-time labor outside 

the home or alongside her husband, and the children were in school 

instead of in the labor force.
379

 

Even though at first glance, the 1920s seemed to promise greater gender 

equality, this was not the case. In her discourse regarding the industrialization of 

the home and the “liberation” of women, Glenna Matthews presents the negative 

consequences of reformations on women’s lives. She points out that while new 

technologies and ideologies may have been developed in order to free women 

from domestic drudgery, they ultimately destroyed “valuable craft tradition(s)”
380

 

that had contributed to the valuation of domesticity. She argues that material 

feminists and reformers failed to consider “what could and should be preserved of 

the traditional home.”
381

 

Moreover, those reformers who failed to appreciate the importance of a 

home’s capacity to provide intimacy were unlikely to solve the problem of 

mediating between public and private spheres….They thus give little or no 

attention to the issue of how to create the virtuous home and how to link 

such a home to the larger society….Ironically, the long-term consequences 

of ignoring this issue was not to liberate women, who were still ascribed to 

the home, but to trivialize the home, thereby rendering it a much less 

satisfactory work environment.
382
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Coontz’s work demonstrates that feminist reforms of the early twentieth-

century—namely the rise of sexual freedom, political emancipation, and rejection 

of Victorian era domesticity—failed women in this respect. Ultimately, a set of 

schizophrenic expectations were imposed on women: on the one hand women 

were told that too much time spent on housework or self-improvement was 

detrimental to their marriages, while on the other hand, they were advised by 

home-economic “experts” that, with the advent of new technologies, time spent 

on household tasks were to be viewed as measures of woman’s self-fulfillment 

rather than as measures of their self-sacrifice. Finally, many women rejected the 

women’s rights movement that had made it possible for them to embrace the new 

“freedoms” of the modern woman.
383

 

While the new marriage ideals negatively impact women’s relationship 

networks, other influential forces of this era such as industrial capitalism, new 

technologies and the commodification of the home brought about significant 

changes to women’s home and family life. Glenna Matthews analyzes the impact 

of these cultural changes on the housewife and the home in Just A Housewife: The 

Rise & Fall of Domesticity in America. In the chapter “Toward an Industrialized 

Home,” she suggests that industrialization and the development of Darwinism, as 

a new worldview, significantly contributed to the devaluation of domesticity in 

North America.
384
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As I gained a broader understanding of the social and cultural context in 

which Gail had been born, I began to ask myself how her family might have 

experienced this time period. Prior to marriage, Gail’s mother worked as a clerk 

although it is unclear whether she continued to work after she married. There was 

a span of almost two years between her marriage and the birth of her first child. 

 Stephanie Coontz’s discourse on marriage and family in the early decades 

of the twentieth century provides a context in which I can better understand 

certain aspects of my great-grandmother’s and grandmother’s lives, as well as the 

roles they played within the family. Some of this will become clearer when I 

discuss Gail’s adulthood. However, I first want to write briefly about a life 

changing event that took place in Gail’s early childhood. 

Gail’s Early Childhood 

On May 4, 1922, Gail’s mother, Winnie underwent elective surgery at 

Walla Walla Hospital, attended by physician and surgeon, Dr. Bert Thomas. The 

reasons for this surgical procedure were chronic appendicitis, chronic retroversion 

of the uterus and cystic ovary.
385

 On May 5 at 2:30 a.m., Winnie passed away. 

The cause of death was surgical shock following abdominal section.
386

 Winnie 

was twenty-six years old; she left behind a husband and three small children—

ages three, two, and ten months. This tragic loss occurred within a month of 

Gail’s fourth birthday. 
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In an undated phone conversation with Gail in 2009 she said,  

I was four years old when my mother died. I don’t remember how it was 

that she died; my only memory of her is at the time of her death. I 

remember seeing her laid out after she died.  

In the introduction to her book, Motherless Daughters: The Legacy of Loss, Hope 

Edelman explains that most families that lose a mother manage as best they can 

and generally speaking, they avoid all discussion of the loss and pretend to pick 

up where they left off.
387

 

Sudden deaths, like Winnie’s, are particularly challenging to the family 

and children are especially vulnerable to the crisis that ensues. According to 

Edelman,  

Sudden deaths, more than any other form of loss teach children that 

relationships are impermanent and liable to end at any time, an awareness 

that can drastically shape their emerging personalities. 
388

 

To me, Gail always expressed a positive outlook on life and endeavored to see the 

beauty and goodness in all things. As a grandmother, she was always gentle and 

nurturing. Perhaps, her relationship with her mother prior to her death as well as 

the agonizing loss of her mother contributed to these positive attributes. Edelman 

describes the impact of parental loss on a child’s outlook, “Having learned that 

life can end at any moment, they become determined to appreciate each moment 

for its beauty.”
389
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Although Gail’s father, James, remarried, it was her Grandmother, Carrie 

Leonard Morton, who stepped in to care for the children after their mother’s 

death. My aunt, Shirley Schwarz, explained in a letter dated May 2013, that Gail 

had spent a lot of her childhood at her maternal grandparents home, who were 

“old-fashioned” and the man was the “head of the house.”
390

 

Even though Gail was fortunate to have her grandmother in her life to love 

and care for her, still she could not replace the physical and emotional bond she 

had shared with her own mother. Edelman writes, “A child’s first and most 

profound social experience is with her mother, and that relationship influences her 

psychological and physical development.”
391

 And for a daughter, the mother–

daughter relationship is of particular importance.  

Our mothers are our most direct connection to our history and our gender. 

Regardless of how well we think they did their job, the void their absence 

creates in our lives is never completely filled again.
392

 

City Girl to Ranch Woman 

 I have drawn on three primary sources for this part of the chapter—two 

phone conversations and three informal telephone interviews with Gail and two 

essays written by Gail. The phone conversations took place in 2009; the 

interviews occurred on April 18, 2011, June 19, 2011, and July 16, 2011. At the 

bottom of a typed letter from Gail, dated December 8, 1998, she has handwritten a 

note about the essays: 
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Marion I wrote this in 1961 when I was still so homesick for the ranch. It 

is true & the setting of it was 1944. We sold the ranch in ’56. Shirley put it 

together for me. No one has seen it till now—Love you all—Grandma
393

 

 In addition to the above primary sources I have relied on information from 

state recordsas well as personal notes taken from one of my trips to Marion, 

Montana to write this segment of Gail’s story that focuses on the years 1937–

1956, when they lived in Marion, Montana. There are few details about the years 

1922–1936, although two important events in US history took place during this 

time period—the 1929 stock market crash and the Great Depression. The years 

leading up to these events were characterized by economic prosperity and 

industrial expansion. The Peters family continued to live in Walla Walla until 

1926 or 1927. At that time, when Gail was eight or nine years old, they relocated 

to Spokane, Washington.  

 At the age of thirteen Gail met Jacob William Little, known as Jake; he 

was seventeen years old and dating a girl-friend of hers who was three years older 

than she was. “We liked each other so I started seeing him,” she explains.
394

 It 

was 1931, the time of the Great Depression, a time of uncertainty and struggle for 

most Americans and the rest of the world. Nancy K. Young and William H. 

Young provide useful insights into the impact of the depression on American life. 

The Great Depression was a defining event in American life; perhaps only 

the Civil War was more stressful and touched proportionally more people. 

National income fell by 50 percent. Economic stresses brought about 

rising divorce and separation rates. Fewer children were being born, and 

the size of the typical American family shrank to the smallest of any 
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decade. Couples postponed marriage; 290,000 fewer people got married in 

1932 than in 1920. Those who did marry delayed having children.
395

 

However, as we shall see, Gail and Jake’s lives didn’t follow these trends. 

When they began dating Gail’s father placed restrictions on their time together. 

“Dad approved us of going to the movies but only to the matinee shows on Friday 

and Saturday afternoons.”
396

 Young and Young described the role movies played 

in American life in their book about the 1930s.  

There may have been an economic depression, there may have been 

widespread unemployment, but Americans of every stripe still flocked to 

the movies. Somehow, sitting in a darkened theater with a flickering 

image up on the screen took people away from their problems.
397

  

Hundreds of movies were made during the early 1930s. Popular movies for the 

years 1932 and 1933 include A Farewell to Arms, Dr. Jekyll and Mr. Hyde, Little 

Women, and King Kong. 

The year after they met Gail entered Lewis and Clark High School in 

Spokane where she finished the eleventh grade. After three years of dating, Gail 

and Jake eloped and were married in Newport, Washington on August 1, 1934, 

the same day that Hitler took over the presidency of Germany! Gail was sixteen 

years old and Jake was twenty. “We eloped because everyone told us we were too 

young to get married. My Dad wanted us to wait a few years; he would’ve given 
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me a real wedding.”
398

 They kept it a secret for several months before telling their 

parents and other family members. She stated in our interview, “I wanted to be a 

housewife. I loved it. I loved to cook, clean, wash dishes. People couldn’t 

understand why.”
399

 Even though they were married, they didn’t live together 

until after she completed the eleventh grade.
400

 

Gail became pregnant in November 1934, around the time they told their 

parents about their elopement. Their firstborn son, my father, was born at home at 

E2928 Sprague in Spokane on August 28, 1935. They named him Charles Jacob 

William Little. The birth was attended by J. Hall, M.D. Gail was seventeen years 

old and Jake was twenty-one.  According to Charles’ birth certificate, Jake was an 

unemployed truck driver and Gail worked at home. On February 6, 1937 their 

second son, Lee Russell, was born, also at home and the family continued to live 

in Spokane. It was during this year that Jake and Gail contemplated buying a 

ranch. 

Jake wrote,  

I was in my early twenties, with two boys, Charlie and Lee. Not too sure 

what I wanted to do with my life. I had the truck and was doing some 

hauling, busy at times, but nothing steady. I liked horses and had ideas of 

a cattle ranch. I had acquired some horses from people who couldn’t pay 

their feed bill and wanted to get rid of them.
401
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Jake’s parents, Lewis and Stella Little owned Rockford Feed and Fuel in 

Spokane. In 1909 it was located at the same location as their home, at E2920 

Sprague Avenue in Spokane. In 1920, the business and home had separate 

addresses but were in close proximity to one another, their business having been 

moved to E2928; the same address as the one that appears on the birth certificate 

of their first born son. By 1930, their business had been given the name of 

Rockford Feed and Fuel.
402

 

Jake had learned of a ranch for sale in a remote area of central Idaho, in 

the Chamberlain Basin of Idaho’s primitive area. “To get to the ranch, you had to 

go in with horses, about one hundred miles.”
403

 Jake left for the Chamberlain 

Basin in the spring of 1937 to take a look at the ranch and returned in July, “I told 

the folks that (it) was too far off the beaten path for a man with a family.”
404

 In 

the meantime, his father, Lewis, had talked with a Real Estate agent about a ranch 

for sale in Montana. He told Jake that he was ready to retire and would offer to 

trade the feed store for the place. The two of them decided they would drive over 

and take a look at it. 

                                                 
402

 Jake’s parents, Lewis and Stella Little owned Rockford Feed and Fuel in Spokane. In 

1909 it was located at the same location as their home, at E2920 Sprague Avenue in 

Spokane. In 1920, the business and home had separate addresses but were in close 

proximity to one another, their business having been moved to E2928; the same address 

as the one that appears on the birth certificate of their first born son. By 1930, their 

business had been given the name of Rockford Feed and Fuel. Washington State Library, 

“Spokane City Directory, 1909–1989,”microfilm. 

403
 Jake Little, “Chamberlain Basin,” 1. 

404
 Ibid., 7. 



 

186 

 

The Lynch Ranch of Pleasant Valley 

The ranch was located in Pleasant Valley, approximately seventeen miles 

northwest of Marion, Montana and was known as the old Lynch Ranch. Jean 

Jackson Wakefield’s book, Where the Green Grass Grows, documents the history 

of ranching in Pleasant Valley and Lost Prairie. It is from this book that I learned 

the history of the Lynch Ranch.
405

 The family of Charles Lynch settled in the 

Wild Horse Plains Valley, south of Marion, Montana in the region known today 

as Sanders County.
406

 It was in Horse Plains that Charles and his brother worked 

with their father in ranching and freighting during the years 1862–1986.  

Charles Alexander Lynch was the first Euro-American to settle in Pleasant 

Valley. He and his brother Nep lived in Wild Horse Plains and had been 

running cattle in the Pleasant Valley area for several years before Charles 

decided to build a cabin and live in Pleasant Valley.
407

  

The year was 1885 and he was thirty-seven years old.
408

 It is documented that 

Charles Lynch granted a right-of-way to the railroad through his ranch in Pleasant 

Valley on October 5, 1891. 
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In 1897, twelve years after moving to Pleasant Valley Charles married 

Kate Nowlan, the younger sister of Jack Nowlan who worked as foreman for the 

Lynch brothers. According to information provided by Wakefield, Charles was 

forty-nine years old and Kate was thirty-one at the time of their marriage. They 

raised three sons—Charles Jr., Frances, and Marion, in Pleasant Valley and sold 

their ranch in 1921. 

Very few of the original Lynch Ranch buildings still stand. The Lynches 

had the first house that was built with timber in Pleasant Valley or Lost 

Prairie. The house burned in 1945 and the present house was built piece-

meal using the old bunk house as a core. The original Lynch barn still 

stands, but it has not been maintained which makes it appear to be in a 

disheveled state and looks as if it is about to fall down. The lake just west 

of the main Lynch meadow still carries the Lynch name and that is about 

all that is left as a reminder that Charles and Kate established and 

developed a ranch, raised a family, and spent more than thirty six years 

raising cattle in Pleasant Valley. Charlie served on the school board, 

established the first post office and served as Pleasant Valley’s first 

postmaster. Charlie, his wife Kate, and their three boys were well liked 

and respected and were major contributors to the valley’s history.
409

 

The Lynch ranch changed hands several times between the years 1921 and 

1937. Wakefield explains that during the great depression there were many 

families that came and went. “Some families bought the ranches from the Federal 

Land Bank and other families were employed by the bank to run the ranch until 

the bank could re-sell it.” At the time Jake and Lewis visited the Lynch ranch it 

was owned by L.C. and Ethel Money who had bought it on February 26, 1935.
410
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Today, traveling from Spokane to Marion, Montana is an easy, five-hour 

drive along well-established highways. For Jake and Lewis in 1937, the nearly 

240-mile drive would have been more demanding in terms of time and effort. 

They had chosen the best time of year for traveling this route—after the spring 

floods and before the winter snows. 

It was an auspicious trip that turned Jake’s ideas of a cattle ranch into a 

reality. Lewis and Stella sold Rockford Feed and Fuel and loaned Jake and Gail 

enough money for a down payment. On October 4, 1937 they bought the Lynch 

ranch and moved the family to Pleasant Valley. Jake and Gail, who had grown-up 

in the city, found themselves living on a ranch with more than 1400 acres in a 

remote area of western Montana. “I learned to ride a horse, milk cows. And the 

kids loved it!”
411

 Pleasant Valley was to be their home for nearly twenty years. 

Jake wrote in his essay, “I guess for a greenhorn raised in Spokane we did all 

right.”
412

 

An Emergent Sense of Place 

In October 1937 Jake was twenty-three years old and Gail was nineteen; 

Charlie was two-years old and Lee was eight months old. They moved into the 

original ranch house that had been built by Charles Lynch. It was a large home 

with three chimneys. “Our house was the only ranch house in our community with 

running water. The well was across the road, at the top of a hill and the water ran 

                                                 
411

 Gail Little, interview with author, June 19, 2011. 

412
 Jake Little, “Chamberlain Basin,” 7. 



 

189 

 

down to our place.”
413

 Electricity and telephones didn’t come to the valley until 

1948. Kerosene lamps provided lighting and wood stoves were used for heating 

and cooking. According to my father, Charlie, wood from the tamarack tree, a 

deciduous conifer, was especially good for cooking and the white pine, for 

heating. 

I asked Gail, what was it that she liked most about ranching in Pleasant 

Valley?  

Being out in the country away from everybody; I really enjoyed the work. 

I had thirteen milk cows. I loved working with the cows and calves. We 

sold the cream to a dairy in Kalispell and kept the milk to feed the pigs. It 

was a great life! I’m so thankful I had it.
414

  

The mail truck came through Pleasant Valley three times a week—Mondays, 

Wednesdays, and Fridays.
415

 It not only brought mail to the valley, but 

transported passengers, freight, and groceries, as well.
416

 It was the mail truck 

that transported the cream from the ranch to the dairy in Kalispell.
417

 For an 

isolated area, like Pleasant Valley, the postal service and radio were two 

important connections to the outside world.
418
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I recognize that Gail’s essays were written retrospectively, approximately 

five years after they had moved away from Pleasant Valley, and that her focus 

was on what she loved about those years and not the struggles and challenges they 

had faced, especially in that first year as they learned a whole different way of 

living. As I read the memoirs of other women ranchers I developed a greater 

appreciation for the hardship and struggle that ranch women and farmers endured. 

Each of the women whose books contributed to my understanding of ranch life 

make it clear that even though women fully participated in the outdoor work of 

running a ranch, there were clear boundaries around the designated chores of 

women’s work. 

Throughout her book, author Judy Blunt writes about her own fierce 

struggles with the social and cultural limitations placed on her because she was 

female. She writes, 

By the time I hit twelve a couple of years later, I had given up questioning 

why it was different to be a girl and fought to separate the biological fact 

of being female from the roles that went with the plumbing….The roles 

went like this: Every rancher who stepped out of the door scratching a full 

belly through a clean shirt had a partner who was willing to stay indoors 

and wash another load. “Someone to make the mess, and someone to clean 

it up,” as my mother put it.
419

 

Judy Blunt describes her mother and other women in her community as 

“strong, capable women whose names were listed on the ranch deeds alongside 

their husbands’, but who accepted second say in the business of it.”
420

 In spite of 
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their secondary position, these women exhibited unwavering commitment. Blunt 

describes the realities of women in the “out-west community” that she grew up in  

I knew women savvy to the working of cattle and horses, women who 

rode the hay rake in June and took to the fields at harvest. But without 

exception, they picked up a thank-you and walked back to tackle the work 

that was theirs alone. Woman’s work. If I learned nothing else in my early 

years, I learned the scorn that twisted those words into insults. 

 My mother despised the repetitious and thankless nature of 

housework and was an expert horsewoman, characteristics that brought 

her closer to my ideal than most. The downside was her unshakable sense 

of duty. I was a daughter, and must be pinned to my seat with threats until 

I learned to cook and sew and butcher chickens and can green beans.
421

 

 Author Sharon Butala gives us a different perspective of the hard work 

required of ranch women. Butala compares her previous life as a city dweller with 

her life on a remote ranch in Saskatchewan, Canada. She comes to understand that 

they are two very different worlds in which people “work out their destinies” in 

very different ways. In her struggle to find her place in the rural community of 

women, she comes to understand their differences. She writes, 

I inhabit another world now, where all of this is worked out physically, in 

canning and sewing and driving the combine, where sorrow and rage and 

bewilderment are worked out in the sky and hills, grass and wind, in the 

song of the meadowlark and the nightly cries of the coyotes, in the 

mystery of the northern lights and the moon and the stars.
422

 

The explanations of gender roles described in these memoirs relate to 

Gail’s experience, even though the reactions may differ. It is clear from her essays 

and our interviews that ranching was a way of life that Gail loved very much and 

that she yearned for many years after. But it isn’t that the women whose stories 
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are told in the memoirs didn’t love their own ranches. In her discussion of the 

isolation and the “rules and rings and fences to control girls and women,” and her 

own mother’s experiences, Husted writes, 

It wasn’t that my mother hated the ranch. She loved it. It fed her. The 

sunrise painting the yellow pines every morning, the morning star, rusty 

ninebark, and vine maple leaves, the pink and gold of sunset when 

Huckleberry Butte turned evening blue. Western bluebirds in the 

crabapple tree; wrens in the eaves. Violet-green swallows, baby blue-eyes 

fighting their way up through the alfalfa all summer long. But she had five 

children to feed, their shirts and dresses to sew, a two-acre garden and 

weeks of canning to do, diapers, bread to make, and the washing—at first 

on a scrub board, later with a wringer washer.
423

 

As I read about these women’s experiences I begin to understand the 

bittersweet nature of ranch life and living on the land. As I read and re-read Gail’s 

essays several questions came to mind—what was her relationship with the land? 

What did Pleasant Valley mean to her? Was there a woman’s network or 

community in Pleasant Valley? How did living on the ranch influence her roles as 

a woman, wife, and mother? I would like to address these questions in light of the 

information I have available to me about her life on the Lynch ranch. 

As European-Americans, when we consider our relationship with the land, 

we must ask ourselves, whose land are we talking about? I have written about this 

issue in other parts of this dissertation and it deserves to be mentioned here as 

well. By the late 1930s the Indigenous presence, particularly that of the Kootenai 

and Salish peoples, in Pleasant Valley was very minimal. One account in Jean 

Jackson Wakefield’s book tells about a family who would buy huckleberries from 
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the Indians.
424

 Whether or not Gail was aware of the Indigenous history of the 

valley, I do not know. She made no mention of Indigenous peoples in the essays 

or during the interviews.
425

 

Gail’s relationship with the land was as a rancher, someone who raised 

cattle. Hers was a very different relationship than that of the original inhabitants 

of this land that was characterized by reciprocity or mutuality.
426

 She was 

dependent on the resources of the land and probably thought of it in terms of how 

it best served her family’s needs and purposes. Their intentions in moving onto 

the Lynch ranch were to raise cattle and to make a living doing it. Like other 

ranchers in the valley, the family also raised chickens, ducks, and pigs.
427

 It was 

especially important during the depression years to raise a variety of animals. Jean 

Jackson Wakefield explains, 
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The depression brought financial hardship to the ones who were managing 

to hang onto their places, so by necessity the ranchers were extremely 

conservative. Most diversified, since they couldn’t keep food on the table 

with the prices that cattle were bringing. The families had a few sheep, 

raised chickens and pigs, and cultivated large gardens. By doing this, they 

literally supplied most of their own food.
428

 

 In addition to securing food through the raising of farm animals and 

gardening, they also depended on hunting to provide sustenance. Charlie 

explained to me as we drove through Pleasant Valley in June 2009 that they didn’t 

eat the cattle they raised, for they were for the market. Instead, they ate deer and 

elk, and sometimes bear. Gail had a tin canning machine and would put-up 

enough elk meat to feed the family and the hired hands that worked for them in 

the summertime. Gail explained in an interview,  

One year, Jake killed two bears—a black bear and a young grizzly. We ate 

the meat; it tasted a lot like pork. The fat was the best part. It was snow 

white and very fine. It was great for frying doughnuts and it didn’t smoke 

when it was heated up. It was great for baking, too.
429

 

 As significant as her relationship with the land was in terms of providing 

for their physical needs, there was another dimension that was just as important. 

This was her love of the land that developed over the years of living on the land—

her knowledge, appreciation, and connectedness to the place of Pleasant Valley 

were vitally important to Gail. This relationship is evident in her essays and at the 

age of ninety-three she continued to express this love and endless gratitude for the 

years spent in the valley and for the opportunity to raise her family in that place. 
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Her love for Pleasant Valley is articulated in phrases such as, “It was a great life! 

I’m so thankful I had it” and “I sure did miss it when we sold the ranch.” 

 In her descriptions of the natural world we sense her deep admiration for 

the animals, the plants and the countryside.
430

 Over and over again, she writes 

about her love for the work she engages in on the ranch—from spring cleaning, 

milking cows, feeding cattle, repairing fences, and horseback riding through the 

meadows and woodlands. A quote from “Springtime At Home” is especially 

revealing about her view of life. She is describing her experience of feeding the 

cattle. She sits on top of a wagon of hay that she is pitching off to the cows in the 

pasture. 

The wagon moves slowly on its bumpy way and I start to cut strings and 

pitch off the green hay. We make a complete circle in the pasture and as I 

look back going through the gate, I see the calves sleeping in the sun while 

their mothers eat. This peaceful scene always fills me with a sense of 

security and assurance that nature goes its own unchanging way, no matter 

what men see fit to do in this chaotic world.
431

 

 There was a strong sense of community among the ranchers of Pleasant 

Valley, based not only on Gail’s information but from the descriptions given by 

Jean Jackson Wakefield in her history of the valley and in her account of the 

Little’s. She writes, 
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The Little family members were always active members of the 

community. Jake served on the school board for several terms. Jake and 

Gail were active in the P.V. Grange, and always attended card parties, and 

school picnics…The Littles and the Jacksons got together to celebrate 

birthdays, brand, dehorn, and even hayed together one year…Gail had a 

quilting bee one year which was fun for all the women of the area and she 

was always involved in school activities and ladies club.
432

 

 Another important community event was the gatherings at Boisvert camp 

on McGregor Lake. There was the annual 4th of July picnic and the late summer 

barbecue. Gail described these events in an interview:  

There was a store and cabins for rent and a large community hall on 

McGregor Lake. We would gather there, all the ranch families and have 

dances and play cards. We would gather at the lake on the 4
th

 of July and 

in the summer time, we would sometimes gather twice a month. Many of 

the ranchers played instruments, so there was always music.
433

  

 Wakefield provides a few more details about these important summer 

events: 

The Pleasant Valley Grange put on a barbecue every year in conjunction 

with the Western Montana Stockgrowers Association meeting which was 

usually held on the Saturday before Labor Day weekend. Guy became one 

of the barbecue experts who developed the way to barbecue a whole beef. 

Each year he and several other neighborhood men spent three days and 

nights tending the beef as it slowly roasted. The first year, they did it on a 

spit above ground, but over the years they developed a way of barbecuing 

on a spit in a pit. It was the best barbecued beef that I’ve ever eaten! 

…Many people came out each year from Kalispell for the Stockman 

Barbecue and Dance held at Boisvert’s.
434

 

 Ranch work, school events, games, dancing, music, and eating—activities 

that help to build community—were important, especially in this remote valley. 
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 The last question that I want to address briefly is—how did living on the 

ranch influence her roles as a woman, wife, and mother? Certainly, we can 

understand that the decision to move to Pleasant Valley and live on the ranch 

would have had a tremendous influence on Gail who was only nineteen at the 

time they arrived in the valley. She was not only very young, but also the mother 

of an infant and a two-year-old. She had to learn to ride a horse, milk cows, raise 

poultry, pigs, and vegetables. She had not only to learn to live with domesticated 

animals, but learn to live in a region with lots of wildlife and inclement weather. 

 Jean Jackson Wakefield describes the wildness in her closing chapter: 

Pleasant Valley has always had bountiful numbers of wildlife, consisting 

of deer, black bear and grizzlies, badgers, wolverine, bobcats, cougar, 

lynx, coyotes, plus ducks, Canadian geese, snow geese which migrate 

through in April; and grouse from ruffed to blue.
435

  

In addition to all of this, there are herds of elk and a den of wolves.
436

 

 And Gail was up to the challenge of learning this new way of life; she 

embraced it with a passion and became a confident ranch and outdoors woman. I 

believe that her children embraced the same love of ranch life that Gail did. I had 

the opportunity to listen to Charlie and his brother, Lee reminisces about their 

lives in Pleasant Valley. During a visit to Marion in the summer of 2009 I rode 

with them through Pleasant Valley and listened to their stories about growing up 
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on the ranch. Gail ended her spring time essay with, “Oh! How I love this country 

life—how I miss it—and how very thankful I am to have had it.”
437

 

Abandonment—Leaving the Land 

 The word abandonment also means to leave or relinquish. Charlie had 

plans to take over the ranch after he finished his military service and tour of duty 

in post-war two France. However, before he returned to the United States, Jake 

decided he no longer wanted to live in Pleasant Valley and in 1956 he sold the 

ranch. Gail explained, “We sold the ranch because Jake got tired of it and he was 

tired of being away from people.”
438

 She goes on to say,  

I sure did miss it when we sold the ranch. We bought a motel outside 

Glacier National Park between Kalispell and the park. At the motel, Jake 

didn’t like that either because he wasn’t a people person. He couldn’t talk 

to people.
439

  

I think that if Gail had had anything to say about selling or keeping the ranch, she 

would’ve kept it, not just for herself, but for her children who loved it as much as 

she did. 

 Based on what I know about Jake, his leadership style in the home during 

the years in Pleasant Valley, and afterward, could be characterized as autocratic 

and patriarchal. Of course, patriarchal dominance is not simply a leadership 

“style,” it’s about much more than that. In her article, “Religion and Violence: 
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The Suffering of Women,” author Susan Rakoczy discusses the meaning of 

patriarchy. 

Societies past and present are structured according to patriarchal norms 

(Lerner, 1986). Patriarchy means the “rule of the father” and according to 

Rakoczy (200 13)  …denotes the legal, economic and social system that 

validates rule by men over women; it is systemic in every aspect of society 

to the point where it is experienced as normal.
440

 

Jake was demanding and at times, punitive. The final say in matters that 

governed behavior, dress, and so on rested with him. “He ruled with an iron fist,” 

is how Gail described him to my brother, Sidney. I have heard numerous accounts 

about incidents of his controlling, and sometimes violent behavior toward his 

immediate family members. His sons learned to rule with this same kind of 

authority and I have childhood memories that serve as a testament to patriarchal 

rule. There was no risk of spoiling the child by sparing the rod in our home! 

Today, corporal punishment is not generally seen as an acceptable form of 

disciplinary action, but, in the 1940s and 1950s, things were different. Author 

Judy Blunt could’ve been writing from my childhood memories when she 

described her own memories of paternal discipline. She writes,  

Mine is a child’s view of the walk to the woodpile, the four of us sent to 

select our own sticks, coming back to form a queue by age, oldest first, in 

front of my father’s chair…her dread that the stick she’s chosen is too 

small and will lead to more or harder blows.
441

  

In her memoir, Bette Lynch Husted writes about patriarchy and how it was 

expressed in her family, at school, and even in relationship to the land.  
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The rules in my own childhood were rigid, and challenges—or perceived 

challenges; most of them were just mistakes—to the power of any 

hierarchy, even the one who sat at the head of his own supper table, were 

met with physical power, rituals designed to remind the offender at each 

blow of the pain of getting out of line….Male or female, there was no 

escaping the price of patriarchy.
442

 

Husted writes about the nature of patriarchy in terms of man’s relationship 

to the land. Her comments echo Susan Griffin’s treatise on woman and nature, in 

that she draws a parallel between the artificiality of man’s land management 

practices and the social etiquette of young girls.  

Patriarchy—the 1950s kind—was different. Change was not something 

people learned from the land but something they did to the land. Strong 

men wrested farms from swamp or glacial rock fields, channeled and 

harnessed the rivers, managed the forests into clear cuts, and replanted 

stands of new growth as uniform as eighth-grade girls in their spring 

dresses at the first afternoon dance in the gym.
443

 

One example of Jake’s social control has to do with the story about Gail’s 

conversion to Christianity. Jake himself was not a religious man and refused to 

allow Gail to be baptized. One night she snuck out of the house and went with her 

daughter to church in order to be baptized. Another example of his patriarchal 

authority has to do with his mother. Nora Stella Morris was African American. 

When Jake was a teenager he told friends who visited their home that his mother 

was the servant. As the patriarch of his own family, he was adamant that there not 

be any family discussion of his mother’s racial background. Jake died on 

November 19, 1997 and I learned of these things at a family reunion in 1999. This 
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reunion was the first Little reunion that I and my siblings had been invited to in 

almost thirty years! 

Susan Rakoczy explains the relationship between violence and patriarchy: 

In the private sphere of the family, patriarchy exerts its violent power 

(whether or not it results in actual physical violence) through social 

control of the women—wives and daughters—and the restriction of 

opportunities for education and creativity, economic control, shaming and 

blaming. When these are writ large in a society, the violence assumes the 

character of what Bernard Lonergan calls a “social surd” (1957:230), 

which is immanent in society and cannot be abstracted from it. Violence 

and patriarchy are social surds, raging infections in the human 

community.
444

 

My parents, Charles Little and Lucette Sabayon, separated in 1970. 

Shortly afterward, Lucette and Jake got into a heated argument. Neither I nor my 

siblings witnessed this quarrel. We were told by my mother that our family was 

no longer welcomed at Jake and Gail’s home, ever. It was ten years before I saw 

Gail again at my younger sister’s wedding, and it was a very brief encounter. Gail 

had mailed birthday cards regularly for years, but these soon stopped. The 1999 

family reunion was a momentous occasion for me and the siblings of mine who 

were able to attend. Gail had the freedom to invite whomever she wanted because 

Jake was deceased, and so she invited me and my siblings, and even Lucette, 

though she was unable to make it. Jake’s domination over Gail’s relationships 

with her grandchildren impacted our lives in so many ways. 

Lucette was the only member of her family to live in the United States, 

therefore, we had very little contact with them over the years, other than the 

letters we received, written in French, that my mother sometimes shared with us. 
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Because of this, the Little family were the only extended family that we knew and 

saw regularly. There were large family potlucks on all the major holidays where 

aunts, uncles, cousins, grandparents, and great-grandparents would attend. One of 

my earliest childhood memories is of Gail and me walking in a park in the city of 

Spokane. I walked along the top of a rock wall while Gail held my hand; I was 

three or four years old. 

Gail possessed an expertise with skills such as canning and quilting, along 

with a great many other woman crafts. She taught me to embroider when I was 

very young. She patiently taught me how to thread a needle and how to do the 

different types of stitches. 

But she was unable to be there when I felt most vulnerable and in need of 

her love and wisdom.  Not having her in my life is a grievous loss that can’t be 

recovered. The destruction of women’s relationships silences women’s voices and 

interferes with the passing on of cultural traditions and family histories. I became 

a grandmother for the first time in 2010. This experience, more than any other, 

has caused me to reflect on my relationships with my own Grandmothers. In part, 

I was inspired to research Marion, Montana and include Gail’s story in my 

dissertation because of this longing for my paternal grandmother.  

Misrepresentation of Women’s Agency 

I want to conclude this chapter by telling of an event in Gail’s life that 

took place during the war years. I view it as an example of how women’s agency 

is often misrepresented in the telling of historical events. After reading in Jean 

Jackson Wakefield’s book that Jake, Gail, and their children had gone to Texas I 



 

203 

 

wanted to know more about it and asked Gail about it during an interview. I had 

also read in Wakefield’s book about an airplane that Jake had restored. The story 

Gail shared with me is very different from the one in Wakefield’s book. It feels 

important to include Gail’s version and my purpose is not to spread contention, 

but to give a woman’s voice to a woman’s story.  In her telling, the two events—

going to Texas and restoring the plane—are related. The following is from an 

interview with Gail on July 18, 2011: 

The military wouldn’t take Jake because of his feet and bad back and he 

wanted to do something to help the war effort, so he went to Fort Worth, 

Dallas, Texas. He worked in an airplane plant, mostly building engines. 

He left in October 1943 and the kids and I followed in December of that 

same year, traveling by train to Dallas. A hired man and Jake’s nephew 

took care of the ranch and the milk cows while we were gone. 

 People were very poor in the community we lived in; all the kids 

went to school without shoes. Our kids didn’t want to be different, so they 

would take their shoes and socks off on their way to school and hide them 

in the bushes. 

 There was housing for the workers. They had built one-room 

cabins for the war workers. Jake rented two of these—one for us to live in 

and the other to rebuild an airplane that he had bought. 

At this point in the interview I asked Gail whether or not she worked outside the 

home during the time they were in Texas because I was interested if she, too, 

worked in the airplane plants. She responded, mildly indignant: 

Well, I worked on the plane Jake was restoring. It was I who recovered it. 

They showed me how to recover the wings with canvas and how to apply 

the epoxy and I recovered the wings and the body. Jake rebuilt the engine. 

So, yes, I worked but I didn’t get paid for it. 

 There were no bathrooms and no running water in the cabins. 

There was a community well shared by a row of cabins. It was quite an 

adventure!
445
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Gail and the children lived at Fort Worth for fourteen months, while Jake 

was there for longer. “Gail, Charlie, Lee and Anna Lou became homesick so they 

drove back to their ranch in Pleasant Valley in February 1945. Jake returned a 

short time later.”
446

 

Reflections on Place 

 There can be no question that Gail’s relationship with the place of Marion, 

Montana was indeed “intensely personal and profoundly significant.”
447

 I also 

recognize that this relationship was profoundly different from the one experienced 

by Kau’xuma’nupika. There are several identifiable reasons for this that can be 

explained in terms of her identity with and attachment to this place. We learn 

from Relph that our intentions and interest played important roles in defining our 

experience of place. Gail was not born and raised in Marion; she was not a part of 

this land, this place. In light of these facts, it is expected that her attachment to 

this place would differ from someone whose people had inhabited the region for 

thousands of years. 

In order for Europeans to leave their homeland, they had to uproot 

themselves from the land that they and their ancestors had inhabited for countless 

generations. Euro-American relationships with the place of North America 

continue to be influenced by this history. Even though we develop an attachment 

to a place, our rootedness is shallow in comparison to Indigenous people. In 

uprooting ourselves from our ancestral homelands, the rituals, traditions and 
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myths associated with particular places were also lost. In 1937 Gail was a 

newcomer to the place of Marion. In addition, she was a displaced city-dweller. 

Any rituals, traditions, or myths that she may have carried with her were not 

connected with the remote region of western Montana.
448

 

The identity of the place of Marion for Gail and her identification with it 

lie more in the activities she and her family engaged in rather than the place itself. 

Although, it is important to recognize that this particular place shaped their 

experiences. What I am referring to here, is their activities on the land as ranchers 

living among a community of ranchers. Their intentions and interests were 

directly associated with ranch life. Relph writes,  

The relationship between community and place is indeed a very powerful 

one in which each reinforces the identity of the other, and in which the 

landscape is very much an expression of communally held beliefs and 

values and of interpersonal involvements.
449

 

 This certainly was the case for Pleasant Valley by the time Gail lived 

there. The Indigenous presence was only a memory to the Euro-Americans who 

lived there. This place had been appropriated from the Indigenous people and a 

new place identity of “ranch community” was well established by 1937.
450

 The 

forced exile of Indigenous people from the land created an experience that made 
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them existential outsiders, whereas their identity of this place now represented  

“a lost and now unattainable involvement.”
451

 Relph’s discussion of how a sense 

of place differs between Indigenous (he uses the Australian aborigine as an 

example) and “modern” or Euro-American cultures offers important insights for 

understanding the differences experienced by Kau’xuma’nupika and Gail. 

Yet it can be maintained that there is a difference between primitive and 

modern cultures—a difference in the complexity and intensity of 

meanings attached to places. Most of us no longer live in a world 

inhabited by spirits and their symbols, nor even in a world in which there 

are significant holy places. For the Australian aborigine space is sacred 

and places are unique focuses of sacredness, but for contemporary man 

even when space is unselfconsciously experienced it is primarily 

functional and secular and places are merely interchangeable locations. 

That there has been a relative desacralizing and desymbolising of the 

environment seems undeniable, particularly for everyday life. But for 

many people there may still exist deep psychological links with place, 

links that only become more apparent under conditions of stress.
452

 

 Gail’s relationship with the place of Marion and their ranch in Pleasant 

Valley was experienced as primarily functional and secular. Their intentions and 

interest in living there was as ranchers—the raising of cattle for a profit. It is true, 

that they also desired to create a home for their family and a place to raise their 

children.  Whereas the Ktunaxa sense of place could be characterized as one of 

kinship, for ranchers like Jake and Gail, it was predominantly a relationship 

characterized by materialism in the sense that it was shaped by a market economy. 

 There is an important discussion of “placelessness” in Relph’s book that is 

useful for understanding the different forces that helped to shape Gail’s 
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experience of place. Many believe that there is a growing disconnect with our 

world and the places in it. Relph places his discussion of placelessness within the 

context of authentic and inauthentic attitudes toward place. An authentic 

relationship to place “occurs with different levels of intensity.”
453

 They can range 

from “a total and unselfconscious involvement in which person and place are 

indissociable” to one in which a person has “a genuine response to the meanings, 

symbols and qualities of a place and an attempt to identify with it.”
454

 Gail’s 

experience fell somewhere along this continuum. 

Placelessness, on the other hand, or an inauthentic attitude to place is 

described by Relph as “the prevalent mode of existence in industrialised and mass 

societies.”
455

 It is one of the consequences of colonialism and globalization. 

Placelessness describes both an environment without significant places 

and the underlying attitude which does not acknowledge significance in 

places. It reaches back into the deepest levels of place, cutting roots, 

eroding symbols, replacing diversity with uniformity and experiential 

order with conceptual order. At its most profound it consists of a pervasive 

and perhaps irreversible alienation from places as the homes of men.
456

  

There are many things that contribute to a sense of placelessness in our post-

industrial world; one of these, identified by Relph, is big business. 

 Ranching in the west was done for profit; it was a way of making a living 

off the land and for some, it was big business. Other industries that shaped the 
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west and places like Marion, Montana included ranching, mining, logging, and 

tourism. “In creating products for profit it seems that places merit little concern, 

whether in the production, management, or retailing of these products, or in their 

use in the landscape.”
457

 Cattle-ranching is one such example of creating a 

product for profit with little concern on the impact on place or the people who 

inhabited those places.  

Furthermore the sheer scale of modern mining, manufacturing, and 

business enterprises tends to obliterate places, whether through flooding 

by dam construction, digging them up for minerals, burying them beneath 

slag heaps, or simply building over them.
458

 

 There is plentiful evidence of place destruction in Jean Jackson 

Wakefield’s account of the history of Lost Prairie and Pleasant Valley through the 

appropriation of land, the building of the railroad, logging, and the grazing of 

thousands of head of cattle. It is doubtful that the ranchers saw their way of life as 

destructive to the place of Marion. However, the US Fish and Wildlife Service’s 

Comprehensive Conservation Plan identifies multiple ways in which the 

landscape was altered and places and habitats destroyed as a result of cattle and 

sheep ranching. One example can be found in the description of Dahl Lake: 

Dahl Lake is a natural lake that spills over to the west into the surrounding 

wetland complex in high-water years. This complex naturally fluctuated in 

water level seasonally and yearly, creating an array of temporary, 

seasonal, and semipermanent wetlands. 

 Around 1940, the natural spillway for Dahl Lake was channelized 

and directed through a ditch system named Meadow Creek. These actions, 

which reduced the lake’s water level and dried up surrounding wet 

meadows, were done to increase hay pasture. The resulting reduction of 
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surface water and loss of wetland vegetation has made these areas less 

conducive to use by waterfowl and other waterbirds.
459

 

 David Seamon writes about the dilemma between people and place in the 

face of modernity and postmodernity in his article about John Sayles’ film, 

Sunshine State. Seamon rightly argues that if  

place is an integral, inescapable part of who and what we are as human 

beings…then what happens if both physical and lived aspects of place 

continue to diminish—geographically, through global capitalism and 

placelessness; and existentially, through deepening divisions, isolation, 

alienation, and outsideness?
460

 

Jake and Gail raised cattle for market. Gail also kept dairy cows and sold 

the cream to the dairy in Kalispell. As I describe it in Chapter 5, Gail’s 

relationship with the land and the place of Marion was as a rancher. She was 

dependent on the resources of the land to support their efforts as cattle-ranchers. 

Their intentions in moving onto the Lynch Ranch were to raise cattle and to make 

a living doing it. The activities that she described in terms of working the land, 

ones that brought her fulfillment and pleasure in ranching included both hard 

work and leisure activities. As important as ranch life was to her and her love of 

this place, it wasn’t enough to sustain her commitment to this place. 

Our society continues to be based on patriarchal order and the rule of the 

father just as it was in Gail’s days as a wife and mother. As a social force it 

shapes our identity with place, as we have seen in terms of Gail’s relationship 

with the place of Marion. As we learn in Chapter 5, Jake tired of life on the ranch 
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and decided to sell it, in spite of the fact that his wife and their children had 

wanted to keep it. Bette Lynch Husted’s discourse on the nature of patriarchy and 

man’s relationship with the land and Susan Griffin’s treatise on woman and nature 

serve brilliantly to highlight the impact of patriarchy on Gail’s relationship with 

this place, as well as the other women ranchers who inhabited the valley. 

What if my Grandmother’s commitment to place had been greater than her 

commitment to patriarchy? What if her response to Jake had been, “No, we won’t 

sell this land, this place that is our home?” How different would her life have 

been? How would my life have been different? I can imagine one possibility; my 

father, Charles, could have returned to the ranch after his tour of duty in France, 

bringing his new family with him. This could have led to an opportunity for him 

to reconnect with this place and for his wife and children to cultivate an authentic 

sense of place in relationship to Pleasant Valley and Marion, Montana. 
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Chapter 6: Arlene Wehr LaPierre—Relationship of Fear and Courage 

 “‘Wait a minute,’ I said, taken aback. ‘You didn’t hear the story either. 

The point is that this woman didn’t stay. She was outta there. Gone. 

Goodbye. She left.’”
461

 

Introduction 

Three days before I was to attend the 2010 Pacific Northwest History 

conference at the Davenport Hotel in Spokane, Washington I came across an 

article that told the story of a woman who had lived for a time in western 

Montana. The woman’s name is Arlene Wehr LaPierre and her story is one of 

strength and courage in the face of seemingly insurmountable odds. Arlene was a 

European-American of German, Swedish, and Irish descent. She had fair skin, 

hazel eyes and red hair like her paternal Grandmother, Pearl. She was small in 

stature, like her mother, Alice, who was just five feet tall, while Arlene was five 

feet, three inches. Arlene passed away on May 15, 2008 at the age of sixty-six so I 

did not have the opportunity to meet her. I know very little about her life before 

the age of eighteen. What I have learned about her life after that age is a result of 

newspaper articles, interviews and legal documents. 

The newspaper articles focus on her notorious ex-husband, Kenneth 

Pendleton and provide only glimpses into Arlene’s life.
462

 The interviews are 

important primary sources that give us details about her story and allow for 
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Arlene’s voice to be heard. Telling her story is important to women’s history and 

women’s spirituality as it portrays the strength and courage of a woman in the 

face of life-threatening events. It is a testimony of one woman’s ability to 

transform her life in spite of personal and societal obstacles. 

You will recall a discussion in Chapter 5 about Boisvert camp on 

McGregor Lake in Marion, Montana. The discovery of Arlene’s story came about 

as a result of my quest for information about this particular place. In the process 

of doing a Google search of the placename “Boisvert,” I came across the Seattle 

Times article, “Ex-wife Says Robber Killed Couple in ’63; Murder Case in 

Montana To Be Reopened.” There is very little about Arlene’s story in this article, 

but what I learned inspired me to search further. The story of the murdered couple 

was horrific in itself, but the ordeal that Arlene endured at that time made me 

believe that it was her story that needed to be told. Its emergence was an 

important contribution to my dissertation. Her lived experiences in the place of 

Marion, Montana give voice to the hidden histories of women and their 

relationship with place. I was further inspired by the fact the history conference I 

was to attend was at the Davenport Hotel, a place of employment for Arlene at a 

critical juncture in her life in 1964. 

Sleuthing the internet upon my return home from the conference, I had the 

good fortune of locating Arlene’s eldest daughter, Bonnie LaPierre, via Facebook. 

After a period of communication through emails and over the phone, she 

graciously agreed to meet with me for an interview. Out of love for her mother 

and a commitment to the truth of her story, Bonnie traveled from her home in 
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California to Washington State where we met at the home of her aunt, Elaine 

Pendleton. On April 3, 2011 we met for an interview in Lynden, Washington. In 

addition to a recorded interview they provided me with photographs and a video 

of an interview with Arlene for KOMO’s Northwest Afternoon, a television talk 

show, on October 22, 2001. 

Arlene Wehr 

Arlene Loretta Wehr was born on July 28, 1941 in Shelby, Montana, a 

small town near the Sweet Grass Hills, a sacred place to several Northwestern 

tribes. “The tribes that hold the hills as a place of special significance include 

Assiniboine, Blackfeet, Gros Ventre, Chippewa-Cree, Kootenai, and Salish.”
463

  

At an early age her family relocated to Washington State and eventually settled in 

Spokane where she lived with her father, mother, and younger brother on a small, 

semi-rural farm at 3909 East Ridge Avenue. Like most married women with 

children in the 1950s, her mother Alice Mable Cederquest Wehr was a housewife 

and didn’t work outside the home, although she sometimes sold chicken eggs. 

Alice’s parents had immigrated to the United States from Sweden.
464

 

Arlene’s father, Lloyd Wehr, was born in Canada to parents of German 

and Irish descent. According to Bonnie, he was raised in Shelby or Whitefish, 

Montana. His parents lived in Whitefish where his father worked as a barber and 

his mother, Pearl, raised vats of worms called “night crawlers” that she sold to 
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fishermen. “She was a large, Irish woman with Red hair who drank and smoked 

and scared my Mom and us girls as kids.”
465

 In 1955, Lloyd worked as a crane 

driver. Later in life he worked as an electrician and retired from Kaiser Aluminum 

in Mead, Washington, a suburb of Spokane. Upon retiring he purchased twenty 

acres in a remote area of northern Idaho known as Calder, where he liked to fish 

and hunt. On the beautiful St. Joe River he built a home along with several barns 

and out-buildings and turned his hobby of bee-keeping into a business. When he 

died in 1996, his family spread his ashes along the river, near his home, his land, 

and the surrounding mountains—the places he loved the most.
466

 

According to Arlene’s ninth-grade transcript she excelled in the fine arts, 

home economics, physical education, and biology. She received positive marks 

for each of the personal traits listed, except for leadership, which is marked with 

an “F,” even though she held several leadership roles during her freshman year 

including secretary, treasure chest representative, and home room vice-

president.
467

 According to her daughter, Bonnie, Arlene was shy in her youth but 

developed a dominating personality in her later years and was influential as a 
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community organizer and leader. “She was very good at being a leader. She really 

cared about people,” says Bonnie.
468

 

Several aptitude and intelligence tests were also recorded on her 

transcripts. One looks like the Binet IQ for which she scored 113, indicating 

above average intelligence. In addition, Arlene participated in a variety of 

extracurricular activities such as Big Sister, Rifle Club, and Future Homemakers 

of America.
469

 

Arlene’s high school experience reflected the overall educational 

achievements of women in the 1950s. “More girls completed high school in that 

decade than in any previous era, and a higher percentage of them went on to 

college.”
470

 However, hindsight reveals that the defining moment of her young 

life occurred during her senior year in a meeting of chance that would ultimately 

influence the rest of her life. On the last day of her senior year, June 1959, Arlene 

met Kenneth Pendleton.  

According to his sister, Elaine Pendleton, Kenneth Pendleton was born in 

Juneau, Alaska and raised on a raspberry farm in Custer, Washington, near 

Bellingham.
471

 He became involved in criminal activity at an early age and at 

sixteen was sent to live with relatives in Spokane. He enrolled at Rogers High 
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School and was a member of Arlene’s graduating class. Arlene states that when 

she first met Ken he was charming, very handsome and seemed to be an honest 

person.
472

  “He had a sparkling personality,” Bonnie LaPierre said. “If you just 

met him, you would think he was a great guy.”
473

 

After graduation, she and Ken spent much of that first summer at the lake 

with her parents. In my interview with Bonnie, she described a common trend for 

women in the 1950s, which is supported by the research of Stephanie Coontz and 

others.  

In those years women were encouraged to get married versus go to 

college. Arlene’s parents wanted this for her as well; a good husband to 

provide for her and take care of her.
474

  

In a 1958 publication about the projected social and economic patterns for 

America in the 1960s, the editors of Fortune made predictions about women and 

marriage, “Women will continue to marry relatively young; they will continue to 

have children early and to have more of them than recent generations have 

had.”
475

 

This comment was made four years before Betty Friedan published The 

Feminine Mystique. Writing about the American family of the 1950s, Glenna 

Matthews states,  
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the American home at mid-century, cut loose from social, religious, or 

political moorings, was sacred to “Family Togetherness.” And the 

housewife who was the chief votary of this cult was supposed to eradicate 

any vestige of personal ambition or independent thought in order to keep 

her family happy.
476

  

This is the social environment that Arlene was entering into as a naïve high school 

graduate. 

Arlene and Kenneth were married five months after her graduation in 

Coeur d’Alene, Idaho on November 21, 1959. Reverend Nathan Loesch, pastor of 

the Lutheran Church—Missouri Synod, was the officiating minister, and the 

ceremony was conducted in the presence of Arlene’s parents, Lloyd D. and Alice 

Wehr. Ken and Arlene were eighteen years old at the time.
477

 According to the 

dominant ideologies of this era, women were expected to marry and to devote 

themselves to caring for their husbands and children and be fully dependent on 

him. This expectation was primarily for white middle-class women. The social 

norms of the times expected that Arlene leave her parents and follow her husband, 

wherever he chose to go. In addition, as a wife, she was encouraged to look to 

him for the fulfillment of all her needs.
478

 It is not difficult to understand that 

these social expectations make a woman extremely vulnerable to the man she 

marries. 
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The ideology of “family togetherness” translated into isolation for the 

stay-at-home wife and mother. According to Glenna Matthews, 

By the mid-fifties the women’s magazines began to reflect concern about 

the plight of the young housewife…Too much was expected of the young 

mother, and she suffered from too much isolation—these were the major 

conclusions. The anthropologist Ashley Montagu suggested that women 

should organize to improve their situation. Beatrice Gould of the Journal 

thought that this was unlikely to happen because the housewife’s self-

esteem had been too badly eroded for her to be capable of advocacy on her 

own behalf.
479

 

These insights into marriage and family life in the 1950s and 1960s set the stage 

for the next part of Arlene’s story. 

Arlene Pendleton—A Life of Terror 1959–1964 

According to the US Department of Commerce the median age at first 

marriage in 1959 for females was 20.2 and for males 22.3.
480

 For this same year, 

the marriage rate for every 1,000 unmarried females was 73.6.
481

 Ken and Arlene 

were younger than the average newlyweds in 1959, and there are other details 

surrounding their wedding that set it apart and spark my curiosity. For instance, 

why did they choose to get married in late November? Why did they choose Idaho 

and not Washington, their place of residence, as the place of their marriage, and 

why were only her parents present? 

The only significant difference between Washington and Idaho marriage 

laws, prior to December 6, 2012, was that Washington had a mandatory three-day 
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wait period between the time when you applied for a marriage license and the 

time that you were able to get married, while Idaho had none.
482

 During this time 

period, it was not uncommon for parents to make their daughter’s wedding a 

financial priority. According to Coontz,  

While many mothers and fathers did not think it worthwhile to invest 

heavily in their daughter’s education, by the end of the 1950s, the typical 

expenditure on a daughter’s wedding represented 66 percent, or two-

thirds, of an average family’s yearly income.
483

 

According to Stephanie Coontz, author and professor of family studies, 

women in the 1950s were encouraged to define “themselves entirely through their 

roles as wives, mothers, and homemakers, regardless of what else they did.”
484

 

These social expectations are evident in the lives portrayed in the memoirs of 

Mary Clearman Blew, Judy Blunt, and Bette Lynch Husted—the “rules and rings 

and fences to control girls and women”
485

 helped to impose these expectations. 

Furthermore, a “normal” woman found complete satisfaction and fulfillment in 

these roles. “Any woman who did not find such complete fulfillment, 

psychiatrists explained in circular reasoning disguised as the latest scientific 

thinking, was clearly not normal.”
486
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Increased societal pressure narrowly defined gender roles for boys and 

girls. The expectation that boys would grow up to be the decision makers and 

bread-winners and girls would be homemakers and mothers was purported to be 

in the best interest of society. “Sociologists argued that unless society encouraged 

a clear differentiation of the sexes, everything from the nuclear family to the 

economy itself could disintegrate.”
487

 These societal “norms” were a heavy 

burden to bear for both men and women. 

For women living in the 1950s, marriage was seen as “their best option for 

self-fulfillment and happiness.”
488

 Stephanie Coontz gives a thorough analysis of 

what marriage was like in the 1950s, for people of Europe and North America. As 

a result of extensive research, she came to the conclusion that the “traditional” 

marriage and family of the 1950s “was the culmination of a new marriage system 

that had been evolving for more than 150 years.”
489

 However, it held some unique 

and new characteristics. 

The long decade of the 1950s, stretching from 1947 to the early 1960s in 

the United States and from 1952 to the late 1960s in Western Europe, was 

a unique moment in the history of marriage. Never before had so many 

people shared the experience of courting their own mates, getting married 

at will, and setting up their own households. Never had married couples 

been so independent of extended family ties and community groups. And 

never before had so many people agreed that only one kind of family was 

“normal.” 

 The cultural consensus that everyone should marry and form a 

male breadwinner family was like a steamroller that crushed every 
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alternative view. By the end of the 1950s even people who had grown up 

in completely different family systems had come to believe that universal 

marriage at a young age into a male breadwinner family was the 

traditional and permanent form of marriage.
490

 

Coontz goes on to explain, “Marriage was the place not only where people 

expected to find the deepest meaning in their lives but also where they would 

have the most fun.”
491

 It’s not difficult to imagine that Arlene held these same 

expectations. And given her youthful, energetic outlook, she would’ve awoken 

that first day after they were married with optimism. This would have been true 

even though the surroundings her new husband had chosen were far below the 

expectations one might expect, especially for a honeymoon. 

Typical of what she would come to expect over the next four years, Ken 

had chosen an abandoned cabin for them to spend their first days and nights as 

newlyweds. The exact location of this first cabin is unknown but it was 

somewhere in Idaho or western Montana. As can be expected of uninhabited, 

hunter’s cabins in remote wilderness areas, these cabins were unkempt, scantily 

furnished, and without a phone or other amenities. What was unusual is that he 

chose this sort of place as the location for their honeymoon. It was at this first 

cabin that Arlene discovered the true character of the man with whom she had 

recently exchanged marriage vows. 

The day after we got married I was dusting because the cabin we’d moved 

into was all dusty. Ken said to me, “Come over here, you dry and I’ll 

wash.” I said, “Okay, just a second, let me finish this corner.” I had just 

cooked dinner and he was going to wash dishes. He grabbed me by the 
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hair and pushed my head through a window; then hit me with his fist 

alongside my head. I knew immediately I was really in trouble. I was 

where there was hardly anybody around.
492

 

This was the beginning of nearly four years of abuse, torture, and captivity for 

Arlene. In her own words, “I was held hostage by him for three years or more, 

usually in backwoods cabins with no phone and no way to get out.”
493

 While this 

kind of abuse is clearly horrendous, it is, unfortunately, not unheard of, leading 

me to ask the question, “Why is this kind of male behavior toward women 

tolerated in our society?” 

Journalist, educator, and human rights researcher Ann Jones offers insight 

into society’s tolerance through her discussion of male entitlement and manliness 

in Western culture. She explains that in today’s world, male violence against 

women is condoned by our society and learned “from the instruction manuals of 

popular culture—from films and rock videos and pornography and beer 

commercials.”
494

 She suggests that even though we may not believe that violence 

against women is part of man’s essential nature, neither do we claim that it is 

abnormal behavior for men, but that we see it instead, as “an extreme form of 

normality, an exaggeration of how society expects men to behave.”
495
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Stephanie Coontz analyses Western culture of the 1950s through her 

discussion of “the housewife syndrome.” This phenomenon, which was identified 

by doctors, was characterized by discontent, restlessness, boredom, exhaustion, 

dissatisfaction, and a feeling of being trapped.
496

 Coontz explains,  

When women described being trapped in their homes, dominated by their 

husbands, or resentful of their economic dependence, this was taken as a 

symptom rather than a potential cause of their disturbance, something to 

be treated by analysis, medication, and even electroshock therapy.
497

 

Even if Arlene had been able to find someone to listen to her plight, would 

they have really heard what she was saying? According to the norms of the time, 

she might have been seen as suffering from “housewife syndrome?” Even if 

someone had listened to her story, they might have felt that she needed to try to 

“work it out” with her husband. Only someone who clearly listened—and who 

was willing to reject the norms of the times—would have seen the truth of the 

matter, that she was a victim of criminality—battered, tortured, and held in a 

place against her will. 

This part of Arlene’s story—which depicts chronic male violence against 

women—is difficult material to process. If you are a woman reading this, it is 

quite likely that you, or someone close to you, have experienced this kind of 

violence. We live in a world gone mad and whether the madness is a cause of, or 

the result of violence, is debatable. While the onset of this madness is also 
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debatable, regardless of when it originated or how long it has been a real and 

present danger, we can be certain that male violence is not an isolated, private 

matter but a social problem. 

“Wife beating,” “domestic violence,” “family violence,” “battered 

woman,” “intimate abuse,” and “spouse abuse” are some of the terms used to 

refer to acts of violence between individuals who know each other on an intimate 

level.
498

 The Domestic Violence Intervention Committee of Seattle, Washington 

defines domestic violence as  

assaultive behavior committed by one adult against another. Domestic 

violence includes physical, sexual or psychological assaults. Its purpose is 

to control, dominate or hurt another within an intimate, adult 

relationship.
499

  

As Ann Jones explains,  

call it what you will—(it) is something greater than and different from 

what the terminology and the standard syntax suggest. We must look at 

the thing itself—at what is really going on.
500

  

These acts of violence are most often perpetrated by men against women and 

children and result in real physical, emotional, and psychological injury. 

One term in reference to “domestic” violence is intimate abuse. For most 

people today, an agreement to marry or commitment to a long term relationship is 

a result of having formed an attachment or an emotional bond. “Attachments are 

crucial to human existence and are essentially the emotional context of those 
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relationships we all have in life.”
501

 Hammond and Cheney define love and 

intimacy as follows:  

Love is the physical, emotional, sexual, and intellectual or social affection 

one person holds for another. Intimacy, on the other hand, is a close 

relationship where mutual acceptance, nurturing, and trust are shared at 

some level.
502

 

Based on this definition, there is nothing intimate about violence by one 

partner against another because, after the first beating, the relationship is lacking 

in mutual acceptance and trust. The focus for the victim in this kind of 

relationship becomes one of survival rather than nurturance. I believe that 

violence between intimate individuals, meaning individuals who are in a 

relationship, is especially damaging because of the vulnerability involved and the 

subsequent breach of trust. When one of the hosts of Northwest Afternoon asked 

Arlene during their interview, “Did you love him?” she responded, “I did 

probably for the first week! After the first day of beating, I thought, ‘I’ve made a 

big mistake!’”
503

 

Regardless of the terminology used in our discussions of domestic 

violence, male violence against women is a stark reality for millions of women 

and a social problem with wide spread implications. The national statistics are 

overwhelming! Dr. Mara Keller, professor of philosophy and religion, provides a 
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useful summary in her essay, “Violence Against Women and Children in 

Religious Scriptures and in the Home.” 

In the United States, domestic violence is the leading cause of injury to 

women, causing more injuries than muggings, stranger rapes, and car 

accidents combined. Each day, at least three women are murdered by a 

husband or boyfriend. More than four million women are battered by their 

partners each year, one woman every nine seconds. Of battered women, 25 

percent are pregnant. One and a half-million women are raped and/or 

physically assaulted by an intimate partner each year. The overwhelming 

majority of domestic violence (92 percent) is by men against women. In 

the U.S., 40 to 60 percent of men who abuse their partners also abuse 

children.
504

 

Readings on male violence against women and children,  such as those 

required in preparation for writing this chapter, present particularly difficult 

material. The writings of Ann Jones, Next Time She’ll Be Dead: Battering and 

How to Stop It, and Susan Schechter, Women and Male Violence: The Visions and 

Struggles of the Battered Women’s Movement,  have helped me to understand 

Arlene’s story, her experiences with male violence within Western culture, as 

well as a deeper appreciation for her strength of character. 

There they were—two eighteen-year-olds—at a cabin in a remote area, 

probably in western Montana, based on the information Ken provided on their 

marriage license as well as the information provided in my interview with Bonnie. 

At the time of their marriage Ken claimed he was a resident of Whitefish, 

Montana in Flathead County, fifteen miles north of Kalispell, Montana. Whatever 

hopes and dreams Arlene may have held regarding their honeymoon and marriage 

were dashed on the first day they spent together. Many questions arise for me 
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regarding the hours that followed Arlene’s first beating and I expect that she, 

herself, had a wellspring of questions. I imagine her mind racing, trying to make 

sense out of the unexpected aggression and physical brutality. What had she said 

to provoke it? What clues had she missed during their courtship? Would he hit her 

again? What could she do to prevent further assaults? At this point in time, she 

would have been well aware that leaving was not an option. Having said goodbye 

to her parents, they had left Coeur d’Alene, and as was to become typical of their 

travels in the coming years, she didn’t know exactly where they were. She had 

trusted that this man, her husband, would take care of and protect her. Now, away 

from her family, his true nature had surfaced and she was certain only about one 

thing—in her own words, she had made a big mistake! 

There are no details about what took place that evening after he assaulted 

her. The expectation of some abusers in domestic situations is that life carries on 

as usual.  I imagine that Arlene may have quietly, cried herself to sleep that night, 

lying next to the man whom a few short hours ago she had trusted and loved. The 

stark realization that she was alone with a man she didn’t really know after all and 

who now inspired only doubt and fear must have must have shocked her to the 

core. I imagine there was a degree of numbness and confusion. The excitement of 

being a newlywed would have been replaced by despair. She was without friends 

or family and without any resources of her own. No car, no phone, no money. 

And she was without the necessary equipment or skills to survive in a remote, 

wilderness area had she chosen to try and escape on foot.    
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The Land as Home and the Land as Captor 

 Arlene was familiar with rural life. Bonnie states that Arlene’s 

“connection to the land was through her father, Lloyd Wehr.”
505

 She states that 

they lived off the meat he hunted, trapped, and the livestock he raised and 

butchered. In addition, they tended a vegetable garden and fruit trees on their 

farm.
506

 While Arlene had previously experienced life on a farm in a semi-rural 

area, her relationship to western Montana—particularly, Marion, Montana and the 

surrounding region—is marked by her experience of living in wilderness areas 

where she was held captive by her first husband. Bonnie states that her mother 

often didn’t know where they were when they stayed in various cabins in western 

Montana. Arlene explained, “I couldn’t leave because I was always kept in places 

where I had no phone and I didn’t know where I was most of the time.”
507

 

 Given Arlene’s circumstances, her experiences of the wilderness areas of 

western Montana were understandably characterized by isolation, fear, and 

subjugation. I have come to characterize her relationship with the land as a 

relationship of fear and courage and her connection to the place of Marion, 

Montana and the surrounding region as one of transformation. 

In the best of circumstances women’s experience of the outdoors is 

different from men. Authors Jennifer Wesely and Emily Gaarder did a study that 
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focused on women, outdoor recreation, and how they negotiate a fear of violence. 

Even though this study does not directly relate to Arlene’s experiences, it does 

offer some useful insights. They acknowledge that while outdoor activities are 

empowering for women, there are factors that interfere with women being able to 

reap the many benefits and rewards that can be derived from these activities. 

In outdoor recreation, one major obstacle for women revolves around the 

gendered construction of space, or, as Valentine discussed, the “geography 

of fear.” This is compounded by the associations of wilderness and danger 

and the social belief that the outdoors is a place where women certainly do 

not belong, at least not without the protection of men…An undercurrent of 

the women’s responses suggests that it is not nature itself (or the isolation 

from urban places and populated areas) that is feared but violent human 

encroachment and harm against humans or other living things.
508

 

The fear of violence experienced and/or perceived by the women in this 

study was not a fear of nature but of violence perpetrated by men against women, 

“fears of objectification, harassment, and violence” in the form of assault and 

rape.
509

 Arlene had to face the fear of violence on two fronts—in the public 

space, the wilderness outdoors and in the privacy of her “home” (the cabins). 

In general, women have not been taught to be comfortable in 

outdoor/public space but instead have learned the private, domestic realm 

is their domain…A woman in a public arena may feel vulnerable to 

unpredictable invasions of her physical self ranging on a continuum from 

objectification on one end to violent crime on the other. These 

unpredictable invasions cumulatively contribute to women’s geography of 

fear in public spaces, even though research indicates that violence against 

women in the private realm far exceeds that in the public sphere. Although 

they may be aware of this reality, women still largely fear attack only in 
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public places and question their assessments of a public space as safe, 

retrospectively seeing this as “stupid.”
510

  

 The potential for encountering male violence in the wilderness/outdoors, 

and for experiencing “the unpredictable invasions of her physical self,” that 

women fear, became a reality for Arlene. This occurred, not “out there in the 

wilds” but in the private space that was her home. And, it was perpetuated by the 

man whom she had trusted and loved. What a challenge it must have been to wrap 

her mind around this—she had to renegotiate her place in the world from, “to 

love, honor, and cherish” to one of being battered, tortured, and captive. 

 For Arlene, the next four years became a struggle for survival, from 

November 1959 until sometime in 1964.
511

 During this time period she and 

Kenneth relocated frequently.  

We moved so many times, probably twenty times in two and a half years. I 

found out that he was probably taking me to hunter’s cabins; they were 

deserted. Every time we’d go into a cabin it was always so dusty and I 

worked a lot to clean it up. I thought he’d rented another place. He said he 

was a logger but most of the time he stole from people—chainsaws, 

guns.
512
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Bonnie explains, “He would lock the cabin from the outside so she couldn’t 

leave.”
513

 

Over the next four years, Kenneth and Arlene and their two daughters 

lived in Washington and western Montana. Arlene gave birth to her firstborn 

daughter, Bonnie on August 12, 1960 in Seattle, Washington. The birth of her 

second daughter, Kathy occurred on September 20, 1961 in Marysville, 

Washington. It is my understanding that both children were born in hospitals. 

Most of the details of her life from 1959 to 1963 are unknown. At the age of 

twenty in September 1961, she had both a toddler and a newborn. Based on the 

few comments that Arlene made in a KOMO interview in October 2001, along 

with information provided by her daughter, these were stressful years. The 

frequent moves, isolated cabins, and severe restrictions placed on her by her 

abusive husband meant that she had little opportunity to make friends or contact 

her parents. 

Even if she had had an opportunity to make friends or lived closer to her 

neighbors, this doesn’t mean that her circumstances would have changed. Many 

feminist authors have described the “invisibility cloak” that battering often 

imposes on the woman. Dworkin writes, 

If you scream and no one helps and no one acknowledges it and people 

look right through you, you begin to feel you don’t exist. If you existed 

and you screamed, someone would help you. If you existed and were 

visibly injured, someone would help you. If you existed and asked for help 

in escaping, someone would help you. 

 When you go to the doctor or to the hospital because you are 

injured and they don’t listen or help you or they give you tranquilizers or 
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threaten to commit you because they say you are disoriented, paranoid, 

you begin to believe that he can hurt you as much as he wants and no one 

will help you. When the police refuse to help you, you begin to believe 

that he can hurt you or kill you and it will not matter because you do not 

exist. 

 You become unable to use language because it stops meaning 

anything. If you try to say you have been hurt and by whom and you 

point to visible injuries and are treated as if you made it up or as if it 

doesn’t matter or as if it is your fault or as if you are worthless, you 

become afraid to say anything. You cannot talk to anyone because they 

will not help you and if you do talk, the man who is battering you will hurt 

you more. Once you lose language, your isolation is absolute.
514

 

Portrayal of One Man’s Violence against a Woman 

Arlene explained, “He always threatened that if I did leave he would get to 

my parent’s home in Spokane and kill them before I got there.” She goes on to 

say, “There are a lot of things that he did to me that I blocked out; a lot of the 

torture I just forgot about because it is painful to think about.”
515

 “You couldn’t 

believe the horror I lived with,” LaPierre said. “I didn’t tell anyone about 

anything, other than the beatings he gave me. I was scared to death of him.”
516

 

Bonnie shared this about her mother’s experience during these years of 

captivity:  

She was traveling around with him and struggled with being pregnant and 

caring for a newborn and subsequent pregnancy with a second daughter. 

She was struggling with keeping them alive because he was violent and 

engaged in criminal activities. He had a real sinister side to him.
517
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Arlene had described to her daughter some of the details of what it was like, 

living with Ken.  

She was held captive in a cabin on McGregor Lake; she was punched in 

the stomach when she was pregnant; she was chased with a hatchet; she 

hid in a ditch. He had a temper and something would set him off…She 

was terrified of him her whole life, until he died.
518

  

Alice Wehr wrote, “Arlene saved Bonnie and Kathy’s lives many times. He beat 

up Arlene continually when she was pregnant with Bonnie and Kathy.”
519

 These 

are examples of the ordeal Arlene had to live through, while she waited for an 

opportunity to get away. 

Though Arlene did not give any details about her experience of seeking 

assistance at this early stage in her relationship with Ken, she states that she 

learned early on that the police would not assist her. Unfortunately, this has been 

the case for thousands of battered women. The battered women’s movement that 

began in earnest in the United States in 1974 worked tirelessly toward efforts to 

facilitate the necessary changes. However, Congress did not pass favourable 

legislation to support and protect women against domestic violence until 1994 

with the passage of the Violence Against Women Act (VAWA).
520

 For a 

comprehensive historical analysis of domestic and family violence I refer the 

reader to Domestic Tyranny: The Making of American Social Policy against 
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Family Violence from Colonial Times to the Present, by Elizabeth Pleck. In it, she 

explains that there have been two periods in the United States where the issue of 

domestic violence suffered from lack of public attention, from 1680 to 1874 and 

again, from 1890 to 1960. Like my friend and colleague commented, “Well that 

pretty much covers the last three centuries!” 

The first signs of declining attention are easy to detect: ministers, writers, 

or judges would urge a return to a more private family life or argue that 

the state should refrain from interfering in the family. Greater suspicion of 

government intrusion or increased respect for family privacy would 

diminish support for social policies against family violence.
521

 

Pleck explains that laws that had been enforced before these periods of 

inattention remained but were less likely to be enforced. As Ann Jones explains, 

Laws against assault, of course, were on the books in every state, but 

being intended to regulate the conduct of one man to another, they were 

almost never applied when a man assaulted his wife.
522

 

And even though the most recent period of inattention ended in 1960, 

changes with regard to public policy and the issue of domestic violence did not 

occur overnight. In fact, it wasn’t until the 1970s that we began to see policy 

change, particularly at the state level. In Washington State, where Arlene was 

residing in 1964 when she sought police protection from her husband, the first 

Washington State legislation against domestic violence didn’t appear until 

1979.
523

 In 1984, Washington State followed this with “the toughest domestic 
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violence laws in the country.”
524

 As far as I can determine, the state of Montana 

first enacted a penal code to address assault against a partner or family member in 

1985.
525

 

But, there was little judicial or social support for Arlene and her children 

in the 1960s. 

In 1965, women’s legal status still had more in common with the 1920s 

than the 1970s, and the political agenda of women’s rights activists 

remained extremely modest. Almost no one was raising the demands that 

would become central to the women’s movement in the late 1960s and 

early 1970s—establishment of preschool and child care centers; the right 

to contraception and abortion; criminalization of sexual harassment and 

marital rape; protection against domestic abuse or sexual violence; 

abolition of laws penalizing unwed mothers or reinforcing a husband’s 

authority over his wife.
526

 

I’ve tried to be sensitive and choose my words carefully in telling Arlene’s 

story, especially with regards to the domestic violence that she suffered. I was 

dismayed by some of the phrases used by journalists and interviewers when they 

spoke with her about the abuse. The way some of the words were used only 

served to revictimize the woman and they led the audience to question her 

experience. In a 2001 Northwest Afternoon interview, for example, the 

interviewer phrased the question as, “You say if he was the kind of guy that you 

felt was abusive, were you afraid to get out of there?” (emphases mine). The 

interviewer questions the validity of Arlene’s story and the way she words her 

inquiry makes it sound like Arlene’s experience was merely subjective, and not a 
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real, physical experience. Nearly forty years previous, when the abuse occurred, 

there would’ve been objective evidence of the abuse—bruises, abrasions, 

lacerations, and possibly broken bones. Darn right she felt it—literally—she felt 

his fists against her body. 

Marion, Montana: A Literal and Metaphorical Crossroad 

For Arlene, three years of abuse, torture, and captivity culminated in an 

incident while they were living at Boisvert Camp, on McGregor Lake near the 

town of Marion, Montana. If she wasn’t fully aware of it before, this incident 

solidified in her mind the dangerousness of her situation and the possibility of 

death for herself and her children at the hands of her psychopathic husband. 

It was February 1963, and Arlene was twenty-one years old and the 

mother of two daughters. Bonnie was two-and-a-half years old and Kathy was 

seventeen months old. They were living in a cabin at Boisvert Camp on 

McGregor Lake in the dead of winter. How long had they been there? How did 

she manage cooking and laundry? There were no disposable diapers in 1963 and 

at least one of her children was in diapers. The nearest town, Marion, was 

approximately fourteen miles from Boisvert Camp. Even today there is only a 

small, general store, a post office, a restaurant, and the Marion café. The nearest 

city with a full sized grocer, then and now, is Kalispell, about 31 miles from 

Boisvert camp. 

The average daily mean temperature for Kalispell in February was 28.3 

degrees Fahrenheit. The highs averaged around 37 degrees Fahrenheit and the 

lows hovered around 20 degrees. Total snowfall for the month of February in 
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1963 was 8.6 inches, with a maximum 24 hour snowfall of eight inches.
527

 The 

only road out of McGregor Lake and Marion is Highway 2; eastbound, it will take 

you into Kalispell, a distance of approximately 31 miles and westbound into 

Libby, approximately 57 miles away, and another 30 miles to the Montana–Idaho 

state boundary. The elevation for Marion is 3,999 feet in a mountainous region of 

the Kootenai National Forest. The population today is around 886.
528

 It would be 

impossible for a woman with two small children to travel safely and unnoticed out 

of this area on foot in the middle of winter. 

As mentioned earlier, all of the structures at Boisvert camp have since 

been torn down. I am in the process of locating a photograph from the 1960s that 

might give an indication of the conditions and amenities of the cabins. But this is 

where they were living at the time. According to Mike Feldman, owner and 

proprietor of The Lodge at McGregor Lake, Ken was posing as a handyman in the 

community.
529

 It is doubtful that Arlene became acquainted with anyone in the 

community due to the restrictions placed on her movement and activities by her 

husband. However, the tragedy that occurred on February 19, 1963 would haunt 

her for the remainder of her life. 
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On a cold, snowy February night in 1963 Ken walked into their cabin on 

McGregor Lake covered in blood! Arlene described what happened that evening, 

It was very shocking! I’ve never seen anything like it. He was covered in 

blood from the top of his hair, through all his clothes, soaked, and through 

his shoes. And he had a very stunned, wide-eyed look in his face when he 

walked in the door. And that’s when I asked him, “What happened?” And 

he just said, “I hit a deer. Do not ask another question about this.” He was 

not the kind of person you ask a question like that to without him 

completely beating me up. So, he immediately took off his clothes and 

burned them in a burning barrel.
530

 

Arlene knew that he wasn’t telling the truth: 

I know hunters that have hunted and they don’t get covered in blood from 

the top of their head through their shoes. You know, that’s just not how it 

happens. So, I knew something terrible had happened at that point.
531

  

She further explained, 

I didn’t really know and didn’t have experience with what people who 

were dangerous did. But, I knew that something was drastically wrong. I 

knew he was acting very strange. So, two days went by when I heard the 

news over the radio that a couple of elderly people had been murdered 

only 2 miles from us. And as soon as he heard this on the news his 

expression completely changed—actually, it changed back to normal. He 

said, “We have to leave now.” We’d moved so many times but I knew that 

he was the one that murdered them.
532

 

Arlene goes on to describe her reaction to this horrific scene:  

This incident didn’t occur right after we were married and I had been 

abused and tortured for so long that I just stayed right where I was 

supposed to stay. 
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I didn’t try to leave the cabin or try to find out anything. I just kept 

thinking if I am patient and I do everything right; someday I’ll get the 

chance to get back to my parent’s house.
533

 

But Ken was cautious and they didn’t leave right away, I imagine that he 

didn’t want to cause suspicion in the community. Whether they had a radio in 

their cabin, or it was over the truck radio, Arlene heard about the murders in a 

news broadcast. Moved to tears, she described what she remembered of that 

moment,  

An elderly couple that owned a resort. They were robbed. That was one 

thing he was always doing, stealing everything he could; and mugging 

people.
534

 The lady was in a wheelchair. I didn’t hear any more about it 

because Ken immediately turned off the radio and said, “We have to 

leave.” We packed up and left, but not right away. We left four days 

later.
535

 

The details of the murder are disturbing and heart wrenching, and I relay 

them here only because they help the reader to understand the circumstances of 

Arlene’s captivity. Details are taken from articles written by Bill Morlin for the 

Spokesman Review and Chery Sabol for the Daily Interlake.
536

 Eleanor Norman, 

the daughter of Richard and Alice Easton, discovered the bodies of her parents at 
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the Paradise Inn.
537

 Richard was sixty-five and Alice had owned and operated 

Paradise for twelve years, having purchased it in 1951.
538

 Eleanor described her 

father as a “stubborn, sometimes ornery former Iowa farmer.”
539

 She states, “He 

kept most of his money in his wallet.”
540

 She believes that given his character, he 

would’ve fought anyone who tried to take it from him. Her mother suffered from 

Parkinson’s disease and was confined to a wheelchair. They suffered violent 

deaths. “Both victims were struck repeatedly and their skulls were crushed with a 

sharp object, possibly a tire iron, investigators said at the time.”
541

 Richard was 

sixty-five years old. The sight of his murder was a horrifying sight for his 

daughter to witness. She gave a description of the locked garage where she found 

his body. “There was blood all over the walls and on the concrete floor.”
542

  Her 

mother, unable to walk, “had been dragged from her chair near a living room 

fireplace and left on the kitchen floor.” She was sixty-six years old. Richard’s 

wallet, the cash register, and a .22-caliber gun were discovered missing from the 
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Inn. “The missing cash register was found by Christmas tree cutters a few years 

later, dumped in the woods not far from the Paradise Lodge.”
543

 The brutal 

killings better explain Ken’s blood-soaked clothing than the hitting of a deer in an 

enclosed vehicle. Arlene was no fool, and at this point, she had lived with Ken for 

nearly three years and had experienced his brutality firsthand! 

As I write this story, I try to imagine what it might have been like for 

Arlene during those four days, waiting, watching, and wondering what would 

come next. The fear must have been almost unbearable. On the day they left 

Boisvert camp, she made a courageous effort, taking a great risk that could’ve 

resulted in further harm to herself and her children. She described the incident for 

the interviewers at KOMO: 

Before we left I was in the pick-up with him and we stopped at a little 

store and there was an outside phone. I don’t remember if it was a 

payphone or what. I saw the phone and by that time I realized that the 

police didn’t really help women. They considered it domestic abuse and 

they didn’t get involved with any domestic abuse at that time; in the early 

60s. I thought, “I can’t call the police.” I thought, “I’ll call the FBI.” I 

called and I was talking on the phone about the person who murdered the 

two people right outside Kalispell. I told them where we were and where I 

thought we were going. I don’t know if I was talking into a phone where 

someone had said, “Hold on,” or what. I barely got back into the truck and 

closed the door when he came out of the store. He said, “What were you 

doing?” I said, “The door was ajar, I just closed it.” I knew if he had any 

idea I was calling anyone about it, he’d just kill me. 

 I feel the tension in my own body as I watch the video recording of Arlene 

telling of this incident. I imagine her deliberation and quick decision to leap from 

the truck and run to the phone, all the while looking over her shoulder to see if he 

is coming out of the store. Her two young daughters are sitting in the truck; she 
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knows that if she is caught the consequences would be life-threatening! I imagine 

the desperation in her voice as she hurriedly tries to explain to someone, anyone 

about what she knows. She is the heroine of the story, but it goes unnoticed, even 

after thirty-eight years of living with this truth, her courage and strength is hardly 

noticed. Instead, I read comments like, “He’s truly a legend in Spokane,” and 

“He’s the kind of criminal who commanded a lot of respect from police officers 

who knew him.”
544

 

This man who is hailed as a legend and admired for his criminal activities 

is alleged to have claimed the lives of two innocent people.
545

 He subjected his 

wife and children to years of abuse and torture causing them to live their lives in 

fear and without comfort. Surely, the men who admired him could not have been 

aware of the suffering he caused to so many people, including the family of the 

murdered couple. Their daughter, Eleanor Norman, “discovered the slain bodies 

of her parents at Paradise Lodge near Kalispell, Mont., in February 1963.”
546

 The 

lodge is less than two miles from Boisvert Camp, where Ken and Arlene were 

living at the time. This incident left no doubt in Arlene’s mind that he was capable 
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of following through on his threats to kill her parents. Now more than ever, she 

knew the risks she and her children faced. 

An Act of Courage 

 It was another twelve or more months before Arlene and her children 

would be free of Ken Pendleton. There is little information about where they went 

or the experiences they endured.  However, an incident mentioned in several 

resources shed some light on their travels after leaving Boisvert camp. These 

sources explain that evidence of Pendleton’s presence in the area at the time of the 

Easton murders is based on the legal records that state he was apprehended for 

theft in Kalispell a few months afterwards.  

Jail records in Flathead County confirm that Pendleton and LaPierre were 

in northwest Montana about the time of the double murders. Pendleton 

was booked into the Kalispell jail on an unrelated theft charge a few 

months later.
547

  

The book by Edward Lawrence includes mug shots obtained from the Flathead 

County Sheriff’s Office of Ken Pendleton. These are dated September 4, 1964. 

 In a telephone conversation on February 18, 2013 Bonnie LaPierre recalls 

that her Grandpa sometimes teased Arlene about her being jailed in a cell without 

a toilet. Bonnie explained, “He would tease Mom about having been in jail, that 

she had been arrested with Ken in Kalispell.” Bonnie says she never knew the 

details of this event, if it did occur. “Mom would not admit to me that she had 

ever been in jail. She was embarrassed; she may have spent one or two nights in 
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the Kalispell jail.” Bonnie was four years old in 1964 and doesn’t have any 

recollection of this incident.  

From this we can surmise that they may have traveled east from Marion 

toward Kalispell and remained in western Montana over the next seven months.  

What is of interest to me is not Pendleton’s exploits, but what it might tell us 

about the experiences of Arlene and her children. 

In addition to the brief mention in these articles is a copy of a letter to an 

attorney at law in Missoula, Montana from James M. Salansky, County Attorney, 

Flathead County in Kalispell, Montana, dated June 6, 1964. The letter pertains to 

stolen chain saws. “Relative to the Pendleton matter, please be advised that Mr. 

Lund is pressing hard for the immediate return of the chain saws by Mr. 

Pendleton.” Attorney Salansky concludes this brief letter with, “I would 

appreciate it if you would contact your client at your earliest convenience and 

instruct him to make this return without further delay.”
548

 Given what we know of 

Pendleton today, it seems unlikely Kenneth would have been interested in 

cooperating—a person who is alleged to have murdered two innocent, elderly 

people for petty cash, and who treated his wife so brutally. 

The important question to ask with regards to all of this is, what 

experiences did Arlene and the children endure during these long months? We 

know that they left Boisvert camp approximately four days after the Easton 

murders, on or about the 23rd of February. Ken was booked into the Kalispell jail 
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on September 4 of that same year on charges that he stole some chainsaws. We 

can guess that he probably spent at least one night in jail because he was arrested 

and charged for the crime before being released. 

We can only imagine what they went through, and we can rightly assume 

it was not a life of comfort and enjoyment, except for the fact that when he wasn’t 

around there were no threats, no beatings, no hiding in ditches or running from 

hatchets. We know that Arlene waited for the right moment to get herself and her 

children away from this man who, for more than three years, had tormented her 

and held her captive against her will. Now, more than ever she wanted to get free, 

because she knew he was fully capable of the threats he had made to her—the 

taking of innocent lives. Would Mr. Salansky had written with the same 

politeness and civility had he known about her situation and the character of the 

man he referenced?
549

 

As can be expected in a situation where there is constant stress and fear of 

harm, the fear and violence took its toll on Arlene and her children. Bonnie 

explains that her speech was delayed as a young child and believes it was because 

of the violence she experienced as a child. Once they moved in with her 

Grandparents and away from Ken, she began talking.
550

 Bonnie states that she has 
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no recollection of her early childhood living with Ken.
551

 Her only memory of 

him as a young child is of an incident after her parents were divorced. “Ken had 

gotten out of prison for a short time and he walked in…and he pulled out a grey, 

poodle puppy out of his pocket for her and her sister.”
552

 

  Finally, in 1964, Arlene’s opportunity to escape arose. Based on a letter 

written by Attorney Salansky on June 6, 1964 and a letter written by Ken’s 

parents, Robert and Bernice Pendleton on November 6, 1964, this opportunity 

occurred sometime between June and November of that year.
553

 However, a 

Spokesman Review article written in February 2001 states that Arlene filed for a 

divorce in February 1964.
554

 Regardless of when she was actually able to escape, 

the importance here is that she had the strength, the wit and courage to do so. 

Arlene explained how it happened: 

One time we were driving close by Spokane and I started telling him how 

my Dad really liked him and how nice it would be to stop by and visit 

Mom and Dad; because I’m sure my Dad was really looking forward to 

visiting with him again. It just happened to catch him at a time when he 

was in the type of mood that he said, “Okay, let’s do that.” So, when we 

stopped there I just walked out of the room where we were sitting and 

visiting and pulled my Dad aside and I told him what had been going on. 
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My Dad just walked in and said, “Out!” “You’re out of here!” to Ken. He 

protected us from then on.
555

 

 As Bonnie described it, “Grandfather Lloyd backed him out of the house 

with a gun.”
556

 Bonnie explains that Ken was very narcissistic. Arlene was 

intelligent and courageous enough to use this to her advantage. “She was smart; a 

survivor; she took this window of opportunity to get to a safe place. Timing was 

everything for her.”
557

 Arlene’s experience is not atypical of battered women. 

Ann Jones describes battered women as strong, courageous resisters who 

eventually find a way out of their oppressive circumstances. Jones writes, “A 

battered woman lies low while she tries first to make sense of her situation, then 

to change it, and finally to get out.”
558

 She goes on to explain, 

It is not too much to say that from the first moment a man abuses her, a 

woman begins, in some sense, to leave—emotionally, spiritually, 

physically. Shocked at first, she may try to stop the violence by trying to 

become “a better person,” but she ends by trying to be in another 

place…Abused women describe this process of going underground within 

themselves, hiding out inside, lying low until they can emerge, like some 

moth shedding caterpillar skin, becoming themselves. Escapees say  “Now 

I’m myself again.” 

 When it comes to getting out, women are enormously ingenious, 

resourceful, and brave. They have to be because it’s at this point—when 

“his woman” escapes—that the abuser is most dangerous. Absolutely 

dependent upon her submission for his own sense of power and control, he 

can not bear to loser her. In many cases, that false sense of power is the 

only identity a man has; to lose “his woman” is to lose himself. Thus, he is 

far more likely to kill her (and perhaps himself as well) as she tries to 

                                                 
555

 LaPierre and LaPierre, interview by Kent Phillips and Elisa Jaffe, 4. 

556
 LaPierre, Interview with author, 1. 

557
 Ibid., 6. 

558
 Ann Jones, Next Time She’ll Be Dead, 95. 



 

248 

 

leave or after she has left, than if she stays with him…One formerly 

battered woman explained… “It takes a lot of maneuvering, a lot of 

mental exercise, to get out.”
559

 

 Unfortunately, Ken didn’t disappear from their lives but instead situated 

himself atop a hill behind Arlene’s parent’s home.  Bonnie explained how Ken 

“sat up on the hillside behind their house with a gun. It was very frightening for 

the Grandparents and my Mom.”
560

 Her grandfather set up trip-wire around their 

five acre property and “stayed up at night with a gun, waiting for Ken.”
561

 

 In the Northwest Afternoon interview with KOMO hosts, Arlene became 

tearful as she explained what life was like, separated from Ken, but still the victim 

of his abuse.  

He was constantly threatening me; threatened to blow up the car whenever 

I turned on the car. I had a police escort by that time—they started to 

realize how dangerous he was. They escorted me back and forth to work. 

My parents lived close to a mountain; Ken would sit up on the mountain 

with a rifle and scope; this went on for a long time. It was a year and a half 

later that he was arrested for counterfeiting. In that year and a half I lived 

in constant fear of what he would do. Ken had promised me that he would 

come back years later and kill me because I left him; because he lost 

control of me.
562

 

 Alice Wehr wrote, “He tried to kill all of us but the police stopped him 

several times…It’s a miracle we are all alive.”
563

 These difficult circumstances 
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continued for Arlene and her family until Ken was arrested and convicted on two 

counts of burglary on July 9, 1965. One might think that threatening multiple 

lives and inflicting emotional and psychological suffering would constitute 

grounds of arrest, but that was not the case in 1964. In fact, as we have learned 

from Ann Jones, even today we cannot expect that kind of justice when it comes 

to crimes of domestic violence. 

Arlene actively sought confirmation that she and her family were safe 

once he was imprisoned. Five days after Pendleton was sentenced to a maximum 

term of fifteen years on each count of burglary, she wrote a letter to the Board of 

Prison Terms and Paroles. She received a response dated July 30, 1965 from 

George F. Parks, Acting Chairman. Apparently, based on Parks’s response, 

Arlene had inquired about his conviction and sentencing and whether he would be 

confined to a penitentiary or a mental hospital.
564

 These inquiries were made out 

of concern for her children and herself. She wanted the reassurance that Ken 

would not have access to her or her children. Later on, Ken was released from 

prison. In a telephone conversation on February 18, 2013, Bonnie LaPierre 

explains that her mother was very upset that she hadn’t been notified of his 

release. “She had a tremendous fear of him.” 

In a letter written by her mother, Alice, to the courts, we gain information 

into Ken’s history and Arlene’s compassionate character. She writes,  

Ken was diagnosed by a psychiatrist as being sociopathic and 

psychopathic. Arlene paid for many of his treatments before he was sent to 
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prison but he refused to continue and his mental conditions not 

improved…Arlene and Ken’s parents tried to help him get professional 

help instead of being put in prison as they…(the letter ends here and the 

subsequent page is missing).
565

 

Whether Arlene contacted the Board of Prison Terms and Paroles out of 

concern for Pendleton or the safety of herself and her family, or both, the fact that 

Pendleton was now confined did not alleviate her fears of reprisal. Bonnie has a 

box of newspaper articles written about her father that Alice, her Grandmother, 

saved. Arlene surmised from reading these articles that even when Ken was in 

prison, she was not completely free of his threats. He was either given an early 

release or as happened on several occasions, he escaped. For example, even 

though he received a maximum term of thirty years in 1965, he was soon out and 

putting his skills to no good use—in addition to robbing banks, he started making 

money and was arrested in 1967 for counterfeiting.
566

 

His first escape took place in 1967 from the Spokane County jail. Bonnie 

knows a good deal about her father’s history and has begun the task of writing his 

story, outlined in thirteen chapters. She explains that he escaped from two 

maximum security Federal prisons including McNeil Island in Washington State 

and one in North Dakota.
567

  

 Arlene further explains the roots of her fears of retaliation.  

He was given 101 years to protect society, so I knew he should be in 

prison. But, they [the newspapers] also wrote that he had a lot of friends 
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that he’d met I prison and a lot of people on the outside that would help 

him. So, I just knew that he would send someone after me to kill me if I 

started talking about the murders. I felt confident that if he were in for 101 

years that he wouldn’t be coming after me.
568

 

 It would be thirty-eight years before Arlene felt safe to disclose what she 

knew about the Easton murders. In the meantime, with the support of her parents 

and the safety of their home, she struggled to build a life with some semblance of 

normality for herself and her children. In addition, she had the support of the 

Spokane law enforcement that provided an escort to and from her job as a 

waitress at the Davenport Hotel.
569

 

She filed for a divorce from Ken and it became finalized on January 20, 

1965. There is absolutely nothing in this scant two-page document that addresses 

the heinous crimes perpetrated by Ken on his wife and children. Instead, it grants 

him “reasonable rights of visitation.”
570

 I have not seen documentation showing 

that Arlene made formal complaints to the courts regarding these crimes along 

with requests for legal protection for herself and her children. It is known that her 

mother, Alice Wehr and the parents of her ex-husband sent letters to the courts 

asking that Ken be prevented from having visitation rights.
571
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 It is fortunate that Arlene was awarded by the courts the custody and 

control of her children and that Ken did not attempt to use this as a means to 

control Arlene, “for many men use child custody suits as one more weapon to 

punish and control a woman who is trying to get free.”
572

 It is not surprising that 

the judge awarded visitation rights to Ken, given the fact that “judges often reason 

that “domestic violence” has nothing to do with a father’s fitness as a parent.”
573

 

 As far as bringing criminal charges against him for the abuse, torture, and 

years of captivity, Arlene may or may not have attempted to make a case. It is a 

sad and unjust reality that women who suffer from domestic violence are often 

not successful in attempts to seek justice. Ann Jones explains, 

But in a great many jurisdictions, even today, a domestic assault is not 

regarded as a real assault—that is, not really criminal. When police refuse 

to arrest, prosecutors to prosecute, and judges to sentence a man because 

the victim he assaulted is (or was) his wife or girlfriend, the state redefines 

this criminal assault against a woman as a special category of violence 

immune from criminal law. The state magically transforms a crime into a 

noncrime…More often the complaints of battered women are shunted into 

municipal or family courts to be heard by civil judges—which makes the 

offense complained of by definition a civil matter and not a crime.
574

 

As a woman and a mother who spent two years fighting in the family court 

system of Washington State in the 1990s, without succeeding in bringing criminal 

charges against the violent perpetrator who is my ex-husband, the most important 

goal in all of it was to protect my children and guarantee that I came away with 

full custody. Much was forfeited in order to accomplish that end result. It is not 
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difficult to imagine that for Arlene, her safety and the safety of her children were 

a top priority and that she and her family did all that was in their power to 

accomplish that. 

Heartache and fear would continue to impact Arlene’s life, but she did not 

succumb to despair. Her resilience carried her through the difficult times and with 

a woman’s strength and courage, she embraced life and new beginnings.  

Escape Doesn’t Necessarily Lead to Freedom 

 Even if we are not aware of it, societal expectations have a stronghold on 

our day-to-day decisions and Arlene was not immune to societal pressures of the 

early sixties to conform to gender expectations. Bonnie explains that after her 

parent’s divorce was finalized and they had settled into their new lives they 

started attending church and Arlene “tried to find us a step-Dad, she believed we 

needed a father.” In addition to her beliefs that her children needed a father, it is 

likely that she, too, felt she needed a husband. Stephanie Coontz describes what 

marriage and marital expectations were like in the 1950s and 1960s. 

The long decade of the 1950s, stretching from 1947 to the early 1960s in 

the United States and from 1952 to the late 196s in Western Europe, was a 

unique moment in the history of marriage. Never before had so many 

people shared the experience of courting their own mates, getting married 

at will, and setting up their own households. Never had married couples 

been so independent of extended family ties and community groups. And 

never before had so many people agreed that only one kind of family was 

“normal.” 

 The cultural consensus that everyone should marry and form a 

male breadwinner family was like a steamroller that crushed every 

alternative view…In the United States, marriage was seen as the only 

culturally acceptable route to adulthood and independence…Everywhere 

psychiatrists agreed and the mass media affirmed that if a woman did not 
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find her ultimate fulfillment in homemaking, it was a sign of serious 

psychological problems.
575

 

Coontz supports these popular beliefs with a quote from national survey. 

“A 1957 survey in the United States reported that four out of five people believed 

that anyone who preferred to remain single was “sick,” “neurotic,” or 

“immoral.”
576

 It is not surprising then, that Arlene sought remarriage. On 

September 14, 1966 she married Spokane resident, John Wally LaPierre at The 

Church of Jesus Christ Latter Day Saints.
577

 I have very little information about 

this second marriage other than what Bonnie has graciously shared with me. John 

and Arlene were married for a little more than six years and established a home 

together in Mead, a suburb of Spokane.
578

 Bonnie states, “Step-dads weren’t the 

greatest….The first step-dad drank too much and ran himself into a tree on 

Christmas Eve and died.”
579

 

An excerpt from the Spokane Daily Chronicle, dated December 26, 1972 

reads as follows: 

A Mead area man injured in a Saturday accident died early today and was 

the only traffic fatality of the Christmas weekend reported in the Spokane 

area. 
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 The Washington State Patrol said John W. LaPierre, 36, E2008 

Garden, Mead, died at 2:10 this morning from multiple injuries suffered 

Saturday when his pickup truck went off the road and struck a tree, a mile 

and a half north of the city on market.
580

 

 We can’t be certain about the exact date of death without the official death 

certificate. The passage above states Mr. LaPierre was injured in an accident on 

Saturday, which was December 23, and that he died “this morning” which was 

December 26.
581

  An obituary from the same paper states that Mr. LaPierre died 

on December 24.  But, regardless of the exact date, his tragic and unexpected 

death must have been difficult for Arlene and her children. Bonnie states that her 

biological father didn’t have any qualms about John adopting his daughters and 

giving them his last name. She says that it gives her a bit of distance from Ken, 

although her sister feels differently.
582

 

 Perhaps Arlene put some faith in the old cliché third time’s a charm, when 

she married her third husband in the spring of 1973. Unfortunately for her, it 

didn’t prove to be a lucky one. Arlene married Earl Lester Moe in Reno, Nevada 

on April 24, 1973; four months before her thirty second birthday. Unfortunately, 

this marriage would last seven arduous years for her and her daughters. According 

to Bonnie, Arlene’s third husband was physically abusive toward her and his 

obsessive compulsive behavior made their lives miserable. “ 
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He would wake us up in the middle of the night and rub our hands along 

the counter top to see if they were perfectly clean. He would measure 

things to the center and we had to cut the grass by hand.
583

  

Bonnie goes on to explain that she left home at a young age because she couldn’t 

bear to watch her mother be abused. 

 During our interview in April 2010 Bonnie gave highlights of her 

mother’s relationship with Earl. He was a musician and “a very good country, 

western singer.”
584

 Earl had gotten a music contract to go to Nashville, 

Tennessee. Arlene sold the home she had owned with her second husband and 

Earl and she moved to Nashville where they bought a house. This lasted only six 

months “because Earl missed his mother so much that he couldn’t stay. He lost 

the contract and they lost their home….They moved back to Spokane, 

Washington.”
585

 For Arlene this was a big financial lost because it was her money 

they had used to invest in this new home. 

 Bonnie and Kathy had both left home. When she was seventeen years old, 

their father returned to Spokane and did everything he could to involve his 

children in his criminal activities. Arlene was terrified and distanced herself from 

her daughters in order to stay away from him. Bonnie says she was scared of him, 

“He had a sinister look about him. He would snicker and act manipulative.”
586
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She explains, “I was the hard fish to catch.”
587

 Her sister and half-brother 

colluded with him. She resisted, so he bought her a brand new car. This caused 

deep feelings of jealousy and resentment in her siblings and they held it against 

her. One day, Ken became enraged because she had a boyfriend and he began 

yelling insults at her. Bonnie tossed him the keys to the car and left. This incident 

inspired her to take her boyfriend up on his offer to leave town. “So I left town 

with an older man and was gone for two years before I could get back to my 

Mom.”
588

  

What was supposed to have been a “two week” trip to Denver turned out 

to be life changing journey for Bonnie! She found herself trapped in a situation 

not unlike her mother’s when she first married. He, too, threatened to find her 

family if she tried to leave him. “It was an abusive relationship, it was awful! I 

was eighteen and he was thirty-two. It was a trap and I had to think my way out of 

it.”
589

 

At that time, Arlene was struggling with an abusive husband and the 

alienation of her daughters. “She was an emotional basket case,” says Bonnie.
590

 

During this difficult time, Arlene moved away from her third-husband and 
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enrolled in nursing school.
591

 Then, after more than two years had gone by, 

Bonnie returned to Spokane. She explains that she and the man she was with “had 

plans to go to San Francisco but she said to him, “I really need to see my Mom, 

can we go to Spokane first?” And he agreed. She told herself, “The first 

opportunity that arises, I’m going to leave.” 

They arrived at Arlene’s place and when the man left for the store to buy 

cigarettes, Bonnie had an opportunity to talk with her mother and come up with a 

plan for leaving. She said to Arlene, “As soon as he gets back with the cigarettes, 

I’m taking my cat and my suitcase and I’m leaving. Do you want to go with 

me?”
592

 Arlene said, “Yes.” Bonnie explained in our interview, that Arlene didn’t 

have any reason to stay in Spokane. Her parents had retired and moved to Idaho 

and she didn’t want to be in nursing school any longer. The year was 1980 or 

1981. 

They pawned Bonnie’s jewelry, got Arlene’s belongings out of storage, 

gathered their pets, packed everything into Arlene’s car and headed for California. 

They had decided they would drive to Los Angeles, because Bonnie had friends 

there. “We just said, “We’re outta here!” They saved each other.  
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They ascended out of the deep, dark, winter of their lives and “darted like 

maenads”
593

 into the springtime! “It was an adventure. We had fun—moving and 

living together. We had a very deep bond.”
594

 

Free at Last: Transformation and Spiritual Growth 

This new beginning was a time to heal and build a new life. It was an 

opportunity to renew their relationship and to grow more fully into their Selves. In 

a chapter about healing and ritual, thealogist, Charlotte Caron acknowledges the 

relationship between patriarchy and its impact on women’s well-being.  

Women have been fragmented and distorted by the powers of patriarchy. 

Violence through incest, childhood molestation, adult sexual assault, and 

battering of wives by husbands destroys women’s health in every way—

our connectedness with our bodies as good, our self-esteem, our belief in 

ourselves as capable persons able to function freely and publicly in 

society.
595

  

For Arlene, healing was facilitated by several influences in her life—her 

relationship with her daughter, her spiritual quest, and her work. 

Mother–Daughter Relationship as a Matrix of Healing 

I believe that the mother–daughter relationship can be a matrix for healing 

and recovery. Since the 1970s we have seen a proliferation of women’s writing, 

inside and outside of academia. Important works have come out of women’s 

studies, women’s spirituality, women’s history, women’s anthropology and 

women’s psychology, to name a few. Even though the mother–daughter 
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relationship may not be the specific focus in all of these works, women are at the 

center.  

As a result of the harm done to women’s relationships during the course of 

patriarchy, it is not surprising that most literature addressing mothers and 

daughters emphasizes the woundedness of this relationship. It may be true for 

most women, and it certainly has been for me, that the mother–daughter 

relationship is responsible for inflicting the deepest pain and inspiring the greatest 

joy. I believe that the pain experienced between mothers and daughters stems 

from the long history of patriarchy and its impact on women’s relationships. 

French philosopher and author, Luce Irigaray writes about this history in her 

book, Je, Tu, Nous: Toward a Culture of Difference. She writes, 

Through incredible neglect and disregard, patriarchal traditions have 

wiped out traces of mother–daughter genealogies. Nowadays the majority 

of scientists claim, usually in good faith, that these have never existed 

except as a figment of the female or feminist imagination. Obviously, 

these scholars (men and women) haven’t studied this question at length; 

they don’t really know anything about it, yet they take the liberty of 

passing judgment according to the focus of their own research, without 

having sufficiently examined our cultural history. This neglect is 

symptomatic of patriarchal culture. It explains the dereliction and errancy 

of modern man, who knows nothing of the origins of his relations with the 

world.
596

 

While recognizing the deep woundedness of women’s relationships, I 

want instead to focus my attention on the fact that the mother–daughter 

relationship is a well-spring for healing from patriarchal violence. I submit that it 

is a powerhouse for change, transformation, and love.  
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I believe that the relationship between Arlene and her daughter, Bonnie 

was the matrix that brought healing and recovery from patriarchal violence for 

both women. As a mother of three daughters who experienced patriarchal 

violence in the home and worked persistently over the years toward healing and 

recovery, I can attest to the power of the mother–daughter relationship to bring 

healing and recovery. This fact is not surprising, given the healing powers of 

women. 

Kathie Carlson, writing as a psychotherapist from a Jungian perspective, 

attests to the healing powers of women’s relationships. She writes, 

Deep and open relationships between women as friends, lovers, mothers 

and daughters, sisters, as well as therapist and client can unfold new 

dimensions of both personal and archetypal experiences of the Feminine 

and bring balance and healing to women still suffering from the 

constrictions and distortions of patriarchal vision.
597

 

 Certainly we can understand from Arlene’s story that she suffered as a 

result of the constrictions and distortions of patriarchal vision—including, “men’s 

ideas of what a woman is or should be,”
598

 ideas supported by the patriarchal 

culture in which we live. Carlson’s analysis may be particularly relevant to Arlene 

and Bonnie’s experiences as they ventured—as free women, as mother and 

daughter—to create a new life for themselves. She explains, 

Deep friendships, love relationships, or therapy with other women may 

dissolve this “false self” identity and plunge a woman into participation in 

women’s mysteries, especially death and rebirth (this archetypal theme 

underwrites all rites of passage and involves the death of an old and, in the 

context of therapy, usually false self and birth into a new and more 
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authentic or true self). This may be initially frightening, confusing, and 

disorienting but from this relational encounter a female-identified ego may 

emerge, grounded in a matrix of women’s experiences with each other and 

the world.
599

 

Another useful context for understanding this transformative phase of 

Arlene’s story is the healing power of women. Holistic-health practitioner and 

author, Chellis Glendinning writes, 

For women to heal ourselves is a political act. To reclaim ourselves as 

whole and strong beings is to say “No” to the patriarchal view of women 

as weak and “misbegotten.” To call upon the natural healing ways is to say 

“No” to the patriarchal obsession with controlling, directing, and enacting 

“cure.” To heal ourselves is a reclamation of the power we all have as 

living beings to live in harmony with the life energy and to fulfill our 

potentials as creatures among many on this planet.
600

 

Arlene embraced life and engaged in the healing process in order to heal 

from the trauma she had endured. She did this in several ways—through personal 

relationships, her work, and her spiritual practice. We have seen that her 

relationship with her daughter played an important role in her life. In addition, she 

developed close friendships with women in her community. Bonnie describes her 

as being very sociable and outgoing.
601

 “She had a very sweet personality…she 

enjoyed flirting with men and had men friends but she didn’t trust them that 

much.”
602
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Bonnie says Arlene loved elderly people and volunteered at a nursing 

home after they moved to California.  

She was once selected volunteer of the month. She would visit people who 

had no one. She would make friends and they would pass away. It became 

very hard for her and she then transferred that energy to caring for her 

Mom.
603

 

Arlene also loved animals and lived with two dogs, a cat, and a cockatiel. 

As Bonnie explained, 

She was very much an animal person. One time she was in tears because 

of a dream. She was in a courtyard and heard noises and she opened the 

door and all the pets she’d ever had were standing there.
604

 

Spiritual quest. 

Mary Ballou’s discourse on spirituality speaks to the heart of Arlene’s 

experience. She writes, “Spirituality may be characterized as a specific 

consciousness, resultant from reflection on one’s own lived/felt experience, as 

connected to and in relationship with self, others, and communities.”
605

 For 

Arlene, moving to California with her daughter gave her the space she needed to 

pursue a life rich in spiritual and personal connections. It enabled her to reflect on 

her own experiences and, as we shall see, to work to restore joy and purpose in 

her life. According to Bonnie, “She did a lot of searching and struggling.”
606
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According to Bonnie, Arlene was “always seeking the truth of her 

spirituality.”
607

 In the course of her life she became involved with different 

religious practices, including Mormonism and Judaism. She would eventually 

become an ardent Buddhist and became a leader in the Buddhist community 

where she lived. “She was very involved. She would have weekly meetings, very 

much into karma and energy. That was much closer to what she really 

believed.”
608

 Bonnie states, Buddhism helped her to be able to live with the fear 

of her first husband. “She was always deeply fearful of him. I believed her story 

while others denied her experience, including her daughter, Kathy.”
609

 

In the KOMO interview Arlene mentions a belief associated with 

Buddhism that Bonnie also brought up during our interview. Bonnie explains, 

She became a Buddhist after she started reading books about how to 

disappear. She wanted to vanish. She became so frightened when (Bonnie 

and Kathy) began to visit Ken in prison. She felt her daughters were 

turning against her.
610

  

Bonnie goes on to explain that when Arlene met with people in her Buddhist 

practice she would talk about bravery and courage. She attended the Buddhist 

temple in Los Angeles and was a member of the Soka Gakkai International 

Buddhist association. 
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The Soka Gakkai International (SGI) is a worldwide network of lay 

Buddhists dedicated to a common vision of a better world through the 

empowerment of the individual and the promotion of peace, culture and 

education.
611

  

There are references in Buddhist literature to a siddhis, or magical power to 

become invisible that may explain Arlene’s desire to disappear.
612

  

Arlene’s fear was so great that she had wanted to disappear. Instead, 

through her spiritual practice and communal relationships she developed the 

courage to remain, pursue her own healing, and establish a new career that 

enabled her to help others. 

Hypnotherapy practice.  

After living in California for some years, Arlene became a clinical 

hypnotherapist. She received her training at the Hypnosis Motivation Institute, a 

nationally accredited college of hypnotherapy in Tarzana, California. “She 

developed a clientele and worked out of her home in California. She did this for 

about fifteen years.”
613

 It’s impossible to know what inspired Arlene to become a 

clinical hypnotherapist; however, it makes sense that she would choose a healing 

modality such as hypnotherapy—a gentle, non-invasive form of therapy that 
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empowers the healee and enables them to play “an active role in the healing 

process.”
614

  

We might expect that Arlene may have suffered from post-traumatic stress 

disorder (PTSD) based on the prolonged exposure to physical and emotional 

abuse and trauma that she experienced in her early adult life. Hypnosis is used to 

treat many of the symptoms associated with PTSD, including stress, fear, anxiety, 

depression, and disrupted sleep patterns. Hypnosis, “can actually teach people 

how to master their own states of awareness. By doing so they can affect their 

own bodily functions and psychological responses.”
615

 It is reasonable to believe 

that Arlene found healing for herself through the study and practice of 

hypnotherapy and in turn, shared her knowledge and expertise in helping others. 

This, combined with her practice of Buddhism, helped her to find meaning in her 

life and provided an opportunity to become part of a community that shared her 

values and beliefs. 

A healing response. 

There is one more event that I feel deserves mentioning because it 

provided an opportunity for closure regarding the tragic incident that occurred at 

Lake MacGregor. During the KOMO Northwest Afternoon interview in October 

2001, Arlene had an opportunity to speak, via telephone, with Eleanor Easton, the 

daughter of the elderly couple who had been murdered in 1963. The conversation 
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was brief, but cathartic. Arlene was overwhelmed with emotion as she expressed 

her sorrow for what had happened to Eleanor and her family. 

Eleanor demonstrated grace and compassion in her response to Arlene. 

She didn’t blame her for what had happened, knowing that it wasn’t anything she 

could have prevented. Instead, she explained that she understood Arlene’s fear 

and how she was afraid to come forward. Eleanor’s ability and willingness to 

show empathy toward Arlene was important in bringing closure and healing to 

both of them. 

A Serendipitous Connection 

Memory embedded in place, however, involves more than simply any one 

personal story. There are the wider and deeper narrative currents in a place 

that gather together all those who have ever lived there. Each person 

effectively reshapes a place by making his or her story a thread in the 

meaning of the place and also has to come to terms with the many layers 

of story that already exist in a given location.
616

  

As I reflect on the experience of telling Arlene’s story, I recognize the truth in 

Sheldrake’s words. Arlene’s story as a thread in the meaning of the place of 

Marion, Montana intertwines briefly with the thread that is my own story. 

At first, her story appeared to be completely unrelated to my own. I have 

many memories and fragments of memories from my early childhood living in 

western Montana. One particular memory surfaced for me in the writing of 

Arlene’s story of an event that took place in the year that my family lived at the 

Hubbard Ranch, near Marion. I was blown away when I made this connection 

with Arlene’s story because it was so unexpected.  
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One evening, after a phone conversation with my father, in which he 

clarified for me the years we lived in western Montana, a childhood memory 

came to mind about a particular incident at the ranch. The year was 1963 and I 

was six years old.  I remember my parents asking us children to come into the 

kitchen to show us a loaded handgun that my father had placed in one of the 

cabinet drawers. There were stern warnings for us kids to leave it alone. They 

explained to us that an elderly couple had been murdered nearby and the person 

who had committed the crime was still at large. 

I realized at that moment, after speaking with Charles, that the woman 

whose story I was writing was the wife of the man who committed those murders! 

I was dumbfounded—to think that I was a six-year-old child, living happily at the 

ranch while just a few miles down the road, Arlene was living in mortal fear and 

held captive with her two small children in a rustic cabin. I recall the fear of the 

adults during that time and the fear I felt as a child. And it resonates with the fear 

I felt as I wrote about Arlene’s experiences being married to Ken Pendleton, and 

especially the murders of Richard and Alice Easton. 

I don’t believe that the opportunity for me to write Arlene’s story was 

coincidental. Other realizations connect my life story with hers—inconsequential 

but important to me, as the storyteller because they give me a sense of 

affirmation, as though I have been given permission to tell her story. As I was 

writing about her life, I came to understand that I’d lived in three different places 

at the same time that she lived in those places. In 1963, while my family and I 

lived at the Hubbard Ranch, near Marion, Arlene was living at Boisvert camp; 
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from 1967–1970 I lived with my family in Spokane, Washington while Arlene 

was living with her daughters in the same city; from 1982–1984, as a newlywed, I 

lived in Los Angeles and Arlene lived with her eldest daughter, Bonnie in Los 

Angeles. What am I to make of these strange synchronicities? The place of 

Marion, Montana is indeed layered with meaning beyond what can be seen or 

understood and the meaning that I derive from the telling of Arlene’s story is 

nestled within the significance of the story itself—a story about a woman who 

lived a life of courage in the face of sometimes, insurmountable fears. 

Reflections on Place 

  It is not known how long Arlene lived in the cabin at Boisvert camp on 

MacGregor Lake. As far as we know, Arlene experienced the place of Marion 

from the confines of this cabin and the controlled and restricted outings in the 

truck driven by her husband, Ken. For a time the cabin on the lake was her 

“home,” a dwelling of sorts. David Seamon writes about “at-homeness” in his 

book, A Geography of the Lifeworld. 

Attachment to home is associated with the experience of at-homeness—

the taken-for granted situation of being comfortable and familiar with the 

world in which one lives his or her day-to-day life. Observations on home 

point to five underlying themes that mark out the experiential character of 

at-homeness—rootedness, appropriation, regeneration, at-easeness and 

warmth.
617

 

Although Arlene’s experience of this place was not conducive to 

developing attachment or rootedness, it is probable that she developed some 

degree of at-homeness. Not in terms of its being a place of rootedness, 
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regeneration, at-easeness and warmth, but as a place of increasing familiarity. 

Seamon’s discussion of the development of at-homeness from the standpoint of 

Relph’s identity of place as insideness and outsideness is helpful in understanding 

Arlene’s experience. He writes, 

Becoming at home is reflected in Relph’s modes of insideness. 

In behavioral insideness the person begins to notice place—he 

deliberately looks for aspects of place that make it different from other 

places. A uniform environment begins to reveal pattern and uniqueness; 

the person begins to feel inside and at home. As these feelings strengthen, 

the person may experience empathetic insideness, which requires a 

“willingness to be open to significances of place, to feel it, to know and 

respect its symbols.” The person grows closer to place and feels 

attachment and concern. Eventually, but not necessarily, the person may 

choose to make this place his home; he experiences existential 

insideness and a “deep and complete identity with place.”
618

 

In order to try and understand what Arlene’s experience of living in the 

cabin in Marion might have been like for her, especially in terms of developing a 

sense of at-homeness, out of necessity, I must rely on the details we have from her 

story, imagination, and my understanding of the experience of place, as for 

example, it is presented in the above quote. 

Arlene had been married to Ken for three years by the time she arrived at 

Boisvert camp. This was but one of a number of rustic cabins located in an 

isolated and unfamiliar place that she was now confined to. By this time she was 

all too familiar with what was required of her in her situation. Becoming at 

home...(she) begins to notice place—(s)he deliberately looks for aspects of place 

that make it different from other places. She cleans the cabin and makes it 

habitable for herself and her children (while Ken went off, to who knows where, 
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doing who knows what). Peering out of the small, glass windowpane, what would 

she have seen; how would the scene look different or the same as other scenes 

from other cabins? What was unique about this place? 

It was February 1963, the dead of winter—bare trees, snow-covered 

evergreens, the lake surface, frozen solid and the ground solid beneath a thick, 

cover of snow. Boisvert camp was located along Highway 2 and Arlene would 

have heard cars and trucks traveling between here and elsewhere.  But, these were 

outside her world; the cabin was her place of insideness. I imagine she would 

have done what she could to create a sense of “at-homeness,” if not for herself, 

for the sake of her children. Perhaps she did this through the placement of 

personal objects—dishes, blankets, a tablecloth, or a toy—“Rootedness is the 

power of home to organize the habitual, bodily stratum of the person’s lived-

space.”
619

 

I imagine that Arlene would have been preoccupied with activities of daily 

living, such as preparing meals and keeping warm. Her situation presented unique 

challenges in that she was living in a rustic cabin that more than likely was 

without central heating and miles from the nearest store. Arlene was alone with 

two small children and without access to the outside world. She was completely 

dependent on her husband for providing the necessary resources, such as 

firewood, food, diapers, and clothing. 

Through arranging her living space within the cabin and establishing daily 

routines, she was creating a “uniform environment” within the confines of her 
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existence, out of which “patterns and uniqueness” in their lives might be revealed 

and therefore, she might begin to feel “inside and at home.” Was she able to 

create a space where she and her children might experience feelings of warmth 

and being at-ease? Are moments filled with these feelings enough to develop at-

homeness? 

Always, any experience of at-homeness that Arlene may have experienced 

within the confines of the cabin, were juxtaposed with the threat of violence. As I 

reflect on her experience, it is easy to imagine that the world-within-the-cabin was 

transformed in the absence or presence of her husband. Arlene’s experience of 

“home” was one of Jekyll and Hyde—depending on Ken’s absence or presence—it 

was either a place of warmth and safety or fear and injury. 

Seamon explains,  

As these feelings [of at-homeness] strengthen, the person may 

experience empathetic insideness, which requires a “willingness to be 

open to significances of place, to feel it, to know and respect its 

symbols.”
620

  

For many, home is associated with safety, warmth, and positive experience. But 

this is not always the case, as Manzo has shown in her article, “Beyond house and 

haven  toward a revisioning of emotional relationships with places.”
621

 

As I reflect on Arlene’s experience, I begin to understand that Relph’s 

designations of place experience, such as empathetic insideness, have wide 

implications for explaining our experiences. For Gail’s experience we saw how her 
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relationship to the place of Marion moved along the continuum, with increasing 

“insideness” before devolving into existential outsideness. In terms of Arlene’s 

experience, the interpretation of empathetic insideness might be applied quite 

differently. I am reminded of Relph’s description of the essence of place:  

Places occur at all levels of identity, my place, your place, street, 

community, town, county, region, country and continent, but places never 

conform to tidy hierarchies of classification. They all overlap and 

interpenetrate one another and are wide open to a variety of 

interpretation.
622

 

It would seem to me that our relationships with places are a lot like our 

relationships with people; for example, we form attachment, make commitments and 

attribute meaning to both of these phenomena. Some places, like some people play 

significant roles in our lives, such as our place of birth or our relationship with our 

mother. Each of these has the potential for deeply impacting our lives in ways that 

are both conscious and unconscious. Contractual relationships are another type of 

relationship that figure significantly, such as a marriage contract. These relationships 

also carry with them familial and cultural expectations that change over time, as we 

have seen in earlier chapters.  

Seamon describes empathetic insideness as “a situation in which the person, 

as outsider, tries to be open to place and understand it more deeply. This kind of 

experience requires interest, empathy, and heartfelt concern.”
623

 An understanding 

of Arlene’s experience of empathetic insideness can be understood both in terms of 

her relationship with place as well as her relationship with her husband. Arlene’s 
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survival depended on her developing empathetic insideness, with relationship to the 

place that she inhabited and with respect to her social role of being a wife—a 

position or “place” within the social construct of marriage— specifically, the wife of 

an abusive husband.  

As Seamon explaines, empathetic insideness requires a “willingness to be 

open to significances of place, to feel it, to know and respect its symbols.”
624

 In 

terms of Arlene’s experience I see that this attitude evolved on two different levels. 

One pertains to the geographical landscape that she found herself in—the 

“wilderness” of western Montana—the other to her relationship with Ken—as a 

victim of his violent and oppressive behavior. Her survival depended on her 

willingness to be open to the significances of these places, to feel them, and to come 

to know and respect their symbols. Her success was a result of her willingness to 

navigate these relationships as a woman of courage who waited patiently for the 

right moment to escape. 

Arlene understood the significance of the geographical location of 

Boisvert camp as a remote location in the wilds of western Montana. She 

appreciated the limitations it placed on her movement from this place to another 

and especially in the dead of winter. She knew and respected the “symbols” or 

signs of winter in the wilderness and the vulnerability of traveling on foot, alone 

and with two small children. Escape from here was impossible. The other 

condition for which she was keenly aware was her position as a battered woman. 
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She understood from several years of abuse the necessity of remaining 

open to the significance of her place, to be perceptive of her own feelings as well 

as the feelings of her husband, to know all of the intricacies of his moods and 

actions, to remain one step ahead of a swinging fist. She lived with an explosive, 

violent, man and it was in her best interest to be able to second guess his emotions 

and his actions. Her survival and the survival of her children depended on it. She 

read her “place” like one reads a map—negotiating and navigating with patience 

and courage until the moment arrived for her to escape. 
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Chapter 7: Conclusion: The Snake Has Its Tail 

Places are fusions of human and natural order and are the significant 

centres of our immediate experiences of the world. They are defined less 

by unique locations, landscapes, and communities than by the focusing of 

experiences and intentions onto particular settings. Places are not 

abstractions or concepts, but are directly experienced phenomena of the 

lived-world and hence are full with meanings, with real objects, and with 

ongoing activities.
625

 

The Meaning of the Place of Marion, Montana  

The discovery and recovery of the stories of Kau’xuma’nupika, Gail 

Peters Little and Arlene Wehr LaPierre are obvious consequences of my 

engagement with the place of Marion, Montana. In this final chapter I present 

some of the meanings that have been revealed through a hermeneutic of place, a 

conversation encompassing “topography, memory and the presence”
626

 of three 

women and their stories in relationship to Marion, Montana.  

The focus of this concluding chapter is consistent with the primary 

research question that guided this study: what layers of meaning can I derive 

about this place and the three particular individuals experience of the place of 

Marion, Montana, specifically, the narratives of Kau’xuma’nupika, Gail Peters 

Little, and Arlene Wehr LaPierre? As emphasized in author William Dodge’s 

discussion of interpretive geography, the meaning or interpretation that I seek is 

one of dialogue between the information gathered, the place of Marion, and the 
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people. By “people” I include myself, the researcher, who is “embedded within a 

particular intellectual and institutional context.”
627

 

Edward Relph’s discourse on the essence of place and his discussions of 

place in terms of insideness and outsideness provide a useful framework for 

presenting this analysis. The focus of our intentions, interest, and concerns 

determines the level of insideness or outsideness experienced.  

To be inside a place is to belong to it and to identify with it, and the more 

profoundly inside you are the stronger is this identity with the 

place….From the outside you look upon a place as a traveler might look 

upon a town from a distance.
628

  

However, the distinction between the two is more than a simple dichotomy. 

In his article, “A Singular Impact  Edward Relph’s Place and 

Placessness” David Seamon provides a conscientious summary of Relph’s 

discussion of insideness and outsideness, which he considers to be Relph’s 

primary contribution to an understanding of place.
629

 Seamon writes,  

Relph argued that outsideness and insideness constitute a fundamental 

dialectic in human life and that, through varying combinations and 

intensities of outsideness and insideness, different places take on different 

identities for different people, and human experience takes on different 

qualities of meaning and feeling.
630
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Relph identified seven levels or modes of “intensity with which we experience 

outsideness and insideness.”
631

 Seamon explains, “The value of these modes…is 

that they apply to specific place experiences yet provide a conceptual structure in 

which to understand these experiences in broader terms.”
632

  

We can view each of the three individuals’ experience of the place of 

Marion along Relph’s continuum of insideness and outsideness.
633

 These modes 

of experience are malleable, “as our intentions vary, so the boundary between 

inside and outside moves.”
634

 I categorize their experience of place along this 

continuum in order to better understand their experience of and relationship to this 

place. I will briefly describe what this means for each of the stories and then give 

more details below. 

Without question, we can understand Kau’xuma’nupika’s experience of 

place as existential insideness, “or complete and unselfconscious commitment to a 

place.”
635
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Relph explains, “someone who does experience a place from the attitude of 

existential insideness is part of that place and it is part of him.”
636

 

Gail’s experience is a good example of how a person’s relationship with a 

place can change over time depending on experiences, commitment, and 

intentions. In other words, outsideness can potentially evolve into insideness and 

insideness can devolve into outsideness. We will see that this was exactly what 

happened for Gail in her relationship to this place—her experience of Marion 

evolved from the level of objective outsideness to behavioral insideness, 

empathetic insideness, then existential insideness, and back around, to existential 

outsideness. I will explain more about this later. 

Arlene’s relationship to the place of Marion was restricted by 

circumstances outside her control that led to an experience of existential 

outsideness without opportunity to evolve. In addition, Marion as her temporary 

“home” was characterized by domestic violence, adding to the alienation she 

experienced. More will be said about this in subsequent pages.  

One of the important and challenging characteristics of my dissertation is 

that it forces me as well as the reader to move between two worldviews whose 

histories have become interwoven over the past few hundred years—the  

western/European worldview and the Indigenous worldview—this became 

particularly evident when I began writing this final chapter. An interpretation of 

the meaning of the place of Marion, Montana and the layers of meaning revealed 
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through the telling of the three stories underscores the stark contrast between 

these worldviews and their influence on shaping the relationship to place for each 

of these individuals. 

What is interesting, is that these three individual’s relationship to the place 

of Marion, Montana reflects the growing disconnect with place within our culture, 

one that Relph describes as placelessness.  

Placelessness describes both an environment without significant places 

and the underlying attitude which does not acknowledge significance in 

places. It reaches back into the deepest levels of place, cutting roots, 

eroding symbols, replacing diversity with uniformity and experiential 

order with conceptual order.
637

 

One example of a conscious effort to create placelessness is seen in the long 

history of the colonization of the Americas in the destruction of Indigenous 

cultures and the displacement of the people, the original inhabitants of this land. 

Let us now turn to the narratives and each individual’s relationship with the place 

of Marion, Montana. 

Kau’xuma’nupika 

 As I review the story of Kau’xuma’nupika I begin to understand that he 

had the most intimate and profound relationship with the place that we know 

today as Marion, Montana. I wrote in a previous paragraph that 

Kau’xuma’nupika’s experience of place can be understood as existential 

insideness, an experience that is characterized by commitment, hyper-awareness, 

and directed attention. Leslie Marmon Silko used the words “relentless attention” 

in describing the ancient Pueblo people’s attentiveness to the earth and sky around 
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them.
638

 Relph writes, “For the existential insider…there is a gradual and subtle 

development of an identity with and of his place that begins in childhood and 

continues throughout life.”
639

 Recall the words of Vine Deloria, Jr., quoted in 

Chapter 4, where he describes a Native American  

identity so strong as to be virtually indistinguishable from the earth itself, 

the human being, as it were, completely in harmony with the Mother Earth 

and inseparable in every way.
640

 

 As a Ktunaxa, Kau’xuma’nupika’s cultural identity was profoundly linked 

with this place—the heartland of his people’s aboriginal homeland. He was this 

place and the place was him. Let us consider some examples from his story that 

support this understanding of his experience. 

 Throughout his life, Kau’xuma’nupika was known by several names 

including Qúqunok patke, One Standing (lodge) Pole Woman, Kau’xuma’nupika, 

(Gone-to-the-Spirits) and Qánqon kámek klaúla, (Water-Sitting-Grizzly.) Each of 

these names refers to a place or an aspect of a place. “Lodgepole” is a type of pine 

tree and a lodge pole was used in some Indigenous structures; “Gone-to-the-

Spirits” indicates a departure or journey away from one place to another; “Water-

Sitting-Grizzly” portrays a specific image of a large animal, the grizzly bear, 

sitting in the water. As the name he took as a warrior, it indicates a comfort and 

embeddedness with place. 
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 Evidence of the everyday life activities of the Kootenai is found in 

yaqakmu’inki or Pleasant Valley including local memory of hunting and 

gathering parties, Indian encampments, teepee rings, and grave sites. During 

Kau’xuma’nupika’s lifetime, this place witnessed and participated in the lived-

experiences of a people whose lives were inextricably linked with the land. This 

place would have been familiar with human actions, situations, events, behaviors, 

and meanings specific to the lifeworld
641

 of the Ktunaxa. The land remembers 

this in the beads that rise out of the Earth and in the pictographs preserved on the 

rock wall. 

 Kau’xuma’nupika demonstrated a life-long commitment to this place, the 

region of his aboriginal homeland. One example of this was his role as a prophet 

on the Columbia Plateau and his involvement in seeding the Prophet Dance. In the 

discussion of the prophet and revitalization movements found in Chapter 4, I 

presented information from Native American author, Greg Sarris, who describes 

these phenomena as foundational to “a fierce Indian resistance.”
642

 Gray Whaley 

also establishes the influence of Native prophecies on political and historical 

events. Whaley explains that prophecy narratives were “attempts to seek order 

                                                 
641

 David Seamon defines lifeworld as “the typical, taken-for-granted context of 

everyday experience of which, most of the time we are unaware.” Seamon, “Lived 

Bodies, Place, and Phenomenology,” 1. 

642
 Sarris, Keeping Slug Woman Alive, 304. 



 

283 

 

and meaning” and are seen “as successful engagement with changing ideas and a 

changing world.”
643

  

 Kau’xuma’nupika was actively involved in the Indian resistance and the 

political and historical events of his day. In addition to his involvement in these 

movements, he acted as a courier and guide. He used his knowledge and skills to 

manipulate the political and economic events of his time as a means to protect and 

preserve his homeland and the future of his people. All of these activities are 

indicative of a strong commitment to place, a distinguishing characteristic of 

existential insideness. 

Gail Peters Little 

As I stated earlier in this chapter, Gail’s experience of Marion, Montana is 

a good example of how a person’s relationship with a place can change over time 

depending on experience, commitment, and intentions. In 1937 Gail moved from 

the city of Spokane to the remote region of Pleasant Valley in Marion, Montana. 

Initially, the place of Marion, Montana was simply one of a number of potential 

locations that she and her husband would consider in their selection of a ranch 

site. They were not yet committed to any one place as their future home. It is 

reasonable to describe this stage of her experience of Marion as one of objective 

outsideness. Relph describes objective outsideness as:  

The deliberate adoption of a dispassionate attitude towards places in order 

to consider them selectively in terms of their locations or as spaces where 
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objects and activities are located, involves a deep separation of person and 

place.
644

 

It was important for Gail (and her husband) to maintain an objective 

attitude as they considered various places for purchasing land for a cattle ranch 

and raising a family. This kind of attitude allowed them to look at the pros and 

cons of a place. For example, recall that before choosing the Lynch Ranch in 

Pleasant Valley, Jake had visited the Chamberlain Basin in Idaho. Even though he 

thought highly of this place, he recognized the impracticality of it in terms of its 

extreme remoteness. 

A preliminary visit to Pleasant Valley to look at the Lynch Ranch led to 

their decision to purchase the Lynch Ranch and to make it their primary 

residence. Their intentions, interest, and actions signified a level of commitment 

to the place of Marion and the community of ranchers residing in Pleasant Valley. 

Gail’s experience (and that of her family) evolved from that of objective 

outsideness to behavioral insideness. David Seamon describes behavior insideness 

as follows: 

A situation involving the deliberate attending to the appearance of place. 

Place is seen as a set of objects, views, or activities. For example, the 

experience we all pass through when becoming familiar with a new 

place—figuring out what is where and how the various landmarks, paths, 

and so forth all fit together to make one complete place.
645

 

As a newcomer Gail not only had to learn the lay of the land but navigate 

the community of relationships, natural and human, that made up the place of 
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Marion.
646

 When we arrive at a new place that is completely unfamiliar to us, our 

senses are hyper-aware of our surroundings and the qualities they express. It is 

easy to imagine the newness of Gail’s experience  the big sky, the rolling hills, the 

smells of meadow grasses, tamarack, and pine; the wild calls of coyotes and elk, 

the diversified song of birds and water fowl. Even the more domestic noises of the 

horses and cattle would’ve been new and unfamiliar to a city girl. 

The transition from living in a city to living on a remote ranch would 

provide a wealth of new experiences and a level of commitment to place not 

before experienced but required for a successful adaptation to this new lifeworld. 

As Gail became more and more familiar with this place her experience evolved 

through the demands of everyday life into an empathetic insideness.
647

 Seamon 

explains that this mode of experience is one in which “the person, as outsider, 

tries to be open to place and understand it more deeply. This kind of experience 

requires interest, empathy, and heartfelt concern.”
648
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Through the experiences of living on the land, observing and experiencing 

the natural environment, developing the skills required to run a cattle ranch, and 

participating in the communal events of the valley Gail came to know Marion 

from the inside, from the attitude of existential insideness.  

It is the insideness that most people experience when they are at home and 

in their own town or region, when they know the place and its people and 

are known and accepted there.
649

  

The fact that Jake and Gail and their family were included in the book about the 

history of Pleasant Valley is a confirmation of their belonging to this place. Other 

facts point to their having developed a degree of existential insideness. For 

instance, it is a place that Jake and Gail and their children often returned to in 

their conversations about their lives. 

I write in Chapter 4 about how, over the years of living on the land, Gail 

developed a love of the land through knowledge, appreciation, and connectedness 

to the place of Pleasant Valley and the community of Marion. Gail’s involvement 

and commitment to this place was made evident in her essays and our interviews 

about her life in Pleasant Valley. She embraced this new way of life with a 

passion and became a confident ranch and outdoors woman. Human experience of 

place is not static, but a dynamic and variable relationship and as I mentioned 

earlier in this chapter, our attitudes toward a place can change. 

I write in a previous paragraph that Gail had developed a “degree” of 

existential insideness. Relph writes about the “many possible levels of 
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insideness,”
650

 and in his article about the film, Sunshine State, Seamon 

demonstrates the various shades of insideness and outsideness and the 

possibilities of transitioning from one to another. In 1956, after their children had 

reached adulthood, Jake and Gail sold the Lynch Ranch. It is apparent in writing 

Gail’s story that she had developed a genuine attachment to Pleasant Valley and 

Marion. Yet, even though it was her husband’s choice, she was willing to 

relinquish it through the sale of the ranch. It wasn’t easy for Gail to leave behind a 

place and a way of life that she loved. But her commitment to her husband and 

her marriage was greater than her commitment to place. 

This shift from living in the place of Marion to living outside resulted in a 

shift from an experience of existential insideness to one of existential outsideness. 

Relph’s description of insideness and outsideness are useful for understanding the 

dynamics of insideness and outsideness. He writes, 

The manifestations of the difference between inside and outside are many 

and obvious—the walls of buildings and of old cities, town limit signs, 

national frontiers, phrases such as “in town” and “out of town.” In this 

context the significance of doors, gateways, and thresholds becomes quite 

clear. Eliade…summarises it  “The threshold concentrates not only the 

boundary between inside and outside but also the possibility of passage 

from one to the other.’
651

 

Gail’s experience of Marion evolved from the level of objective 

outsideness to behavioral insideness, then existential insideness, and back around, 

to devolve into existential outsideness. Seamon describes the latter as a “situation 

where the person feels separate from or out of place. Place may feel alienating, 
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unreal, unpleasant, or oppressive. Homelessness or homesickness would be 

examples.”
652

 It isn’t difficult to understand that Gail’s experience was one of 

homesickness or mal du pays. In addition, I believe it signaled a deep loss for her 

and her family; one that shaped their individual and family identities. 

Gail never again lived in Marion or on any other ranch. Ranching in 

Pleasant Valley was a way of life that provided her with many good memories, a 

sense of belonging, and in the end a sense of longing for a place that had 

contributed significantly to her identity. The emotional bonds that she formed in 

relationship with this place connected her to this place. In fact, her experiences 

and that of her immediate family had a lasting impact on them. 

I mention in an earlier chapter that Gail’s son, Charles, who is my father 

moved frequently. I recognize a similar pattern of wanderlust in his parent’s lives 

over the years as they lived in many different places including numerous locations 

within Washington State, Alaska, western Montana, and New Mexico. But the 

one place that they return to and take other family members to is Pleasant Valley 

in Marion, Montana. I remember a paternal family reunion in 1999 that took place 

at Gail’s home in Libby, Montana. One of the main activities was several car 

loads of family members trekking out to Pleasant Valley. On one of my research 

trips, Charles and Lee drove my sister and I through Pleasant Valley, stopping at 

all of the significant places that they recalled from their years growing up there, 

telling personal stories associated with this place. I see these activities as family 

pilgrimages. 
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Lynne C. Manzo, University of Washington professor and author talks 

about the emotional bonds, both positive and negative that people form in 

relationship to places. In her discussion about sites where tragic events took place, 

I see how Gail’s (and her children’s) emotional bonds to the place of Marion and 

Pleasant Valley held great significance, even after years of being away. This 

significance was transferred to extended family members, such as myself. The 

tragedy for my paternal family was the relinquishment of their place in Pleasant 

Valley. I believe that the loss Gail and her children experienced through the 

relinquishment of this place deepened their emotional bonds to it. Manzo writes, 

The fact that so many make pilgrimages to these locations stands as 

testimony to the importance of such places as avenues through which 

people can express grief, connect with lost loved ones and begin to 

heal.
653

  

This has been true for my paternal family. It was at the family reunion in western 

Montana that my siblings and I encountered many of our paternal family members 

after years of alienation. Gail’s second-born son, Lee, passed away this past June. 

Charles spread his ashes on the hills overlooking the Lynch Ranch. I think it is 

significant, in terms of the familial bonds associated with this place that Pleasant 

Valley is the only place that I myself have returned to with my own children and 

grandchild. 

Arlene Wehr LaPierre 

Arlene’s experience of Marion was as an outsider with no opportunity to 

formulate an intimate relationship with this place because she was held captive 
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within a cabin on MacGregor Lake. Her relationship to the place of Marion was 

restricted by circumstances outside her control and led to an experience of 

existential outsideness. In contrast to Gail’s experience, that in the end was 

characterized by loss and longing, I imagine that for Arlene, this place felt 

“alienating, unreal, unpleasant and oppressive.”
654

 

It was not the place itself, but her experience of Marion—a temporary 

“home”—characterized by domestic violence that created a sense of alienation 

and oppression. We learned in the chapter about Arlene’s story that marriage and 

the home were socially and culturally expected to be at the center of white 

women’s lives in the 1950s and 1960s. We also learned that even under the best 

of circumstances, the place that was to be valued above all others could be a place 

of drudgery and pain. Relph acknowledges that places of attachment are not 

always places of admiration. “The places to which we are most committed may be 

the very centres of our lives, but they may also be oppressive and 

imprisoning.”
655

 For Arlene, the place of Marion was a literal place of oppression 

and imprisonment. Relph’s description of existential outsideness paints a bleak 

picture of Arlene’s experience. 

 The restrictions placed by her husband on her movements and engagement 

with the place of Marion meant that Arlene could not engage in the process of 

evolving a sense of place. There was little opportunity to become familiar with the 

landscape or the people. This lack of engagement with place coupled with the fear 
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of violence prevented Arlene from opening up to this place and getting to know it. 

This does not mean, however, that for Arlene, Marion was a meaningless place. In 

an article for Journal of Environmental Pschology, L.C. Manzo writes, “Research 

suggests that places where negative experiences occur are as meaningful as places 

where needs are met and succor is found.”
656

 

 Relph’s description of private and personal places is useful, “All places 

and landscapes are individually experienced, for we alone see them through the 

lens of our attitudes, experiences, and intentions, and from our own unique 

circumstances.”
657

  In the confines of a one room cabin set at the edge of a 

crystal, clear lake surrounded by tall trees, and open sky Arlene’s sense of place 

was circumscribed by the boundaries of four walls and a locked door. From the 

confines of this lake cabin, Arlene cared for herself and her two small children. 

Even a locked cabin is a place.  

 We know that Arlene’s experience of the place of Marion involved intense 

emotion associated with a tragic event, specifically her husband’s murder of two 

elderly persons. As a result of this event she came to the stark realization of the 

immense danger of her circumstances and developed a resolve to get free of the 

man who had tormented her and held her captive for more than three years. Even 

though we would characterize her experience and emotions as negative, the 

potential for meaning associated with Marion is just as convincing as it was for 

Kau’xuma’nupika and Gail. 
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My mind is flooded with questions regarding Arlene’s experience at 

Boisvert camp in Marion, Montana. Did her experiences contribute to her 

determination, courage, and strength to plan for and execute her escape? Did this 

place continue to hold deep meaning and significance because of the secret she 

carried with her for thirty-eight years? Did she maintain an attachment to this 

place and was it conscious or unconscious? In what ways did her experiences in 

Marion shape her individual identity? 

 I don’t think we can answer these questions without further information 

from Arlene and she is not here to give it to us. I want to conclude this section 

with a quote from Relph’s book, Place and Placelessness, about the essence of 

place and some final words about Arlene’s experience  

The essence of place lies in the largely unselfconscious intentionality that 

defines places as profound centres of human existence. There is for 

virtually everyone a deep association with and consciousness of the places 

where we were born and grew up, where we live now, or where we have 

had particularly moving experiences. This association seems to constitute 

a vital source of both individual and cultural identity and security, a point 

of departure from which we orient ourselves in the world.
658

 

We can say for certain, based on Arlene’s story that she had a particularly 

moving experience in the place of Marion and that it served as a point of 

departure from which she oriented herself in the world. In fact, I would argue that 

for each of these individuals, Marion, Montana constituted a point of departure 

that set a particular course for each of their lives. 
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Placelessness 

One of the important and challenging characteristics of my dissertation is 

that it forces me as well as the reader to move between two worldviews whose 

histories have become interwoven over the past few hundred years—the  

western/European worldview and the Indigenous worldview—this became 

particularly evident when I began writing this final chapter. An interpretation of 

the meaning of the place of Marion, Montana and the layers of meaning revealed 

through the telling of the three stories underscores the stark contrast between 

these worldviews and their influence on shaping the relationship to place for each 

of these individuals. 

An interesting aspects of these three individual’s relationship to the region 

of Marion, Montana reflects the growing disconnect with place within our culture, 

one that Relph describes as placelessness.  

Placelessness describes both an environment without significant places 

and the underlying attitude which does not acknowledge significance in 

places. It reaches back into the deepest levels of place, cutting roots, 

eroding symbols, replacing diversity with uniformity and experiential 

order with conceptual order.
659

 

E. Relph identifies certain  

processes, or perhaps more accurately “media,” which directly or 

indirectly encourage “placelessness,” that is, a weakening of the identity 

of places to the point where they not only look alike but feel alike and 

offer the same bland possibilities of experience. These media include mass 

communications, mass culture, big business, powerful central authority, 

and the economic system which embraces all these.
660
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Each of these “media” play central roles in the colonization and empire building 

in North America. Based on his discussion, I view placelessness as the result of 

the destruction of diversity, including cultural, ecological, spiritual, and economic 

diversities. The basis of placelessness is the homogenization of human 

experiences of place. 

The long history of the colonization of the Americas is one example of 

efforts that consciously and unconsciously led to the experience of placelessness 

among Indigenous and Euro-American peoples. This is particularly evident in the 

destruction of Indigenous cultures and their displacement from their original 

homelands. 

Male violence, oppression and sexism underlie the history of colonization 

in the Americas, as well as each of the narratives chosen for this dissertation. As a 

result of these forces and the addition of racism, the land-based way of living of 

the Ktunaxa people was being irreversibly altered through the introduction of 

European practices and institutions. During Kau’xuma’nupika’s life time Ktunaxa 

culture was being threatened through the appropriation of tribal practices, tribal 

lands and its resources. The following examples demonstrate the impact of 

colonization such as the marriage practice, á la façon du pays, of the North 

American fur-trade society, the introduction of guns and ammunition, and the 

building of roads and railroads to support the mass movement of people and 

goods.
661

 At the core of all of the changes brought by colonization and empire 
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building is the creation of placelessness for the Ktunaxa and other ndigenous 

people of North America. 

The taking of Indian wives by fur traders is a complex history. In some 

cases, the wives suffered oppression under patriarchal rule. The taking of Indian 

wives interrupted and interfered with Indigenous social relationships and 

undermined the roles of Indian women. This was especially true in cases where 

fur traders married Indian women and subsequently left their wives and mixed-

blood children behind when they returned to their own countries. The situation 

became more complicated and racial prejudice increased with the arrival of white 

women to North American fur trading communities. Historian Sylvia Van Kirk 

writes, “With the appearance of women of their own race, the fur traders began to 

exhibit prejudices toward native females which had previously been dormant.”
662

 

Some fur traders abandoned their native wives in order to marry a white woman. 

Circumstances became especially difficult for women of mixed-blood 

especially with the coming of missionaries. In her discussion of a British 

settlement in Canada in the early 1800s Van Kirk explains, 

The attitudes brought by the clergy, who viewed themselves as the 

upholders of civilization, were to have a far-reaching impact upon the 

women in fur-trade society, especially the rising mixed-blood generation. 

Fur-trade officers, most of whom were Protestant, looked to the Church of 

England missionaries to assist them in providing the education needed to 

equip their daughters with the manners and morals of young Victorian 

ladies. A number of mixed-blood girls were to receive praise for becoming 

“quite English.” This process, however, had the unfortunate consequence 

of making them, like their white counterparts, increasingly vulnerable and 

dependent upon male protectors. In reality, the more acculturated a mixed-

                                                 
662

 Van Kirk, Many Tender Ties, 201. 



 

296 

 

blood woman became the more she lost that sphere of autonomy and 

purpose which native women had been able to maintain.
663

 

This is relevant to Kau’xuma’nupika’s story because it gives us a context 

for understanding her experience as a fur trader’s wife, even though it was for 

only a short time. In the early 1880’s, as the native wife of August Boisvert, 

Kau’xuma’nupika lived with fur trader David Thompson and his wife, a metis 

woman, and their children at Kootenay House in the region known today as 

British Columbia. It is possible that she witnessed firsthand the loss of autonomy 

and purpose of native women.  Van Kirk’s history of native women and mixed-

blood women within fur-trade society documents both positive and negative 

impacts of á la façon du pays on Indigenous women and their culture. Although it 

is not possible for me to go into detail about this history, it serves as an example 

of colonial influence on the creation of placelessness for the Ktunaxa people and 

especially for the metis population. Van Kirk writes,  

For a mixed-blood woman who lacked close ties to her Indian relations or 

was unaccustomed to the hardship of their existence, life was fraught with 

danger after the withdrawal of white male support through death or 

retirement.
664

 

The introduction of guns and ammunition is another example of how a 

culture of male violence impacted the Indigenous peoples. Access to European 

weaponry led to increased intertribal strife and violence, especially as Indigenous 

communities were forced off their lands and made to inhabit the territories of 

other tribes.  In addition, the introduction of European religious practices and 
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values through the establishment of missions and compulsory Indian schools can 

be understood as acts of violence from an Indigenous historical and cultural 

perspective because the objectives were often directed at the complete 

assimilation of Indian people into Western culture. 

One other significant impact of colonization on the region and its people 

was the creation of roads and railways. Looking at a road map one can see that the 

place where the town of Marion is located is a crossroads or intersection for 

travelers today, as well as for Indigenous travelers of the past. Travelers 

journeying north to the Upper Fisher and Kootenai Rivers, south to the Little 

Bitterroot River, east to Flathead Lake, or west to Bonner’s Ferry and the 

Columbia Plateau might traverse this particular place. 

The town of Marion, Montana  is nestled amongst several mountain 

ranges—the Purcell-Cabinet Mountains to the north and northwest, the Salish 

Mountains to the north and northeast, and the Bitterroot Mountains to the south. 

One of two main routes leading into Pleasant Valley and Lost Prairie is over 

Haskell Pass. Marion is situated along US Highway 2, about 70 miles east of the 

town of Libby and 21 miles west of the city of Kalispell. The town of Marion sits 

at a crossroads, at the intersection between US Highway 2 and Pleasant Valley 

Road. Depending on whether you are traveling east or west, make either a right or 

left turn off of Highway 2 and onto Pleasant Valley Road. This road winds 

through Marion and along the shores of Bitterroot Lake before going over Haskell 

Pass and into Pleasant Valley.  
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Geographically, Marion represents the liminal space between here and 

there—between Highway 2 and Pleasant Valley, between the Kootenai River 

Basin to the north, and the Bitterroot Mountains to the south, between Libby to 

the east, and Kalispell to the west—between “civilization” and “wilderness.” 

Author, rancher and life-long resident of Northwest Montana, Darris 

Flanagan explains that in the span of less than a hundred years the complex 

network of Indian trails that criss-crossed this region prior to the arrival of 

European-Americans would be irreversibly altered through their appropriation by 

colonists, settlers, and empire builders.
665

 Historian, Kathryn McKay describes 

some of the continuity and changes in travel and transportation in northwestern 

Montana: 

The earliest travel routes through northwestern Montana were trails 

developed by Native Americans. By the 1880s, a handful of wagon roads 

had been built in the Flathead, and soon a few ferries and bridges, plus 

steamboats on Flathead Lake, improved the transportation network. The 

coming of the Great Northern Railway to the valley in 1891 offered 

greatly improved access to points along the line. By the 1920s, there was 

political pressure and funding available for improved roads for automobile 

use.
666

 

These historical changes can be seen in the region of Marion and Pleasant 

Valley. Indian trails used to pass directly through Marion and Pleasant Valley.
667

 

“In 1891 there was a wagon trail from Horse Plains to Pleasant Valley, some sixty 

five miles distance, for the purpose of forwarding supplies to the Great Northern 
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Route.”
668

 The town of Marion, Montana came into existence in 1892 as a result 

of the construction of the Great Northern Railroad. In this same year the Great 

Northern Railway extended its mainline through Pleasant Valley. The track 

followed what is today, Pleasant Valley Road from Marion, over Haskell Pass and 

across the valley north to Jennings on the Kootenai River.
669

 

The coming of the railroad enabled settlement and exploitation of the land 

on a scale not previously possible. It facilitated the transport of cattle, resources, 

and people. Relph includes mass communication (e.g., transportation) in his 

discussion of placelessness. He writes,  

Roads, railways, airports, cutting across or imposed on the landscape 

rather than developing with it, are not only features of placelessness in 

their own right, but, by making possible the mass movement of people 

with all their fashions and habits, have encouraged the spread of 

placelessness well beyond their immediate impacts.
670

 

In addition to the near extinction of small, fur-bearing animals extracted 

from the region and shipped for sale in Europe, millions of head of cattle grazed 

on native grasses before being shipped to markets across North America; 

thousands of tons of silver and copper extracted from the Anaconda copper mines 

in Butte, Montana; millions of acres of land belonging to the Indigenous 

inhabitants appropriated by Euro-Americans for the purpose of building 

settlements, cities, forts, and agricultural development. Agrarian practices of 
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Euro-Americans such as the building of dikes in Pleasant Valley by cattle 

ranchers for the purpose of irrigation altered the landscape and the ecological 

niches of the flora and fauna. 

The European-American practices and institutions introduced during the 

life time of Kau’xuma’nupika that inevitably undermined the Ktunaxa Nation 

continue to influence the region of Marion, Montana, including the landscape and 

its inhabitants, human and nonhuman. The economic, political, and cultural forces 

at play consistently contribute to the destruction and alienation of places. Relph 

writes,  

In creating products for profit it seems that places merit little concern, 

whether in the production, management, or retailing of those products, or 

in their use in the landscape…Furthermore the sheer scale of modern 

mining, manufacturing, and business enterprises tends to obliterate places, 

whether through flooding by dam construction, digging them up for 

minerals, burying them beneath the slag heaps, or simply building over 

them.
671

  

Empire building not only consumed natural resources, it consumed people. 

Jean Jackson Wakefield provides a gruesome account of the building of the 

railroads through the Flathead Valley region of western Montana, intended to 

connect the cities, towns and valleys for the transport of people and goods.  
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Up over Haskell Pass from Bitterroot Lake to Pleasant Valley the rock and 

grade made it too difficult for individuals to build on a contract basis. The 

railroad assumed the task of building the grade and brought in many men 

of Oriental descent to work on the project. There are several theories as to 

how the grade was built, but the Great Northern must have recruited and 

transported large numbers of men of Oriental descent from Seattle to 

Montana in order to provide the man-power to build the railroad grade 

from Kalispell to Libby in only four months. 

Only five years earlier, the Northern Pacific had completed its 

transcontinental railroad through the Horse Plains Valley. In the June 6, 

1884 edition of The Missoulian it states that “During the construction of 

the railroad (Northern Pacific) between Spokane and Helena, a distance of 

about 380 miles, some 1,000 Chinamen died between these two points. 

That’s an average of eight Chinese dead for every three miles of railroad 

construction.” 

 Joe Boyer recalls in Horse Plains, Montana Territory that in the 

winter of 1882-1883 “Everything along the route had to be blasted, so they 

would drill a mile of holes, fill them with powder, and blow up the whole 

thing at once. Clods as big as a small house would be turned up and the air 

was alive with chunks of dirt. Many Chinese, while working in large 

numbers on the road, were also blasted, and were buried where they 

fell.”
672

 

Patriarchal Domination, Male Violence, and Sexism 

The destruction of Gail’s relationship with the places of Pleasant Valley 

and Marion, Montana were a result of patriarchal domination and social 

expectations that a woman defer to her husband in all decisions pertaining to 

marriage and the family. Implications of male violence, sexism, and patriarchy are 

understood through family recollections, including Gail’s own memories of 

physical and emotional abuse inflicted by the head of the household. Furthermore, 

evidence of violence, sexism, and patriarchy can be found in the historical 

account of Pleasant Valley and Lost Prairie documented by Jean Jackson 

Wakefield in her book, Where the Green Grass Grows.  
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Feminist authors, Barbara Ehrenreich and Deirdre English use the term 

patriarchy “to refer to a specific historical organization of family and social 

life.”
673

 They explain that in their discussions of the “decline of patriarchy” they 

are not “suggesting that male dominance has declined—only that it has taken a 

different historical form.”
674

 During the nineteenth and twentieth centuries in the 

community of Marion, Montana and the surrounding region, patriarchy may have 

been on the decline, but it was still the dominant social structure that defined 

women’s lives. Remnants of what Ehrenreich and English refer to as the “Old 

Order” predominated.
675

  Patriarchy remained the underlying social structure and 

an influential, albeit unconscious aspect of the lifeworld of the region and 

especially the west. Based on Wakefield’s text, the predominant role of women 

was as wives of settlers and ranchers. 

An affirmation of this is found in Wakefield’s introductory chapters and 

the list of original European-American inhabitants of Pleasant Valley and Lost 

Prairie. She writes, 

The original homesteaders in Pleasant Valley (in the order of their arrival 

in the valley) were Charles Lynch, Kern Maher, Jack Nowlan, William 

Orr, Frank Gardiner, Mike Glockle, A.W. “Bill” Merrifield, (W.A. Percell 
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should perhaps also be in this list) Charles Cross, Fred Herrig, Emanuel F. 

Buck, O.C. Hicks and George Thayer, George Doll and Frank Doll, W.A. 

Jones, and Alfred Lemon. Most of these claims were for 160 acres. 

 This listing of European-American inhabitants continues in three 

additional paragraphs and not one woman is mentioned, in spite of the fact that 

many of the men that are listed had wives. Sexist attitudes are couched in 

seemingly innocent statements that categorize women with livestock. For 

example, in a discussion about hard times for the Jackson family, Wakefield 

references a quote from a fellow resident of the valley. She writes,  

Money was scarce and the work was hard but as Rodney Peterson 

reminded me, there was an old time saying that went something like, 

“Ranching is toughest on horses and women.”
676

  

In another example of sexist attitudes, Wakefield describes an occasion involving 

a resident of Pleasant Valley. She writes,  

In 1896 Mr. Orr told his neighbor, Charlie Cross, that he was going to 

make a trip to Sandpoint, Idaho to get a cow and a calf. Charlie couldn’t 

figure why he was going so far just for a cow and calf. Mr. Orr returned, 

instead, with a bride and her five year old son from a previous 

marriage.
677

 

There is for example, the account of Wakefield’s grandmother, Kate 

Brundage Jackson, who “was widowed at the age of 45 with six of her kids still 

under her roof.”
678

 Wakefield describes the sexism her grandmother had to 

endure in order to provide a living for her family after her husband’s death  
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My Grandmother was quite direct in dealing with people. She lived in a 

time of universal male chauvinism and while a woman running a ranch in 

Montana was not unusual, men generally did not want to do business with 

a woman. It was not unusual for cattle buyers coming through to buy 

cattle, to pass up the Jackson Ranch because they felt that they would have 

to deal with a woman.
679

 

Wakefield describes an interesting difference between the private and 

public process of business for Kate Jackson and her family. Although outsiders 

were reluctant to do business with a woman rancher, this did not deter the family 

from working together to get things done. Wakefield explains,  

Virgil, Dad and Grandma always sat down and made the decisions at the 

ranch, but many people thought she did it alone because she was the 

spokesperson. I always considered the idea of her “ruling the roost” so to 

speak, as a bum rap against her because I knew better. I saw and heard 

their decision-making process and I knew that no one can run a 

cooperative venture successfully by proclamation.
680

 

Wakefield writes,  

My Grandmother served as an inspiration to me all of my life…her 

organization and perseverance kept the gang all working in the same 

direction which was an accomplishment within itself!
681

 

Even though Wakefield’s book is not women-centered,  she does include 

some stories of individual women. There is the unusual story of Nellie England 

Griffin. Wakefield recounts the unhappy circumstances that led to the death of 

Nellie’s husband, Ed Griffin. I find Wakefield’s introduction to this story a bit 

odd. She writes,  
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Not all of the characters in Lost Prairie and Pleasant Valley were men. 

One woman moved into Lost Prairie who came to be known as “Lost 

Prairie Nell” in the streets and the bars of Kalispell.
682

  

What I find unusual about this introduction is her statement, “one woman” as if 

there were no other women living in the valley, even though this story took place 

on July 30, 1945. 

The story is told that early one day Nellie and her husband Ed caught a 

ride into town with a neighbor. They returned late in the afternoon with a Mr. 

Dortch who claimed the Griffin’s were intoxicated and shared a bottle of whiskey 

on the ride home.
683

 When they arrived in the valley they found that their place 

was on fire.  

Ed Griffin objected to fire fighters being on his property and he ordered 

them off and threatened them. He then fought with Nell who was 

attempting to aid the firefighters.
684

 

One witness claimed that “he saw Griffin kicking his wife after she had 

been knocked down on the porch floor, and he started to drag her into the 

house.”
685

 Another witness stated, “After an argument Griffin returned to the 

house and began abusing his wife, threatening to kill her.”
686

 Griffin was then 
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arrested by Henry Search, Warden for the Northern Montana Forestry 

Association.  

They got as far as the front gate with Griffin, when he started to argue that 

they had no authority to arrest him. At that time his wife came out of the 

house with the rifle and shot saying, “That is the last time you’ll ever beat 

up on me.” Before the shot was fired, Griffin told his wife, “Go ahead and 

shoot you…”
687

 

A tourniquet was placed on Griffin’s leg and the sheriff and an ambulance 

were called.  

Dr. Munroe told of being called to the scene of the shooting. He said he 

found Griffin’s leg shattered and that he was placed in the ambulance and 

brought to Kalispell, with his wife accompanying him. Griffin died on the 

way, and Dr. Munroe said his death was undoubtedly due to shock and 

loss of blood.
688

  

“Coroner Harry Campbell asked Mrs. Griffin if she wished to testify, 

explaining her constitutional rights. She declined, but said, ‘I was scared to death 

of him.’” The jury found “the homicide was justifiable,” and although the County 

Attorney attempted to keep her on a second degree murder charge, there was 

insufficient grounds to hold her.
689

 

As I have stated already, many of the stories recounted in Wakefield’s 

book focus on the lives of the men in the valley although women figured just as 

significantly in its history. Unfortunately, this is common practice in the writing 

of US history. Most of the women mentioned in her book are wives of the men 

who inhabited the valley, with the exception of Nellie Griffin and the young 
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women who taught in the Pleasant Valley School. It is unfortunate that there is 

not more written about these women and their experiences as school teachers in 

the valley. 

For years the school was the center of social activities in the valley. Up 

until World War II, mainly single young ladies were hired as teachers. 

They helped organize everything from the Christmas program to dances 

where everyone brought his favorite records to play on the wind-up 

Victrola….The school houses were used by the community for card 

parties and skits, Ladies Club, parties and dances, Pleasant Valley Grange 

and in the late 40s, 4-H meetings. The schools served as the community 

hall.
690

 

The job of a school teacher in a rural community was not an easy one. 

The rural teacher had more responsibilities than her city counterpart. The 

cleaning, sweeping and dusting was the duty of the teacher and when she 

arrived each morning she had to split kindling, and start a fire in the 

furnace or stove. The trustees hired someone to deep-clean the school-

house twice a year; but otherwise, it was up to the teacher.
691

 

Prior to 1941, the school teacher boarded with one of the families in the 

valley.  

Beginning in 1941, the teachers at the Pleasant Valley School began to 

live in the school. Gladys Dahlgren boarded with Jake and Gail Little 

during the 1940-41 year. The following year, Marcella Mingle was the 

first teacher who had a car. She closed off the south cloak room and used 

it for her bedroom and she cooked in the basement on a wood cook 

stove.
692
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It wasn’t until 1947-1948 that a teacherage was added onto the school house, built 

by Wakefield’s father, Kenneth Jackson.
693

 Housing was not the only challenge 

faced by these women. There was the isolation of living in a remote area as well 

as the social challenges of living in a tight-knit community. Wakefield writes, that 

the “school was where the community came together” as well as “where the 

community became divided.”
694

 

It didn’t seem to matter what teacher was hired, someone took exception 

to what she was doing, or how she did it and it was usually some 

inconsequential thing. Sometimes quite a ruckus was stirred up within the 

community. Perhaps it was exacerbated by the isolation of the community 

which resulted in cabin fever. During the eight years that I attended the 

school no teacher was ever fired, but this in-fighting and power struggle 

contributed nothing to the educational quality for the students and was an 

unnecessary distraction for the children attending the school and an 

additional hardship on the teacher.
695

 

 It is easy to read into these accounts of the lives of these school teachers 

the toil, the isolation, and the loneliness characteristically experienced by women 

living in remote areas. I see similarities between the role of the teacher and the 

role of ranch women, roles that came with a great deal of responsibility but little 

authority.  As teacher, these young women taught the children, maintained the 

school house, and supported and cared for the community. 

 Here are names of some of the women homesteaders, ranchers, and 

teachers from Marion, Pleasant Valley and Lost Prairie mentioned in Wakefield’s 

book: 
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Petrena Buckley, Kate Nowlan Lynch, Grace White Nowlan, Esther 

Elizabeth Orr, Mary Kuhn Rau, Bernice Brown Peterson, Kate Brundage 

Jackson, Elizabeth Price Jackson, Metta Steere, Mary T. Hartt, Olive 

Passey, Ada Green, Josephine Jaquette, Bessie Price, Mildred Wehr, Ida 

Fenton  Hardy, Loretta Kelley, Gladys Dahlgren, Shirley Ellingson, Nora 

May Robbe, Alma Orr Sipe, Grace E. Haines Monk, Frances Wells Bailey 

Schrock, Ethel Money, Nellie England Griffin, Willamena Adolphina Kat 

DeJong, Frances Stella Morris Little, Velma Lowe Lund, Rose Berry 

Gibbs, and Esther Lentz McIntyre. 

The “longer narrative” of male violence, sexism, and male domination are 

explicit in Arlene’s story. They were bodily experiences for her that resulted from 

the torture and abuse inflicted by a man that behaved as if she were an object to 

possess and dominate. He behaved towards her much like European-Americans 

have behaved toward the land, as something to own and control. Two important 

ecofeminist authors who analyze the relationship between science, nature, and 

woman include Susan Griffin and Vandana Shiva.
696

 Griffin demonstrates 

through powerful and poetic prose how the logic of science is both anti-life and 

anti-woman
697

 and how a patriarchal culture’s interactions with the natural 

world—characterized by exploration, exploitation, devaluation and destruction—

is mirrored by the interactions of men toward women. Throughout her book, 

Griffin gives poignant depictions that illustrate the relationship of patriarchal 

culture’s mastery over nature with the subjugation of women. Land becomes a 

woman awaiting exploration, possession, and exploitation for the fulfillment of 

desires. 
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Griffin’s words echo the brutality of Arlene’s experiences  

Now, he must conquer her wildness, he says, he must tame her before she 

drives him wild, he says…He makes her his own. He encloses her. He 

encircles her. He puts her under lock and key. He protects her…The land 

is brought under his control…Whatever she brings forth he calls his 

own…He is determined he will master her. He will make her produce at 

will. He will devise ways to plant what he wants in her, to make her yield 

more to him…What he possesses, he says, is his to use and to abandon.
698

 

There can be no argument that stories, like Arlene’s, of male violence 

against women have been and continue to be marginalized and suppressed. Our 

understanding of place and memory as described by authors like Paul Devereux 

and Phillip Sheldrake force us to engage with place beyond mere observations of 

the physical. When we pay attention to the narratives associated with particular 

places, we create a space for the marginalized and suppressed histories to be 

heard. Philip Sheldrake writes, 

We need to become aware of what might be called “a longer narrative” in 

which “the others” who have been made absent by those who control 

public or institutional histories are now being restored as people who are 

fully present. They are no longer a presumed and distant ‘them’ removed 

from a vague and tacit “us.” The notion that place relates to issues of 

empowerment and disempowerment forces us to think of multilocalities 

(that actual locations are many different “places” at the same time) and 

multivocalities (that there are a variety of different voices to be heard in a 

place).
699

 

 I believe as we engage with particular places with an openness that allows 

for all voices to be heard, including the suppressed and marginalized, then we will 

be able to discover the many layers of meaning associated with these places. As 
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theologian and author Philip Sheldrake wrote in his discussion of place and 

memory,  

Each person effectively reshapes a place by making his or her story a 

thread in the meaning of the place and also has to come to terms with the 

many layers of story that already exist in a given location.
700

 

 The stories of Kau’xuma’nupika, Gail Peters Little, and Arlene Wehr 

LaPierre are only three of the many layers of story that exist in the region of 

Marion, Montana. By listening to these stories I have gained a deeper 

understanding of the history of this region, the history of women in the west, and 

the history of colonial expansion. These histories continue to influence and shape 

our lives today. This region and the places that I’ve encountered are no longer 

abstract markings on a map, but real places that I’ve developed a personal 

connection to, however fragile that connection might be. They have become 

places of meaning. The chora of the place of Marion, Montana has come alive for 

me and is rich with meaning based on personal experience as well as the narrative 

experiences I have come to know. This study of a hermeneutic of place has stirred 

my imagination, memory, and feelings in unsuspecting ways, both heartwarming 

and terrible. 

Some Concluding Thoughts 

 One of the core values of the Women’s Spirituality program at the 

California Institute of Integral Studies is the dynamic relationship between 

scholarship, personal development, and political and social agency. Part of this is 
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the recognition of other ways of knowing including intuitive knowledge; dreams 

are one avenue for accessing intuitive knowledge. As I conclude my dissertation, 

reflecting back on my academic and personal journey, I am pleased with the 

corresponding efforts, conscious and unconscious, that led to me to choose 

Marion, Montana as my dissertation topic. 

 The literature reveals that our relationships to place are both conscious and 

unconscious and this has been true of my own experience, and particularly with 

regards to the place of Marion, Montana. Through my research and writing I have 

actively engaged with this place. These activities represent a conscious effort to 

develop a sense of this place and deepen my personal relationship with this place. 

I find personal significance in the fact that my family relinquished this 

land the year that I was born and that there was a distance of nearly 5,000 miles 

between the place of my birth and Marion, Montana. I don’t believe that it was a 

coincidence that I came to choose this topic for my dissertation. In her article 

Manzo writes about our emotional relationships with place as a dynamic 

phenomenon.  

Finally, research that describes the dynamic nature of people’s 

relationships to places not only demonstrates that these relationships 

include many different places, feelings, and experiences, but also suggests 

that our relationships to places include both conscious and unconscious 

processes.
701

 

As a doctoral student in November 2006 I took a course designed to 

develop a topic and conduct preliminary research for my dissertation; the 

difficulty was that I couldn’t decide on a topic. In the course of this study I had a 
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dream whose significance eluded me at the time but has since gained greater 

personal significance. This is the dream as it was transcribed in my journal: 

Snake dream 

November 19, 2006 

Berkeley, CA 

Dreamt I was going to be interviewed – talking about growing up in 

Montana and garter snakes. 

There were some people who had “apple” snakes in their kitchen.  

Bright, green snakes. 

Interviewer asked if I would hold a snake. 

I told him an American Indian story honoring the snake that brought 

blessing. 

 I had honored the snake – this was the reason why I’d been 

successful. (I can’t remember the details) 

Someone had “apple” snakes in their house – in the ceiling of their 

kitchen. The following day they were having someone come to remove 

them. “Exterminate?” 

 The interviewer said it would be best if I could hold a snake – for 

the photo? I preferred garter snakes because I was familiar with them. 

This meant I had to find and catch one. He said I could hold one of the 

apple snakes but I told him I didn’t know anything about them – for 

example, were they poisonous? 

I woke up very suddenly and sat at the edge of the bed and opened my 

journal – very sleepy – lost the words and the detail about the information 

I was recounting about the snake. 

In the dream I saw myself standing outdoors – on a bluff – above dense 

forests, holding a large, grey snake with red and black head (or it was 

silver), with my arms raised above my head. 

 I remember feeling puzzled by the intensity of this dream and the fact that 

I hadn’t a clue about its meaning. In April 2009 when I finally came to the 

decision to write about the place of Marion, Montana I remembered this dream 
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and took it as confirmation of my decision, even though I was still uncertain as to 

where it would lead. It occurred to me to include the story of my Grandmother, 

Gail in writing about this place. As I began to read different historical accounts 

about this region of western Montana and to personally engage with this place, 

other stories began to emerge. Sometime during the period between March 2010 

and November 2010 I learned about the story of Kau’xuma’nupika and Arlene 

Wehr LaPierre. 

 It wasn’t until I was working on the final chapter that the meaning of the 

snake dream became clearer. On September 12, 2013, in an altered state of 

consciousness, the phrase “the snake has its tail” occurred to me. As I pondered 

these words I realized that they had to do with my dissertation and the snake 

dream or Montana dream as I have now come to think of it. As I reflected on this 

dream and the instructions given to me to find a snake for my interview, I realized 

that the snakes represented the women’s stories!
702

 

 “The snake has its tail” engenders an image of the Midgard Serpent or 

Ouroboros.
703

 There are many names for this serpent deity in world traditions and 
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mythology. In a personal conversation with my daughter Madeleine Beatty, the 

mathematician, she informed me that this serpent that has its tail is symbolic of 

recursion. In her words, “The generation of a whole through the utilization of 

itself is the basic form of recursion and this process is represented in this snake 

symbol.” I asked myself, what does this have to do with my dissertation?  

 My daughter shared with me additional insights regarding the concept of 

recursion and its relationship to place; these helped me to understand its 

implications for my dissertation. A quote from Relph speaks directly to her 

insights about recursion and place, “In short, people are their place and a place is 

its people, and however readily these may be separated in conceptual terms, in 

experience they are not easily differentiated.”
704

 

She suggested that I think of the place of Marion, Montana and the stories 

associated with it as the snake that has its tail. The women, representative of the 

people of this place, are Marion and as parts of the whole are inseparable from 

this place. And vice versa, the place of Marion is the women, the people, without 

whose stories the place as we know it, would cease to exist—the stories are the 

regenerative power of the “snake” and the place that is Marion is the regenerative 

power of the women. Where does the place of Marion begin and where do the 

stories end? 
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 Place is a dynamic set of relationships that changes over time and in direct 

relationship to the experiences associated with this place. The place that I visited 

these last three years, known as the town of Marion, Montana is not the same 

place that it was at the time of Kau’xuma’nupika or Gail Peters Little, or Arlene 

Wehr LaPierre. During the time of Kau’xuma’nupika this place was the heart of 

the Ktunaxa homeland and was known as yaqakmu’inki, the place where a knoll 

is next to a lake. It was the dwelling of his people who lived in sync with the land 

and the seasons. When Gail lived in Pleasant Valley, it was inhabited by ranchers 

and the land was grazed upon by thousands of head of cattle. When Arlene lived 

in Marion, highways and roadways criss-crossed the region and the extraction of 

natural resources through logging, mining and ranching had drastically altered the 

landscape from what it was in the nineteenth century. 

 Today, 9,225 acres of land in Lost Prairie and Pleasant Valley are a 

congressionally designated refuge known as Lost Trail National Wildlife Refuge. 

“The establishment of much of the refuge was the result of a mitigative settlement 

between the MPC, the Confederated Salish and Kootenai Tribes (CSKT), and the 

Service.”
705

 The ranch properties previously owned by my grandparents, 

including the Lynch Ranch, fall outside the refuge boundaries. The Lynch Ranch 

continues to function as a cattle ranch, although it is owned and operated by 

outside parties who have hired a foreman to oversee the day to day management. 
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 Jean Jackson Wakefield who grew up in Pleasant Valley during the same 

years Gail lived in the valley wrote in 1998, “Perhaps the most noticeable change 

in Pleasant Valley is the loss of year-round residents and the onset of absentee 

ownership.”
706

 She goes on to explain that this is happening all over, “Montana 

ranches have become playthings and tax deductions for the moneyed.”
707

 

 Today, the town of Marion is but a remnant of what it used to be. The 

town’s main attractions are a gas station, the Marion Mercantile, and a post office. 

From the early 1900s until 1992, the Marion Store was the center of activity in 

this small town. According to author Jean Jackson Wakefield, who grew up in 

Pleasant Valley, this community hub “had a store, eatery, hotel, saloon, dance 

hall, livery stable and a post office.”
708

 In 1990 the buildings were purchased and 

in 1992, the new owners tore down Marion Store buildings and used the materials 

to build a new home. Wakefield explains that many of the small homes that 

populated the town have also been torn down and a few newer ones built. She 

laments, “Today Marion reveals little of its vibrant, vital, and sometimes rowdy 

past.”
709

 

The spirit of this place is animated through the telling of the stories of 

these women. From my vantage point today, I believe that in my dream I stood on 
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the knoll above Dahl Lake, in yaqakmu’inki, Pleasant Valley, holding above my 

head the snake—the women’s stories—in honor of this place. 
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Appendix A: Participant Consent Form and Disclaimer 

 I want to extend my appreciation for your willingness to participate in this 

research. Participation is voluntary. You have the right to refuse to answer 

particular question(s), as well as to discontinue participation at any time. Don’t 

hesitate to contact me if you have questions or are in need of further information. 

Telephone: [withheld for privacy], email: [withheld for privacy] 

 All information you contribute will be held in strict confidence within the 

limits of the law. Audiotapes and transcripts will be kept in a secure format to 

which only Marion Dumont will have access. Identifying data such as your name 

will be provided when direct quotes are used in the dissertation, but only with 

your written consent. Tapes and transcripts will be shared with you upon your 

request; otherwise, they will be limited to Marion Dumont. Your city, agency, nor 

any other identifying information will be included in the dissertation itself. Your 

request to omit from the dissertation particular details that you specify to the 

researcher will be respected. Marion Dumont will also elicit from you other 

measures that you deem appropriate to further safeguard your confidentiality and 

that of your family. 

 Pertinent information gathered during the interview will be typewritten 

and stored as an electronic document. The results of these interviews will be 

published in my dissertation, a publicly viewable document. 

 In addition, audiotapes will be made during in-person interviews to help 

retain maximum amount of information and assure accuracy in the translation of 

material during the writing of the dissertation. All participants will be informed of 

the intention to record the interviews. Once the dissertation is completed, 

audiotapes will be sealed in an envelope and either returned to the participants or, 

with their consent placed in an appropriate archive, e.g. the Washington State 

Women’s History Consortium (http://www.washingtonwomenshistory.org/) 

 If you have any questions or concerns regarding your rights as a 

participant in this research, please do not hesitate to contact the Chair of the 

Human Research Review Committee: California Institute of Integral Studies, 

1453 Mission Street, San Francisco, CA 94103. Telephone at 415-575-6114, 

email to [withheld for privacy] 

Disclaimer 

 No direct benefit, either monetary or resulting from the experience itself, 

is offered or guaranteed. You may, however, find the process interesting and 

thought-provoking. The information you provide will benefit the understanding of 

women’s history, their experiences, and their relationship with the land that is 

often misrepresented or omitted in the telling of western history. Your 

participation contributes to a more truthful telling of the history of western 

Montana and the Flathead Valley region. 

 If you have any questions or concerns regarding your rights as a 

participant in this research, please do not hesitate to contact the Chair of the 

Human Research Review Committee: California Institute of Integral Studies, 
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1453 Mission Street, San Francisco, CA 94103. Telephone at 415-575-6114, 

email to [withheld for privacy] 

 

I, __________________________________, consent to be interviewed by 

Marion Dumont, for the Women’s Spirituality program at the California Institute 

of Integral Studies.  

 

I, __________________________________, consent to an audiotape of this 

interview by Marion Dumont with the understanding that audiotapes may be 

placed in an appropriate archive, e.g. the Washington State Women’s History 

Consortium (http://www.washingtonwomenshistory.org/). If they are not 

archived, they will be sealed in an envelope and returned to the participants upon 

their request. 

 

I, __________________________________, consent to allow my name to be 

used in the writing of the dissertation by Marion Dumont, for the Women’s 

Spirituality program at the California Institute of Integral Studies. I have read and 

received a copy of this consent and disclaimer form and I understand that my 

confidentiality will be protected within the limits of the law. 

 

 

Signature       Date 
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Appendix B: Participant’s Bill of Rights  

 

You have the right to...  

 

  be treated with dignity and respect  

 be given a clear description of the purpose of the study and what is 

expected of you as a participant  

 be told of any benefits or risks to you that can be expected from 

participating in the study  

 know the research psychologist's training and experience  

 ask any questions you may have about the study  

 decide to participate or not without any pressure from the researcher or 

have your privacy protected within the limits of the law  

 refuse to answer any research question, refuse to participate in any part 

of the study, or withdraw from the study at any time without any 

negative effects to you  

 be given a description of the overall results of the study upon request  

 discuss any concerns or file a complaint about the study with the 

Human Research Review Committee, California Institute of Integral 

Studies, 1453 Mission Street, San Francisco, CA 94103  
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Appendix C: Sample Questions for Oral Interviews 

The following questions are intended to guide the interview process: 

 

1. Demographic information: Date of birth, place of birth, family origin, 

ethnicity 

 

2. Can you tell me what year(s) (Nora, Arlene) lived in or near Pleasant 

Valley, Montana? 

 

3. What brought (Nora, Arlene) to the Flathead Valley region? 

 

4. How would you describe her character? 

 

5. What can you tell me about her relationship with the land? More 

specifically, what can you tell me about her relationship with the land 

of Pleasant Valley and the surrounding region? 

 

6. What emotions and bodily experiences shaped and influenced these 

relationships with the land and this place? 

 

7. What role did the land play in her lived experiences in Pleasant Valley 

and the surrounding region? 

 

8. Can you describe how this place, its history, and her experiences there 

subsequently shaped her life? 

 


