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ABSTRACT 

As a Native student in university 1 experienced conflicts, contradictions and 

hstrations concerning methodology. Surprisingly, resistance to methodology was the 

beginning of an enlig htening encounter wit h FY st Nat ions Research. Through engag ing 

with Native researchers. 1 explored how others manage the conflicts, fnistration and 

resistance in Academia. However, through this engagement, I also discovered that other 

Native researchers were performing an important cultural function for me. Native 

researchers were rnirroring cultural codes and cues through their words. Through this 

cultural exchange, 1 found that 1 was more able to articulate the irnplicit and explicit 

Native cultural knowledge inside of myself 

1 was intrigued by the distinctive cultural patterns utilized by researchers in First 

Nations research, which 1 have identified as organizing principles rooted in tribal 

sensibilities. These cultural patterns and principles emanate out of a distinct Native 

worId-view, a metaphysical understanding of the nature of existence quite different fiorn 

the dominant culture. The cuItural patterns and principles are the basis of the 

development of a Native discourse. 1 see this Native discourse as a new research genre. 

Resolution to the conflicts 1 felt within came as 1 discovered that I was searching 

for something that was missing in my education. By adding a spiritual dimension to my 

education, my search for resolution becarne an important path on my life journey back to 



my roots. Native research becomes a mirror for healing and reconciliation within both 

Native and Western culture and between those two cultures. 
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Prologue 

1 open my eyes to the flvst rnorning rays of the summer sun peeping back at me 

through my window. 1 feel its benevolent warmth on my six-year old legs calling me to 

this &y. 1 hear the moming chorus rustling in the trees singing their welcome to the su . .  

Lying very still 1 can hear the leaves murmur in the gentle wind. Breathing deeply 1 

smell the plenitude of Mother Earth-dew-moistened soil, fiagrant flowers, refreshed 

rnorning air. Bounding fiom my bed 1 nish to dress--don? want to miss anything. M e r  a 

hurried breakfast 1 nin outside. Standing on the back step 1 scan the world, my world, 

calling to me in an embrace of vivid colours. 

1 wander to the field out back. Already the bees are hard at work among a myriad 

of bboms. 1 never tire of the little yellow snapdragons growing in the field. 1 check 

inside the blossorns to see what bugs they have captured today. Cwefblly turning over a 

few rocks or pieces of wood, 1 fïnd some dew-worms, or an assortment of bugs, and 

beetles. There's a garden snake here, a toad there. The jarring caws of the crow interrupt 

my reverie reminding me of the canary course. I race down the street towards the railway 

tracks. 1 love to watch the huge flocks of wild canaries' swoop up and down the railway 

tracks eatly every moniing and evening. 1 never tire of watching the vibrant kaleidoscope 

of yellow and black. Their zest for life infuses energy into my little growing mind and 

body. Joyously, 1 let them take me through my paces up and down the tracks. All too 

soon a trolley whistle scatters the flock. Factory workers with black metal lunch pails 

pour out of the trolley cars. 

' Sadly the flocks of wild canaries were wiped out by the use of herbicides dong the railway tracks. 



Luckily my swnmer days were filled with such deiights, fiom nuining through 

busy fields, to wading in swarming waters, to climbing obliging trees. However, in the 

hot days of Iate July a special expectation fïiled my days. 1 was waiting to hear a 

particular message. 1 was waiting to hear the corn's ripe bug. 1 knew. My Mom told me 

told me that when 1 heard him, the corn would be ripe. Then one sultry summer day after 

a brief shower, J heard his call. 

"Did you hear that?" yelled to my fkiends. 

"Hear what?" they shouted. 

Again the corn bug pronounced his message long and clear. 

"1 hear the corn's ripe bug!" 1 screamed, jumping up and down. "Now we can al1 

have some fiesh corn." 

"Yeah!" my cornpanions shouted, jumping up and down, catching my enthusiasm 

"I'm going home to tell my mother." 

"Me too", the group chimes in. Off we went to find our mothers. 

Unfortunately, I was the only one whose mother could respond to the 

conversation between the corn's ripe bug and the corn. - 0 d y  I had corn that &y. 



Chapter One: Introduction 

Roors 

Indian educators and Tribal leaders must understand that the unexamined application of 
Western education can condition people awayj?orn their cultural roots. (Gregory Caere, 
1994, p. 18) 

This work is one urban Native's joumey back to her roots. There are as many 

dserent paths that lead back to the roots, back to the spirit, as there are people. Mine is 

just one of many. InitialIy 1 did not realize that it would have to be a spiritual journey. 1 

just thought that it would be a cultural jowney for me. My education had conditioned me 

out of my roots since there was no evidence of my roots anywhere at school. Nowhere 

were my roots reflected to me. 1 felt that 1 was not enough and was always trying to 

procure what 1 thought 1 lacked. For many years 1 have believed that 1 was travelling 

away fiom my roots. Since I have had the opportunity to engage with Native research I 

realize that I have been only k e n  circiing back to my roots, my foundations. I found my 

roots in the rnirror of Native research. 

Figure 1. Ckcling back on the path of life, patterned after the medicine wheel (Lana 

Tiller). 

maturit y 

old age 

My birth 
My roots 



Ra&unce, co~fl2ct and feellngs 

The American [and Canadian] society thai many Indian students experience is wrought 
with contradictions, prejudice, &OCY@J, narcissism, and unethical predispositiom at al1 
leve ls including rhe schools. There continue !O be educational conflicts, fiwstrations, and 
varying levels of alienation experienced by many Indian people because of their 
encounters with rnainstream education. (Gregory Cajete, 1994, p. 19) 

As a bIative2 student in the University setting I have experienced unsettlhg 

conflicts with traditional academic research methods. As different modes of research 

were presented in seminar classes and discussed, 1 began to feel tension and uneasiness 

withh. At first 1 could not narne these feelings or articulate my thoughts. 1 already felt 

grief over the fact that my mind had been colonized. By cobnized 1 mean that 1 had been 

indoctrinated by the dominant society through their racist education. Although 1 loved 

my Native family and were proud of them, 1 had rejected parts of my Native heritage (See 

Appendix A # 1 ). 1 thought of my heritage in terms of "ignorant", "pagan", "primitive", 

and "savage". Because of these notions 1 sometimes had a difficult time respecthg 

Native religion, thought, music or customs. A particularly painful remembrance 

occurred between my Native grandrnother, Gauga, and myself. 1 loved this woman 

dearly and yet when she tried to teach me about Native music, 1 was unable to Men. 1 

could see no merit in the music. 1 rebuffed al1 her efforts because the music was 

"'primitive". 

During my post-graduate stuclies I experienced a growing awareness of the white 

middle-class education that 1 had received. Its effect upon my perceptions of self; family 

2 1 use the term Native interchangeably with Aboriginal, IInUan, American Iruüm Amerindian, North 
American Indian, First Nuiiom, Meîis, and Indigemus when 1 sm referring to the Indigerious population. 



and heritage had put me in a very wary state of mind. 1 felt that 1 bad power restrictions 

at school. In my anxiety 1 rejected, for the most part, both quantitative and qualitative 

methodology within the university setting. 1 rejected the quantitative encompassing 

positivism and empiricism because 1 felt 1 .) that mathematical uses of probability can not 

account for the meaning of people's lives, 2.) that scientific method does not guarantee 

the objectivity of the researcher or the research and tends to objectifL the researched. 

"Research" about Native peoples has a bad reputation, as it tends to advance the interests 

of the researcher and claims the authority to determine what counts as truth or 

knowledge. 1 had an "attitude" towards research. This resistant attitude prevented me 

Fom king  open to leaming about any variations of qualitative research of which 1 knew 

little. 1 couId feel the resistance crescendo untir 1 was not sure that 1 would stay within 

the program. However, 1 persisted because my elders tell me education is a good thing 

to have and not to quit. 

Knowing that 1 must complete a thesis and dreading it, 1 began a search for a 

research method with which my cornscience would feel cornfortable. 1 knew that 1 mut  

speak fiom myself. In a native culture not speaking fiom one's self is a violation 

(Monture-Angus, 1995, p. 45). For me to speak for another, particularly, a W I y  

member that is older than me is a violation of respect. With this is mind I found it 

impossible to comment on any of my family's words, experiences, or understandings, 

only mine. In addition, 1 had this sense, this worry that a Native world-vied could not 

A world-view answers the questicm: What sort of world does experknce reveal or imply? Robert N. Be&, 
1963, An Introduction to Philosophy, New York: Holt, Rinefiart, Winston. 



lie d o m  comfortably with a Eurocentric one, let alone intermesh together in a research 

methodology. Even though I tried to work through some methodology, 1 always had a 

nagging doubt or worry that the product would be a lie, a fake. As a result 1 felt caught 

between the expectations of the academy of learning with its established research 

tradition and honouring my native culture. This was how my contradiction begins. The 

tension at tirnes was immense. My challenge was how to h d  peace amongst tension. 

The situation posed quite a dilemma for me. 1 like learning. 1 enjoy thinking hard. 1 want 

to continue my education. 1 have a vision that 1 can be a professor and share in other's 

educational experiences. 1 knew my cultural heritage played a critical role in the values 

that 1 brought to research but 1 seemed unable to adequately verbalize the problern. 

For a while 1 did not know what to do with this resistance except bear it. 1 started 

to develop a voice through my poetry (see Appendix A # 2). "Through voice we 

speakhwite our acts of resistance, the healing and empowering values of our traditions 

and the role of the Ewopean colonizers in the destruction of our comrnunities" 

(Graveline, 1 998, p. 41). Looking back on this clash with research 1 now realize that this 

resistance was normal. Fyre Jean Graveline (1 998) has a chapter wherein she theorizes 

about the place of resistance in Aboriginal lives. She agrees with Freire that resistance is 

universal: "The colonial process brings with it an incredible and didectical counteraction. 

That is, there is no colonial intervention that does not provoke a reaction fiom the people 

about to be colonized" (Freire, 1985, p. 183, cited in Graveline, p. 36). Resistance is an 

inevitable result of colonization. My family hm a history of resistance and 1 am proud of 

this fact. This inherited resistance only accounted for part of my feelings of resistance. 



Hampton cites Wolcott (1987) as demonstrating that" the resistance and hostility 

of Native students is an assertion of Indian integrity. If educators realize that they are 

agents of cultural brainwashing rather than altruistic helpers, much that is oîherwise 

incomprehensible becomes self-evidentt' (cited in Hampton, 1995, p. 35). The 

educational system as a suppressor of the Aboriginal consciousness explains another part 

of my resistance. 

Another painful aspect of my resistance grew fkom a feeling that 1 was struggling 

with the values that were the basis of my Native identity and integrity. If 1 compromiseci 

those values 1 would compromise my Native identity. As 1 am half-blood, have a white 

complexion, and grew up offthe reserve, 1 have felt that my Native identity was very 

fiagile and needed a strong defense. The sûuggle felt Iike a life and death contest for 

survival. Graveline (1998) suggests that resistance is a survival strategy. Her words 

validate my extreme feelings. As feelings must be addressed 1 sought a way to resolve 

this part of my resistance. 

Research gifis, ddiScoveries and understandings 

As a result of rny personal stnigg!e 1 became fascinated with and deeply engaged 

with the relatively new phenornenon of Native research conducted and written by Native 

researchers and the works of some cultuially sensitive non-Native researchers. 1 decided 

to explore how other Native people handled academic research. 

While engaged in this journey through First Nations research, 1 serendipitously 

discovered that two very basic and critical things were happening to me or for me. First, 



throughout the process of reading various authors 1 found tha? I was bestowed with gifts. 

These were cultural g i h  in the fonn of values, cultural patterns, symbols, principles and 

metaphors. What these gifts would mean to me 1 did not initially understand 

Second, while reflecting üpon my research endeavors, 1 came to the realization 

that written works of Native researchers were perfonning an Unportant function or 

service for me. They provided a necessary opportunity for what 1 call cultural m i r r o ~ g  

through the process of articulat ion of the implicit and explicit knowledge of Native 

culture within oneself Native research was like a &or that was reflecting something 

that 1 as a Native student needed and had not been receiving in the university setting. 1 

had never had a Native professor and had met very few Native students in my programs. 

Through this cultural mirroring, 1 found that my identity was king supported, validated 

and enlarged. Once this process occurred 1 diiovered that my defensiveness abated. An 

inner peace began to emerge as my feelings were addressed. 

With the lessening of xesistance and defensiveness my encounters with First 

Nations research yielded gifts, discoveries and understandings that I could h h i o n  into a 

thesis. First, 1 recognized that Native authors were consistently interlachg their works 

with concepts and values fiom a traditional Native world-view, thus m i n g  theù work 

with critical cultural cues and codes. 1 was able to recognize these as markers for a 

different world-view. These cultural codes, concepts and values were what granted a 

unique shape to Native research and becarne the cultural g a s  that were given to me 

during my journey through Native research. Second, 1 found myself interacting with 

these cultural cues and codes, my gifts, in such a way as to augment my Native identity 



and rny cultural knowledge base through a process of cultural mirroring and articulation. 

Thirdly, 1 reasoned that philosopbically Native research ofien was proceeding out of a 

diffierent sense of reality than most academic research was founded upon. The cultural 

themes, notions, principles, patterns and cues that 1 had encountered in Native research 

were founded upon and proceeded out of an Abonginal sense of reality--spiritualhy. In 

light of this 1 understood that spuituality animates al1 Native research. Fourthly, 1 

concluded that in light of these basic philosophical and cultural differences, that Native 

research could be perceived as a unique genre of research. 1 drew upon new genre 

theoxy, such as articulated by, Caroline Miller (1 984), Amy J. Devitt (1 993), M. A. K. 

Halliday ( 1 978), and John Swales ( 1 WO), to support my inference. Within this thesis 1 

narrated these findings that have resulted fiom my gratifj4ng wak and talk with Native 

research. 



Cbapter Two: The Mirror 

My basket of cultutcul ggis 

When I looked in to the mirror of Native research 1 heard a conversation. This 

research conversation felt different fiom other research that 1 had encountered at 

university. And yet, it felt làmilia., comfortable. One of the ways that Aboriginal 

research was dBerent was the manner in which the content was presented. The many 

voices spoke of ideas and values in a Native style of cultural patteming. CulturaI 

patterning encompasses thought structures of a specific culture that are reflected in 

repeated language usage and behaviours. It was this Native cultural patterning that had 

such a familiar, comfortable feel. Cultwal patterning, in the repeated forms of word 

usage, metaphors, concepts, behaviours, pictures, art forms, values, pedagogical tools, 

and principles, were the g 3 s  that were given to me. 

In olden times, when a member of my tribe was going on a journey the rest of the 

tribe showers him with gifts. "Tliings" had a meanhg in that they could be given away as 

gifts in order to strengîhen relationships. Possession was meaningless since al1 resources 

were shared equally arnongst the tribe. As 1 begin my pst-graduate journey Native 

authors have showered me with cultural gifts in the fonn of cultural knowledge. 1 have 

carefully gathered them in my basket. Showing the gifts in my basket is my way of doing 

a type of literature review. 

The greatest gif€ that I was given was courage. Within a dominant educational 

setting it takes courage for me to talk about Native cultural knowfedge that 1 feel is vaiid 

for research. I am used to keeping my thoughts to myseif in these areas. 



The next greatest gifl that 1 have received is an understanding of resistance. 

lnstead of resisting by withdrawing, 1 can resist by participating in change within the 

academic setting. By calling upon cues and codes fiorn a Native world-view, this thesis 

represents a resistance to dominant forms of acadernic representation that reflect E m -  

western world-view. Graveline (1 998) informs me that "cultural knowledge is an 

essential component of cultural resistance" (p. 41). Hence, for me just the physical act of 

formally recordig these Native cultura1 pattems at this juncture in my education 

represents an act of resistance for me. Resistance is a survival strategy that assures the 

continuance of Native corisciousness. 

As 1 see myself as a neophyte in the area of my own culture, like a young child, 1 

need the opportunity to practice the expression and utilislation of cultural principles, 

values, and codes. These are my cultural ABC'S so to speak. Opportunities to practice 

and express are basic to the education process in any culture or society. In t h  sense my 

thesis becomes a process of cultural nurturing fiom the university. 

Organidng princïpies rooted in fB0bai sensibilities 

I received many gifis fiom Eber Hampton (1993). Prirnarily, he showed me how 

to follow the pattern of other Native authors who use "organizing principles rooted in 

tribal or natural sensibilities" (p. 28 1) within their works. For example, Lincoln and 

Slagle (1987) organize their book me Good Red Road: Passage into Native America into 

four narrative sections based on the natural seasons of the year and reflecting the 

medicine wheel metaphor. By ushg the medicine wheel as an organizing pattern rooted 



in tribal culture, the authors hope to "minimize academic scaffolding" and "to root 

scholarship in living experience and dialogical interaction" (cited in Hampton, 1993, p. 

28 1). In a similar fashion Hampton uses a six direction circula pattern of four areas of 

eastkpring, southlsummer, wedfall and nortwwinter plus heaven above and earth below 

as an organizing principle for his data. The medicine wheel typology an organizing 

principle is rooted in Native world-view. The mediclne wheel typology represents the 

cosmology of Native peoples depicting metaphorically that the order of the world is 

interconnected and interrelated. This type of patteming creates the sense of cultural 

cornfort which 1 have craved and received. 

Cultural gifrs of Native patternhg 

Spirituality, in Aboriginal discourse, is not a system of beliefs that can be defined 
like a religion; it is a way of life in which people acknowledge that evely element of the 
material world is in some sense infused with spirit, and d l  human behaviour is affected 
by, and in turn has an eflect 'in, a non-muterial, spiritual realrn. @CAP', Vol. 1, Chap. 
15, paragraph 8 [Un-line version] 

It is necessary to explore the notion of spirituality since 1 cannot speak of the g 8 s  

fkom the Native authors without direct ly addressing spirituality. In the tradit ional Nat ive 

world-view al1 life is spiritual and as such, it is important to be conscious of the spiritual 

root of existence. Tbis spiritual consciousness extends to aU aspects of life, ail 

interactions, and al1 politicaVsocia1 institutions. All life is equal on this plane of 

RCAP refers to the Royal Commission of Aboriginal Peoples. 1 have used the On-üne version, Institute 
of Indiamous Goveniment: RCAP Access. 



existence, meaning that man does not dominate other manifestations of iife. AIl have an 

equal right to existence. Because of the spirituai base, al1 life is inter-connected. This 

interconnectedness is captured within the sacred web of relationships; ail life is reiated. 

Since al1 life is inter-connected, attention to balance and harmony are important aspects 

of Native lifestyle. Spirituality is the whole that circumscribes al1 of life including 

education. 1 cannot talk of one aspect of this life that does not have a spiritual. 

dimension. Spirituality is not involved with an institution but is a reflection of the reality 

of life. The holistic view perrneates al1 aspects of Native life and thinking. Consequently, 

al1 indigenous organizing principtes used in research and education must have a spiritual 

genesis. 

In contrast, within Euro-Canadian culture, spirituality typically falls within the 

domain of religious institutions and is separated fkom other cultural institutions. 

Education ofien has little to do with spiritual domains. There is a compartmentalization 

and separation of the aspects of life rather than inter-connectedness. 

Cornpartmentabation can be disconcerthg for Native peoples, even painfil. 

Unfortunately, the compartmentalized Euro-Cadian perspective, according to Patricia 

Monture-Angus (1 999, "is never discussed as a perspective but as rational and reasoned 

truth. The unicultural (WhiteICanadian) truth is never described as cultural or racially 

biased. When another view of the world is introduced it is witten off as emotional and 

not objective (irrational) ... " (p.62). Cettain strains of academic experience within the 

university setth train students to be 'objective'. Academic objective t r a m g  

puposeiùlly excludes feelings. Feelings are to be detached fiom academic thinking. 



Monture-Angus (1 995) explains that Eurocentric "academic understanding is more than 

mere thoughts and ideas. As it involves sanctioning of thoughts and ideas, it is 

hndarnentally about sanctioning knowledge. Knowledge only involves those things that 

can be object ively proven" (p.39). Traditionally, feelings, which have important spiritual 

connections, have not been an acceptable source of knowledge in university. This results 

in part fiom the Western world's desire for a theory of knowledge wherein to know 

means to represent accurately what is outside of the muid. However, the Native view is 

deeply concerned with representing accurately what is inside the mind and headspirit. 

Spiritual princ@ies 

Most Native authors address the spiritual dimension of life within their works by 

capturing this dimension through the organizing principles of their typology. Some 

typical spiritual principles frequently encountered are prayer, inwarding, dreams, visions 

and prophecies. As cultural signs each one possesses specific meaning potential. I 

weave the meanings that spoke to me in each of the following sections. 

i.) Prayer. 

According to Willie Ermine (1 995) Western society seeks knowledge through the 

physical plane of lik exploring the outer world. Tradit ionail y, Aboriginals seek 

knowledge within a different knowledge paradigrn. They seek knowledge through a 

being's relationsbip to the spiritual world and the cosmos. Prayer becomes a way to 

obtain knowledge. 1 note that Volume 2 1 of the Canadiun Journal of Native Education 

begins with a prayer to the Great Spirit. The Volume 21 supplement of this journal 



documents the First Biannual Indigenous Scholars' Conférence. This conference began 

and ended with prayers and blessings. In my work on this thesis 1 pray to my Creator to 

help me to understand. He wants me to succeed. I ask him to help me grow in the best 

way for me. 

ii.) Inwarding. 

Prayer assists in the process of exploring one's b e r  space. This inner -ch is 

called "inwarding". Archibalci and White (1993) speak of going inward: "EUen: They 

always say if you don't go inside, you don't look at yourself inside, you're not going to 

be learning deeply. S h c e  learning, it would be just on the top of the bain they said" 

(p. 152). Native traditions teach us to search for an inner knowledge through deep 

guided reflection. Tribal rituals such as sweat lodges can assist in this inward journey 

often resulting in spiritual manifestations. These manifestations m y  be dreams or 

visions, both of which are a valid source of knowledge. 

iii.) Dreams. 

Dreams are a source of knowledge and guidance that denve fiom inner space. 

Stan Wilson (1 995) told of a dream of an old emaciated white settler. He codd not get 

the drearn out of his mind. Through tirne and good talks with others a meaning came to 

him Dreams are an important source of cultural meaning. 



iv.) Visions. 

Visions help one connect with the spvitual world. Johnson (1976) explains that: 

no man [sic] begins to be untii he bas seen his vision. Before this event life is 
without purpose; life is shdlow and empty; actions have no purpose, have no 
meaning quotes Johnson. . . What makes the search dificult is that the vision is 
not to be sought outside of oneselfi nor is it to be sought outside of one's king. 
Rather it must be sought within one's inner substance and found therein. Since it 
will be found within a person's inner self, the search must be conducted alone. (p. 
I 14, cited in Ermine, 1995, p. 109) 

To use vision within research is not only appropriate but also fùndamental. Many of the 

Old Ones through their vision knew that treaties must be made with the education of the 

seven generations in mind, Chief Shingwauk (Miller, 1996) was such a leader. He had a 

vision. He wanted a '"teaching wigwam' so that his people could, by learning European 

ways, adapt to and thrive in the new age that was coming to their lands" (p. 6). 

Demis H. McPherson & J. Douglas Rabb (1993) suggests "that the vision quest 

plays an essential role in re-enforcing Native values . . . . one of the things discovered 

during the vision quest is that'we are not really apart from the earth and other people" (p. 

100). With this fundamental knowledge we are able to understand that good will for 

other people and the rest of the world is not seuisacrifice but what is best for the self. 

This type of vision is what supports the Haudenosaunee Great Law of Peace and the 

search for harmony. 

v.) Prophecies. 

Prophecies can be used to help people understand the happenings of tlnis world. 



From First Nations persons we heard that prophecies foretell a dark night when 
teachings given at the foundation of the world will be almost forgoîten, when the 
elders who are the keepers of wisdom will f d  asleep, thinking that there is no 
longer anyone to listen to their counsel. 'In our history it tells us of a prophecy of 
the seventh fire, f i e  representing time, eras. In that prophecy, it says that in the 
time of seventh füe a new people will emerge to retrace the steps of our 
grandfathers, to retrieve the things that were lost but not of our own accord. 
(Charles Nelson, Roseau River, Manitoba, 8 December 1992, RCAP, On-line 
version, Vol. 1, paragraph 3) 

According to my uncle Gawithre prophesies faU into the sacred r e a h  and should be 

s h e d  ody at appropriate times. 

vi Sacredness 

Dreams, visions and prophecies are an important part of the spiritual cosmology 

of Native people and are entirely appropriate for research. However, 1 must present a 

caveat. Having a spiritual view of life means that many words are sacred and as such 

should not be s h e d  with just anyone or should not be in print. Sacred is dflerent than 

sensitive. Sensitive has an emotional component to it, that wMe important, misses the 

spiritual ingredient that renders words and thoughts as  sacred. At the First Biannual 

Indigenous Scholars' Conference, the blessings and opening remarks of Tom Porter are 

not recorded out of respect for his wishes. Because his words &e sacred they were not 

printed. 

Metapha~ 

i) The Sacred Circfe: Cosmological Melaphor 

The Sacred Circle or Medicine Wheel, an important cosmological metaphor, is 

utilized by many as a powerfiil Indigenous organizing principle. Aithough the circle as a 



metaphor is used by many cultures, the sacred circle poses a particular meaning potential 

within Native research. The circle helps us to think holistically. Sioui (1992) uses the 

Sacred CUçle of Life to explicate and ground his work in Nat ive philosophy and belief 

The Sacred Circle portrays: 

the he r i can  genius, acknowledging as it does the universal interdependence of 
al1 beings, physical and spiritual, [trying] by every available means to establish 
intellectual and emotional contact between them, so as to guarantee them -- for 
they are ail 'relativest -- abundance, equity, and, therefore, peace. This is the 
sacred circle of life, which is opposed to the evolutionary conception of the world 
wherein beings are unequal, and are often negated, jostled, and made obsolete by 
others who seem adapted to evolution. (p. mi) 

The power of the Aboriginal universe acts according to circles. Withh the circle's 

cyclical movements of four, Sioui argues that al1 Native people can, should and will find 

personal strength and meaning by fmding their place within the Sacred Circle. One fïnds 

strength by intersecting with the power of the universe. 

There are many variations of the Medicine Wheel. It is a way of representing the 

order of the universe, which dways acts according to circles. It is a circle of relations 

wherein al1 life is included within the circle in order to guarantee equality and peace. The 

wheel captures the notion of movement- "possessions and wealth circulated fieely, 

accordîng to the law of the great circle of relations" (Ibid., p. 13). .Within the circle 

people cm fieely discover their own vision, the meaning of their Iife, and their religion. 

There are many paths around the wheel but no one travels the path without effecting a11 

other aspects of life, aU relations. The flexibiiity of the Medicine Wheel allows it to be 

utilized and applied as an organizer of meaning in many areas. (See Appendix B for 

examples of various interpretations of the Medicine Wheels.) This same flexibility 



makes cultural expropriation easily executed (See Appendix C for Intemet examples of 

appropriation). 

Marie Battiste and Jean Barman (1 995) use this type of organkhg principle 

within their book The circle unfol&. The title itself refers to the Sacred Circle which 

emphasizes "the unity, continuity, and interconnectedness of each issue [within the 

book]" (p. xv). The unfolding of the circle shows Native education in dynamic process 

as we, as Native peoples, visualize o u .  educational fiture. Battiste and Barman employ 

the door image so fàmiliar to me as a member of the Haudenosaunee. The circle begins 

at the Eastern Door, reconceptualizing education, where light fiom the dawn and light 

f?om spring emanate bringing new life and new beginnings. Next, we open the Southern 

Door, comecting with and maintainhg our relations, which represents surnrner and our 

ernotional health. We maintain our health through our wnnections with language, 

traditions, and culture. Meeting the challenge of incoherence through the Western Door, 

we accept the dying of the grass and the harsher realities of our history and present 

educational reaiities. By way of the Northem Door First Nations education is 

tram forrned. We greet Aboriginal peoples with their legacy of endurance, contradiction, 

resistance, pain and survival 

Within the book ï%e circle unfolds Sharilyn Calliou (1 995) in Peacekeeping 

actions at home: A medicine wheel mode2 for peacekeepingpedagogy, constnicts a 

peacekeeping pedagogy fkom within the medicine wheel and the Iroquois Great Law of 

peace. From the circle typology she portrays the continuousness and interconnectedness 

of events and conditions surroundhg racism, multiculturalism, antiracism and 



peacekeeping. From the Great Law of Peace she draw upon notions of unconditional 

consensus, equality, respect, compassion, participatory democracy, strength, courage, and 

reverence and hopes that these principles would be taught within the Native cmiculum. 

ii.) Fundamental cultural metaphors 

The uses of indigenous organizing principles create numerous cuItural metaphors 

for the Native mind and spirit to work through. Cultural metaphors are particularly 

important to Native research, as metaphors reflect the relationship style inherent in Native 

languages. Native hguages  are constructeci around verbs in order to show relationships. 

Ethnologist Daniel Garrison Brinton (1 868) describes the construction of Amerindian 

linguistic groups as a polysynthetic construction. This type of linguistic construction 

"seeks to unite in the most intimate manner al1 relations and modifications with the 

leading ideas, to merge one in the other by altering the f o m  of the words themselves and 

welding them together, to express the whole in one word" (cited in Sioui, 1992, p. 1 1). 

Similady, metaphors constructs meaning holistically by welding meanings together in 

one figure such as the Medicine Wheel or the sacred circle. ~ e t a ~ h o r s '  such as these can 

be seen as indigenous knowledge packages that transmit notions of spiritual relationships. 

JO-ann Archibald (1993) writes "when 1 recaU the power of her metaphors: trees, baskets, 

canoes, hair, paths, airbody. 1 see these metaphoric images so vividly, and when 1 do the 

cornparison and connection to fife considerations is so clear, so evident (p. 62). In the 

Native culture Metaphors are used as aids to reinforce learning and understanding. 

1 am not suggesting that metaphors are the sole property of Native peoples. 



There are numerous metaphors that are reflective of Native world-view which can 

be used to shape and explain research notions. In a collaboration between Ellen White 

and JO-am Archibald (1 993), the latter States that "educators working with First Nations 

learners are given fiindamental metaphors that can be transformed to contemporary 

educational practices" (p. 150). These hdamental metaphors transform e a d y  because 

their traditional use was educational in the Native setting. Examples of such are walking, 

talking, journey, the path, the good red road, the feather, gifts, eagle, turtle, beads, pipe, 

drum ka t ,  sunrise, smoke, Longhouse, etc. These metaphors are imbued with particular 

cultural meanings for those who can listen and hem. 

I mentioned at the beginning how 1 realized through my searching and researchuig 

that my journey has taken the form of a cucle as 1 circle back to my roots, as 1 find 

meaning and understanding, and as I acquire Native values to enrich my spiritual life. 

N&e Viùues 

Other Native and non-native authors assume Native cosmology and center their 

ideas and research on Native values that flow as a logical consequence fiom Native 

world- belie f. These values become the warp and wef€ of al1 Nat ive research. They are 

valuable stays that can guide Native research through Western ideology. While these 

values are not unique to Native culture, they, Iike other Native cultural patterns, posses a 

meaning potential specific to the Native world-view. 1 have found that these values are 

complex and have great depth. It takes tirne, teaching and effort to understand the 

profiuidity of each Native value. 1 feel one must tread carefûliy when the metaphysicaI 



reality of Native belief is assumed. The values must be firmly anchored in Native redity 

or else the values could become confùsed with Western notions. Values that touched me 

deeply are respect, honour, sharing, healing and justice 

i.) Respect. 

For Native peoples respect is a ' i m y  of being in the world which honours the 

harmonious nature and interconnections of al1 life" (HU, 1995, p.32). Respect is a result 

of living the Native belief system. A human king that manifests respect understands that 

his or her relationship with ail things and al1 forms of life is based on mutual dependence, 

actions and influence. Monture-Angus (1 995) declares that "the ways of my people 

teach that there is a special beauty in living according to the old First Nations ways. 

These old ways teach us how to live in respect of creation" (p. 26). Respect is a value 

that 1 have corne to realize must penneate aiJ my research endeavors. 

Celia Haig-Brown as a non-Native researcher has grounded her work w i h  the 

Native world-view and reality by maintainhg a vigilante air of respect. I am impressed 

with the care and sensitivity that normative researchers such as Haig-Brown have 

adopted when researching within the Native domain. Archibald (1 993) states that 

"sensitive, respectfiil non-aboriginal educators and researchers have a role and 

responsibility to place Elder's knowledge in academe" (p. 142). Haig-Brown and 

Archibald (1 996) wrote an article Transfoming First Nation research with respect and 

power. The authors affirm that research must focus "on an ethics that is sensitive to and 

respecthl of participants and their contexts ... we seek ethical and respecthl knowledge 

production'' (p. 246-247). Thus respect becomes a facilitator of bringing First Nations 



contexts and research together for knowledge production. Archibald (1994) enjoins 

researchers to conduct their activities with mutual respect. 

However, respect understood in sin Euro-western world-view is not the same 

notion of respect within the Native world-view. The Native notion of respect flows out a 

spiritual understanding of aU aspects of lifè. As such the addition of the Native notion of 

respect as an integral research ingredient has the critical result of fhcilitating healing for 

al1 peoples involved. Rolling Thunder counsels that "90 brhg about the healing of an 

individual or nation depends on respect for al1 things that have life including the rocks, 

the mountains and the waters. We should show our respect for al1 things and all people." 

(Garnier, 1990, p. 64). 

Sheila Te Hennepe's (1994) article Issues of respect: Reflections of First Nations 

Studenrs ' Experiences in Post-secondary anthropology classrooms documents the grief, 

anger and confusion resulting fkorn a lack of respect by an anthropology professor. Her 

respectfiil article facilitated a healing dimension for the Native students involved. Within 

the article she also emphasizes the importance of respecthg the First Nations discourse of 

stories and lived experiences. Native stories are to be taken seriously. They are to be 

shared with the expectation that "the listeners wiH make their own rneaning, that they will 

be challenged to l e m  something from the stories . . . the storytelier expects the Mener to 

participate in the tale whenever it makes sense for him or her to do so" (p.207). Te 

Hennepe advises readers that they need to possess a mind of respect when encoutering 

the Native culture. 



Several authors counsel researchers to examine their motives and methods to see 

if their research practices respect First Nations ways. Archibald (1 994) gives Abonginal 

Peoples a series of thoughtfi11 questions with which to guide their research writings: 

1. Are my motives and methods grounded in First Nations ways? 
2. 1s respect demonstrateci to the people and their c u b e  in the research 

conte*? 
3. Are the stories they have shared about thernseIves and their place 

represented in a mariner that is true to their cultural discourse. (p. 190) 

1 find these questions quite usefil guidelines that one can ask of oneself in order to retain 

respect and to ensure that research is situated within Native culture. 

Russell Bishop (1 996) is concemed with mutual respect between researchers and 

participants within the Maori community. He fomulated some questions to guide 

research issues in a respectfiil manner. 

Initiation Who initiated the research and why? What were the goals of the 
project? Who set the goals? Who designed the work? 
Benefits What benefits will there be? Who gets the benefits? What assessment 
and evaluation procedures will be used to establish benefits? What difference will 
this study make for Maori? How does this study support Maori cultural and 
language aspirations? Who decides on the methods and procedures of assessment 
and evaluation? 
Representation What constitutes an adequate depiction of social reaIity? Whose 
interests, needs and concerns does the text represent? How were the goals and 
major questions of the study established? How were the tasks ailocated? What 
agency do individuals or groups have? Whose voice is heard? Who did the 
work? 
Legitimution What authority does the text have? Who is going to process the 
data? Who is going to wnsider the results of the processing? What happens to 
the results? Who defines what is accurate, true and complete in a text? Who 
theorizes the fïndings? 
Accountability Who is the researcher accountable to? Who is to have 
accessibility to the research findings? Who has control over the distribution of the 
knowledge? (p. 22) 



1 have found these questions helpiùl in thinking about the "good talks" (interviews) that 1 

had with my aunts and uncles to insure respectfùl thoughts and actions. 

ii.) Honour. 

Honor is another cultural value upon which native researchers can base their 

researck Honor is a way to show respect to others. The Canadian Journal of Native 

Education forrnulated Volume 2 1 (1 995) around the concept of honoring the experiences 

of Post-secondary graduates and what they bave so say about those experiences. These 

words have a sacred quality as they are spoken fiom the heart. These words are 

represented on paper to nourish the future generations. Traditional Natives also honor the 

traditions and words of our Elders. We honor their life stories inscribed in books like Life 

lived like a story (Sidney, Smith & Ned, 1990) and Resistance and renewal (Haig-Brown, 

1988). We take what wisdom we see there. Brant (1 994) affirms that "as a writer, 1 must 

honor my ancestors, and the people 1 respect and love through the written way" (p. 3). 

When I have good talks with my relatives 1 think of how 1 can honor 

them 1 can take care in how 1 re-present their stories that they are generously sharing 

with me. 

iii.) Sharing. 

As 1 read the writings of many Aboriginal people who were experiencing 

problems and concerns with academic research, 1 was stnick by the outpouring of sharing 

that was contained within these works. Archibald captures the essence of this flow of 

sharing : 

1 want to share some of my understandings about ethnographie research in First 
Nations contexts with other researchers so they can incorporate this knowledge 



into their research practices. An essential Sto:lo tradition is to &are with others 
who indicate a need. We believe that by sharing knowledge we share the power 
of that knowledge, wàich ultimately benefits the individual, family, community, 
and the First Nations. We believe knowledge gains power, as it is shared. This 
sharhg of knowledge and understanding has been and still is an important cultural 
responsibility. (Haig-Brown & Archibalà, 1996, p. 25 1) 

As a new Native researcher 1 had a definite need. Through this sharing fiom other Native 

researchers and educators 1 felt bolstered up, connected, and rooted. This power of 

knowledge that is s h e d  grows like a web throughout Native academics, hopefùlly 

drawing us together. 

Sharing is a Native value upon which one cm anchor Native research. Sharing is the: 

ability to recognize, to feel and to understand the interdependence and 
interrelatedness of all that Iife promotes ... to maintain harmony and balance within 
the coliective requires the ability to act in a cooperative and generous marner for 
the purpose of experiencing the enjoyment and wefl-being of others. (Hill, 1995, 
P* 34) 

Sharing reflects the motion that circulates in the universe. Sharing is an appropriate 

research motive as well as an .important dissemination of power and resources. 

iv.) Healing 

Through the recognition of the spiritual aspects of life wherein al1 life is inter- 

connected, attention to Mance and harmony becomes an important aspect of Native 

lifestyle. Healing is the search for harmony and balance acquired by treating emotions 

with honor and respect. Only then can we attain reason (Sioui, 1992). "It is necessary to 

deal in the first place with the emotions [of people], to lif€ up the spirits so as to sit down 

[together] and think clearly" (Oren Lyons, cited by Sioui, 1992, p.5). The traditional 

object ivit y of Enlightened thought detaches reason £kom emot ion whereas Native values 



seek reason through respecting and honoring ernotions. Heahg is a critical and welcome 

value in Native research efforts. The Canadian Journal of Education, Vol. 21, Number 2, 

1995, has devoted its entire issue to the relationship between education and heding 

making this issue a valuable resource. Because few Native people have not been affected 

by abuse or violence of some kind, 1 think it is so important to have an educational venue 

where feelings are first addressed so that people can think clearly. 1 see this as  the first 

principle in a Native concept of rationality. 

Rupert Ross (1 996) describes how a meeting with Natives living at Hollow Water 

captures this principle of addressing people's feelings first: 

As the first Principle in The Sacred Tree is phrased: Tt is . . . . possible to 
understand something only if we understand how it is connected to everything 
else.' Within that teaching 1 could not 'understand' the people who came into my 
first circle at Hollow Water without fïrst understanding, for instance, that one of 
them had come to work intensely 'connected to' her daughter's school trip, while 
the other came vibrantly 'connected to' the dew on the spiderweb. Because they 
were given an opportunity to express those connections, everyone could corne to 
an understanding of 'who-they-were-that-morning.' They could then begin to 
relate to each other in healthy ways . . . . In this way , Hollow Water does its best 
to recognize the wholeness of each person in everything they do. They know that 
everyone has a life beyond their workplace, a life that cannot be put in a separate 
cornpartment and ignores for eight (or fourteen) hours a &y . . . . What is 'in you' 
fiom home is, without doubt, still 'in you' at work, afSeoting what you think, say, 
feel and do. To deny this is to deny reality-&etter to recognize that reality by 
makimg room for it at work." (p. 142- 143) 

Ross staies that smoothing the transition fiom home to work actually imptoved work 

I will never forget one little boy, T ~ I I , ~  in a class 1 was teaching in durhg my 

practicum. Tim was considered 'hyperactive' by school standards. It was difficult to get 

T h  is not his real name. 



hirn to attend to bis work. One weekend Tim had gone camping. He had discovered a 

rabbit in the forest, and started chasing it. The rabbit ended up d g  over a cliff and 

Tim, hot in pursuit, almost went over with it. Corne Monday morning Tim was al1 

excited about his adventure. This was who-he-was-that-morning. 1 listeneci attentiveIy to 

his story. I responded with excitement. Here was an experience that could blossom into 

a great learning moment. Here was energy to act! Here was something really interesting 

for show and tell or to put into his journal. Tbere would be little need to drive him to do 

this work. There was so much energy to act that 1 was sure that he wuld create a whole 

booklet with pictures and au. Then, he could read that booklet to others. What a 

wonderfiil experience it couId be for hirn. Sadly, it did not happen that way. T h  was 

not given an opportunity to express who-he-was-th&-morning. He was told to be quiet 

about the rabbit, and when his energy wouldn't allow that, a tearful Tim was sent to the 

office by a very irate teacher. 

1 have a vision of education that addresses feelings first as the only road to true 

rationality. 1 see a school of -dents who are respected enough that that they can be seen 

for who-they-are-this-day in the reality of the moment. 

Pedogogical tools 

Nat ive researcher s also organize their works around important pedagogical tools. 

These pedagogical tools are rooted within the values and beliefs of the Native culture. 

Once again these tools rnay not be unique to Native culture but their meaning potential 

draws their power fiom the Native conception of reality. Prevalent tools encountered in 



Native research are healing circles, oral tradition and storyteliing, good talks and 

teachings fiom those fiirther down the path, the trickster, and fiindamental cultural 

metaphors 

i. Healing circles 

According to Michael Anthony Hart (1995) sharing circles are used for teaching, 

helping, fàcilitating discussion and support ing . The m&g potential contained within 

the sharing circle is indicative of the fact that everyone has an equal place in the social 

circle. In sharing circles everyone has a cbance to speak and is never interrupted 

emphasizing the values of non-interference and 1istenir.g. "Sharing circles thus reflect the 

basic philosophical world-view of traditional First Nations peoples. . . . First Nations 

traditions do not dissect their world into pieces for inspection, but recognize the world as 

a whole with al1 its connected components and offering to teach and heal (Gilchrist, 1994, 

as quoted by Hart, 1995, p. 70-71). In this way the sharing circles are an important 

component of teaching and l e h g  and heaiing. Healing circles are an important 

component of justice. Sharing circles allow- First Nations peoples to rely on themselves 

and not professionals or experts. 1 remember fiiends and fhmily gathering around in a 

healing circle after a fùneral service of a family member. We all took turns saying what 

was in our hearts this day. It is dificuh to capture in words how beneficial this circle 

experience was to my personal healing. 

ii) Oral tradition and stoytelling 

StoryteUing is a powerfbl pedagogical tool that directly stems fiom native orai 

tradition. ''Children were taught without knowing--*ou& stories. Through stories, you 



are tapping into the subconscious mind" (White & Archibalci, 1993, p. 152). This is the 

power of the story. It is a process of circulating knowledge. The power of storytehg 

has impacted greatly in the area of Native research. For Native people to abandon stoiy 

telling is to abandon who we are and how we think. It is to abandon what we know and 

where we know it. It is to lose the witness of our life (Brant, 1994). 

My concept of oral tradition had been laced with colonial thoughts of superiority-- 

oral tradition was the characteristic of inferior people. The assumption was that these 

inferior people had not progressed fàr enough in the evolutionary sa l e  to develop text in 

order to adequately transmit and preserve knowledge. However, in the Native tradition 

transmitting knowIedge is more than the Iinear dimensions of text. The RCAP declares 

that: 

Transmission of knowledge about living, or just plain information, in an oral 
culture requires personal contact - or at least it did until the advent of radio and 
television. This personal communication therefore takes place in a context that is 
shared by speaker and listener, arid many of the spaces in the verbal content can be 
filled in by the context. [On-line version, Vol. 1, p. 61 

There are several types of story telling. There is the truth of the story of each 

individuah life wherein we speak fiom ourselves, for ourselves. In a native culture not 

speaking fiom one's self is a violation. If you think of everyone as a book with hirnself 

or herself as the author then to comment on someone else's words wodd be similar to 

plagiarism. Each person maintains their own copyright of their lives. The significance of 

this value of speaking for onesdf is that it situates the position of knowledge within each 

person. This is what &es each person's story so valuable. 



Celia Haig-Brown (1993) has utilized storytelling as mutual exploration, and CO- 

investigations in her research on Aboriginal peoples. Through s t o h  recorded in her 

book I learned a lot about the truth of rny fife and myself. Other stories become rnirrors 

of my life wherein 1 can see and own my life. These truths were hidden fiom me until 1 

looked into the mirror of other's lives. Haig-Brown (1 992) argues that "stories convey 

knowledge within the context of the complexity of human affairs, expanding an 

understanding of other people and our seme of community with them" (p. 24). Stories 

capture our human complexity! They c m  be seen as a way of representing truth, 

therefore, stories have power. 1 drew power &om other Native people's stories. This 

power enabIed me to proceed in my educational struggles. 

Beth Brant (1994) argues that through the act of "elling stories for ail to hem, we 

[the reader] become witness to the truth of Native Iives" (p. 1 2). She enjoins Native 

peoples to write their stories as a witness of Native history and the reality of the present, 

as a witness of continued resistance to colonialkm and the temr  of racisrn What kind of 

power can stories construct? Brant explicates that Native women's witing is a gift of 

po wers: 

Our spirit, our sweat, our tears, our iaughter, our love, our anger, our bodies are 
distilled into words that we bead together to make power. Not power over 
anything. Power. Power that speaks to hearts as weil as to our min&, (p. 8) 

1 understand this power as the power to be, the power of the circle of the universe, the 

power to feel, to thjnk, to gow, to express, and to share. This is a power that is easily 

and fieely s h e d  with no contamination of dominance, dvantage or superiority. Brant 

fïrmly beiieves that 'tIhen Native peoples have the opportunities to do our own editing 



and writing, a remarkable thing happens. This thing is called t e lhg  the h-uth for 

ourselves" (Ibid., p. 13). She observes that writing becomes "the Good Medicine that is 

necessary to our continuation into wholeness. And when we are whole our voices sail 

into the lake of aZZ human experiences. The ripple-ripple effect is inevitable, vast and 

transcendent" (Ibid.). Brant teaches me of the sacred aspect of writing our stories-how I 

can witness, how 1 c m  heal and how 1 cm impact. 

Respecting the Native way of storytelling is important. Brant expresses that "the 

story is always enough for me, but editors insist on explanations, details. Does it matter 

how he got fiom here to there? Does it matter? Isn't story why we are here, no matter 

what the mode of tramportation" (Ibid. p. 1 06). When my aunt tells me a story, it is like 

she has scissors. She can reach back in time and cut out a real conversation between two 

people. What a gift! Maybe to others her stories would seem fiagmented, disconnected 

and the dreaded "inappropriate" word. Through her story technique 1 feel a deep 

connection to the people in her story. 

My mother used to tell me many Native stories when 1 was little but 1 seem to 

have forgotten most of them as she has forgotten many of the ones her father told her. 1 

hope that as I circle back to my roots those stories will return to me. 1 need these. The 

wonderfùl thing about Native stories is that each person is granted the respect to discover 

what that meanhg potential is for him or her this day. 

iii) Good talks and teachingsJLom further d o m  the path 

Another poweriùl pedagogioal tool is the teachings of the 

Grandfather/Grandmother or Elder. This concept is bound up with respect and wisdom (a 



special kind of knowledge) and reflects a peace-oriented paradigm. Grandparents and 

Elders have traveled much M e r  down the path of life. They c m  turn around and advise 

the upcoming generation about what that path is like M e r  o n  The elders w m  that: 

although literacy is a good thing . . . . books must not become our gmndmothers 
and our grandfhthers . . . . Native educators who have been schooled in the 
modern educational system must be prepared to accept and to take on the d e s  of 
the grandmothers and the grandfathers, who taught us, so that we cm teach the 
children. With this in mind education becomes a responsibility of giving and 
taking-sharing with others. (Akan, 1 993, p. 2 1 0)  

Its funny how you don? even bave to listen at the time to your Grandparents (see 

Appendix A # 3). Somehow their words have the power to corne back to you when you 

need them 1 think they know that and tell their wisdom in patience. Shirley Stirling 

(1 995) arranges her article around her grandmothers' pedagogy as models for 

contemporary Native education. She speaks of the gifts that grandmothers can bestow to 

their descendants. 'Tt was not what she said but how she said it. She took me seriously. 

She treated me as an equal" (p. 123). Grandmothers fulfill the philosophy of the circle-- 

the responsibility of sharing life with the new faces. 

1 .never had a Native grandfàther. He died before 1 was born. 1 would like to have 

had the opportunity to meet him. He spoke seven languages. It is said that he knew every 

word in the English dictionary! He loved words. He never raised his voice in anger. I 

guess he is teaching me even though he is gone on. 1 have been reading Georges Sioui 

(1992). Reading Sioui's bookfeels like a grandfàther talking to me. He tells me the 

things I need to know in a way 1 need to be told. 

Linda Akan's (1 993) grandparents bad counseled her thus "Grandchild, don? ever 

forget who you are. Someday you are going to need it" (p. 191). Grandparents help us 



with our identity and admonish us not to forget. Within Akan's article she wrote of a 

good talk she had with a Sauteaux Elder, M e d  Manitopeyes, about education. Here is 

where 1 learned of the notion of "good talks". Akan says that young people need good 

talks. Interpreting Manitopeyes she states that: 

young people demand moral guidance and need character training ... the Elder 
counsels not to 'let a child go,' implying that adults and educators should also 
consider the spiritual and psychological well-king of a child's development . The 
result of not having a 'good taik' may be 'poverty' for a young person, so the 
Elder says 'it is not good for a child to be alone with their thoughts. This is not 
right. (p. 214) 

To have good talks with Grandparents and Elders &es one rich spiritually and 

psychologically (See Appendix A # 4). Good talks root the individual as to ones' place in 

the world. 

Good talks depend upon repetition. Akan (1993) advises that repetition helps us 

"draw verbal ckcles of existence." Hampton (1 993) talks of the iterative style. The 

iterative structure "progresses in a spiral that adds a little with each repetition of a theme. 

. . It implies a circular movement in both the naturd and spiritual world" (Hampton, 

1994, p. 162). Repetition also becomes an important pedagogical tool for Native peoples. 

The stones within good taks provide a continual opportunity for learning. A good talk 

story aIways has something new to teach with each telling and grows dong with us 

revealing the appropriate level of meaning at the appropriate t h e .  "Teaching through 

talking is tracing the chah of king with words; it is providing a cognitive map so 

students can walk around in life" (Akan, 1993, p. 214). 



iv) The Trichter 

The use of the trickster is a cogent pedagogical tool that many Native researchers 

use. The RCAP explains that the trickster: 

appears in differing guises in the traditions of various nations across Canada - as 
Coyote, Hare, Nanabush, Old Man, Raven, Wesakychak, Kluskap. Trickster is 
half spirit and half hrunan. He is creator and spoiler, hero and clown, capable of 
noble deeds and gross self-indulgence. He is unpredictable, one minute inspiring 
awe for his creativity, the next moment provoking laughter at his foolishness. The 
profbsion of stories and the repetition of themes involving this character are oRen 
referred to as The Trickster Cycle. [On-iine edition] 

1 found the following authors using this subtle device: Hampton (1993), the trickster and 

the lost needle; Archibald et al (1995), renamed the Trickster story "Old Man Coyote" in 

order to make it theirs. Ermine (1 995) speaks of the trickster as a character that can 

advise us on how we rnay travel along the path of knowledge as we constantly step into 

the unknown. 

The trickster-transformer continues to guide our experiences into the deep reaches 
of the psyche and the unfathomable mystery of king. The Old Ones knew of this 
character who directs us around inner space and saw in him the potential for rnuch 
deeper exploration into and knowledge fiom the selt (p. 1 OS) 

Our joumey within this life is stiU so incornplete; we need tha;trickster to guide our 

reflections. Trickster can make you laugh at yourself "As we laugh we will becornes 

aware at some point, that we are taughing at ourselves and perhaps realize that we will al1 

have sorne of the Trickster in ourselves" (Dumont, 1 98 1, p.3). According to Dumont the 

trickster appears in Native mythology as a child's tool to control the child's developing 

ego. The trickster often engages in character flaws in ways that make that flaw appear 

funny, tragic, clownish, or absurd. In this manner the character flaw, the behavior, is 



made fbn of but not the child. As a consequence, the child's ego is controiled and his 

self-esteem remains intact (Ross, 1992). By utilizing this style of pedagogical tool, a 

child can safely leam with both heart and mind. 1 cannot emphasize enough the 

importance of this pedagogical tool. As mentioned before in the Native world-view the 

heart and mind can not be separated; thoughts must be accompanied by feelings. 

Monture-Angus (1 996) calls this process 'double-understanding' (p. 38). The Trickster 

tool allows leaniing to safely include both heart and mind. 1 suggest that this is a holistic 

approach to leaming that is critically missing in the Western style of education. The 

Trickster can be a remedy for the hostility (Hampton, 1992, p.37) contained within the 

structure of Western education 

s-ry 

1 do not assume that all of these previous patterns hold true for al1 Arnerican 

Natives. 1 recognize that each tribe has its culture. My basket of cultural gift s fiom these 

authors create a collection of thoughts, styles, patterns, and metaphors hhat are used in 

Native research as organizing principles and notions that are rooted in tribal or natural 

sensibilities. When rooted in the Native world-view, in the Native spirit reality, these 

principles possess and yield particular cultural meanings that speak to other Native 

people. 

One of Hampton's propositions for a theory of education is: For most Indians, 

education has the dual purpose of promoting Indian cultures as well as providing skills 

and information relevant to the nonoIndian society (1993, p. 277). 1 feel that we can go 



one step fûrther and say that Native people have a dual education- a primary one that 

proceeds out of their culture world-view and a secondary one that proceeds out of 

Western formal education 1 refer to cultural education as primary in that it shapes how 

Native peoples interrelate to the world and how we think, how we know and what our 

purposes are. The cultural patternhg and codes that 1 have depicted above is what 1 feel 

grows out of that primary education. Culâurally organized principles and notions are 

what is necessary for promoting and maintainhg Indian culture within the area of 

research. 1 feel this education must corne fist. Then and only then do I feel that Native 

researchers can comfortably accept the research skills and information fiom Western 

education that are relevant to their success in the nomIndian academic realm. 

The organizing principles and notions that are rooted in tribal or natural 

sensibilit ies that 1 have represented here are part of a specific discourse community. 1 

mean discourse as "a socially accepted association among ways of using language, of 

thinking, and of acting that cm be used to identify oneself as a member of a socially 

meaningful group or 'social network' (Gee, 1991, p. 3). These features of discourse are 

markers for a way of thinking, interrelating, and knowing about Native views of reality. 

Our research discourse can be seen as our "identity kit" (Ibid.) identwing who we are 

and who we are not and standing for what it is that we believe about our reality. 

By drawing upon patterns in each area one can root research and educational 

activities for education at every Ievel within the Native world-view. Each of these 

authors, Gregory Cajete (1 994), Frye Jean Gaveline (1 998), Eber Hampton (1993), Marie 

Battiste and Jean Barnian (1995) and D. Hill (Ed., 1995), present an educational 



philosophy based on the Native world-view. Many of these cultural patterns which are 

drawn fiom the culture of the Native world-view are fond within their views. Their 

works present an educational philosophy that is based upon a spiritual world-view and 

organized wit h indigenous principles. 



Chapter Three: Cultural Mirroring and Articulation 

Mess a child (or adul?] learns about the forces which shape him [sicj: the history of his 
people, their values and ctkstoms, their Zanguage, he will never reaZly Know himselfor his 
potential as a human being. (Natinal Indian Brotherhooù, 1972, p. 9) 

As evident in the preceding chapters the development of my cultural awareness 

has been gradual. Until 1995, the year I went to teacher's coilege, 1 just didn't think 

rnuch about culture and its rneaning in rny life. Naively, I just wanted to be a teaçher. 

However, 1 was challenged to think about what it was that 1 was bringing to my teaching 

experiences. 1 was challenged to reflect--"Who am IT'. 1 characteristically responded 

with a poem by that name (Appendix A, # 5). By writing my feelings in a poem 1 

understood that 1 identified my self prirnarily as Native. There was a lot of pain inside of 

me. This was me! 

During one of the courses at teacher's coliege, my class viewed a film about FYst 

Nations people in Canada called The Learning Path (Todd, 1991). In this film there was 

an old Indian wornan talking about the stniggles and trials of life in the residential 

schools. Entranced, 1 watched this wornan talk. Oh how she reminded me of my Indian 

grandrnother-the expressions on her fàce, the look in her eyes, the way she moved her 

hands, the tone of her voice. My hari  just swelied up with a yearnïng. Then the class 

watched a film about biack Nova Scotians. There was an old Black woman telling about 

their struggles and trials. While 1 empathized with this women's painfu1 experiences, my 

reaction did not possess the depth of emotion and connection as with the old Indian lady. 

Then and there 1 realized the power of culture. 1 could not deny it in myself (see 

Appendix A, # 6). 



Through reading Car1 E James (1995) within the same course 1 also realized that 1 

had rejected many aspects of my Native selfthrough the educational agenda that 1 was 

exposed to growing up. 1 became aware that 1 was not always in control of the way 1 

reacted to my family and my heritage. 1 felt pain over this (see Appendix # 1). These 

three experiences led me to want to explore myself through my race, and my culture via 

graduate school. The educational path at graduate school that I embarked upon was 

arduous at times but also very rewarding. 

While in the graduate program I discovered that the growing body of Native 

research that 1 was reading through was providing me with an opportunity for what 1 call 

culturaI mirroring through the articulation of implicit and explicit cultural knowledge. 

Since I never have had the social opportunity to make my cultural thoughts and feelings 

explicit, many of rny cultural values were implicit inside of me and some were missing. 

This process of minoring through articulation has been a key component in my identity 

consolidation process as well as in my healing process. The mirroring allows the cultural 

implicit withh me to become explicit, helping to be more aware. When cultural 

components becorne explicit, 1 am then able to articulate these.cultural components, in 

thought, speech and writing. Through articulation, understanding of my self develops. 1 

have come to university as that institution has been portrayed as a place where one can 

come in order to understand. I feel that University is a place where 1 can understand who 

1 am, what world 1 live in and where my place is in the worfd . On one hand university, 

through culturally sensitive non-Native professors have provided a space for me to reflect 

upon my culture and my identity and to voice those reflections. On the other hand my 



self-discovery opportunities have been severely limited by the lack of Elders or Native 

professors and opporhmities for in class exploration of my Native culture. 

Prof. Dennis McPherson, Coordinator and Co-director of the Native Philosophy 

Project at Lakehead University States that: 

It is important to note that when the majority of undergraduates study ancient 
Greek philosophy and hence the origins of Western civilization they are gaining a 
better understanding of who they are, of their own background. Not so for the 
Native students who come to university. mey have Zittle opportuni@ for this kind 
of se,f-discovery, for this kind of typical university experience. ( 1  993, p. ii) 

The implications for universities and Native students are significant. 1 feel that 

Universities need to admit to the necessity of providing more Native professors who can 

M s h  persona1 self-discovery opportunities for Native students. 1 have not had the 

opportunity of having the mode1 of a Native professor in my university studies. 

However, I have found that the body of Native research has provided me with a degree of 

this kind of self-discovery at university. Native authors have furnished a form of cultural 

mirroring through their articulations, which has granted me an opportunity to confirm, 

consolidate and build my identity. My interactions with the readings of Native research 

have created identity-building moments with the specific '%uIt-wal codings" that are at 

work in the literature even though it is written in English. This cultural coding could be 

lost or rnissed by a non-Native reader (Weaver, 1997) but is a welcome comfort to Native 

readers. I ernphasis the word "comfort" for 1 have corne to understand the importance of 

comfort in relation to one's culture. James (1 995) explains that 'csubcultures serve 

as a means of providing stabilit y and comfort" (p. 29). 1 am cornfortable wit with the words 

of other Native researchers that 1 have encountered through my reading experiences. 



1 draw upon the example of Eber Hampton (1 993) to show how university 

experiences with other Native people can aid in understanding oneself. He conducted a 

set of interviews with American Indian Program participants and Elders. Hampton found 

that his interview questions and critical thinking gave way to reflective discussion as 

participant and researcher built their thoughts in an addit ive and exponential fashion. 

Through this process Hampton felt that he was able to make explicit his implicit 

knowledge. In a similar f'ashion by mentally dialoguing with research authors 1 was able 

to make explicit my implicit cultural knowledge. There have been so many tirnes that 1 

have wanted to say something that 1 knew inside but could not find the words to convey 

the message. This was very fiustrating. Then when 1 was reading 1 came across the 

meaning that 1 wanted to express. 1 said to myself-- 'That is it! This is what 1 wanted to 

say" or "this is how 1 feel." There is such comfort in this experience as the culturally 

implicit is validated without. 1 have not had an opportunity of understanding my past and 

present reality untiI 1 starting searching through Native research. As 1 delved into rny 

research 1 have become increasingIy aware that this personal cultural process of mirroring 

and articulation was changing me. Through the exciting process of self-understanding 

and identity consolidation 1 found that the resistance to educational research that 1 

encountered within myself slowly melted away and 1 found a new peace. 

R%at U. culrurai mDwonng and articul&n? 

1 must first posit some basic assumptions. 1 posit that language carries and 

reflects cultural values. For people who ident% themselves as Native, every act of 



reading/witing English becomes a "bicuitural activity" whether that person is a Native 

speaker or not. 1 propose that the values and thought-system of the Native world-view 

imbue the English Ianguage us4  by Native people as a double value cultural carrier 

mostly out of necessity. When 1 speak English with an English person the English values 

are reflected between us. However, when I speak with a Native person ail kinds of subtle 

Native cultural values, understandings and meanings are reflected between us in both 

articulated and unarticulated ways. These values have k e n  piggybacked upon the 

English language in our homes. 

When 1 muse upon the way m y  mother used English 1 c m  see how this 

piggybacking c m  occur. My mother speaks only Eqlish and is a very literate well- 

spoken woman who loves to read and write poetry. However, Native language usage 

permeated her Engiish with me. First, there were the inclusion of Native words, such as 

agee (ouch), ehen (yes), git-git (chicken). Then, there is the way these words are phrased 

in English. It was never "Do you want some gît-gitT' but "some git-gît?" or just "git- 

git?". 1 can't help but laugh when my relatives revert to these sentence bits when talking 

with my English non-Native husband. He gets so lost. What cultural meaning do these 

sentence bits reflect? 1 think it is related to Native language structure and thought. Then 

there are the nuances and a whole range of guttural sounds that have concise meanings. 

For instance, one never points with one's finger but with one's chin. Consequently, when 

my husband asks me where something is and I point with my chin saying "over there", he 

gets hstrated. 1 remember hours when my mother never spoke words just meaningfiil 

sounds. Silence was also important part of relationships. 



It is so ironic îhat ali of this cuitural mirroring, and articulation takes place within 

the English language. On the one hand the use of the English lmguage is fortuitous as 

Natives fiom diverse tribal extraction can cor~ll~lunicate with one another. The cultural 

coding is able to work through this non-Native language use, particularly through 

metaphors. Jace Weaver, (Kiowa) discusses two stories of Nat ive ident ity building 

moments that had occurred in English. He states that what is important is %e cultural 

context of each story and the cultural coding at work in them" (p. 24). But sometimes 

English is barely adequate to support the Native thought system as English is liinear and 

Native Ianguages are circular and relational. 

Miworing and articulation txperiences 

Sifting through the cultural mirroring experience 1 was able to coalesce these into 

similar experiences of cultural rnirroring through articulation 1 propose areas of simifar 

experience here. 1) Cultural notions 1 explicitly knew that were mirrored back to me. 

This m i r r o ~ g  process is a critical component of cultural integrity and identification. 2) 

Notions that 1 knew implicitly and hence could not articulate properly. Lack of 

articulation skills occurs partly because culture is absorbed implicitly. 1 attribute the 

other part of this problem to a lack of cultural disçovery opportunities within my social 

circIe, the type of education I experienced and the young age during which 1 absorbed 

most of my cultural cues. The articulations of these cultural notions in Native research 

have provided me with opportunities to make them explicit. 3) Notions 1 do not know or 

understand but are important to a more comprehensive understanding of the Native 



worldview. This last notion is an important part of my growth for it is a process of 

putting some of the missing puzzle pieces into my cultural identity. 

Many things that 1 learned fiom my mother were cuIturaUy/socially out of place 

for me as we were the only Native fàmily in the neighbourhood. 1 often feit out of place. 

This made my need for cultural m Y r o ~ g  or validation even more critical. 

My examples do not hl1 neatly into just one of these three categories. Inevitably, 

each example had a mixture of these categories of notions of culturai mirroring through 

articulation. The following examples are just a few of  the many experiences that 1 could 

draw upon. 

Cultural notions 1 q ï i c i t l y  knew that were mœrrored back tu me 

It is so important to see me reflected in the world out there. Native research 

mirrored back to me the value of laughter in my life and the reality of drearns. 

Laughter 

Several times 1 have relied upon counseling to deal with some of my life's 

problems. Consistently, counselors educated in the Eurocent~c tradition would nail me 

to the wall about rny inappropriate laughter (see Appendix A # 7). 1 didn't know what 

they were talking about but since 1 was obviously flawed and they were not, 1 tried hard 

to correct my inappropriate laughter. However, whenever 1 was around my native h i l y  

it would pop out and boy would 1 ever enjoy myseK Then 1 would stuff it iri when 1 was 

back in regular society. While reading Michel Dorris (1 989) 1 came across his 

comments about his fiiendships with other native students. '1 enjoyed talking with 



Howard and Duane. They had the m l i a r  sly sense of humor common arnong the 

Native people that 1 had known in Alaska and arnong members of my own farnily. . . .I 

was culturally relaxed with them in a way 1 had hast forgotten" (1990). 1 needed to 

read this to screw up my courage to laugh when 1 wanted to. "We encourage laughter 

and camaraderie" (Cordova, 1997, p.34). Oscar Kawagley (No date) explains how 

Aboriginal people feel about laughter: "Yupiaq people are admonished not to take 

themselves too seriously, but to laugh at themselves, with others, and make iight of a lot 

of life's triumphs and tribulations. Joking is a necessary part of life. No matter how 

serious a ceremony, there will be joking and laughing interspersed between singing, 

dancing and moments of silence". 

Now 1 treasure the laughter and the role it plays in our lives, My sister Delores 

was working for the Piute Tribe in Utah Every couple of weeks they all went to the 

show together, which was shown in Engfish. Delores phoned me the first t h e  that she 

went with her Piute fiiends to tell me how wonderfiil it was to have everybody laugh at 

the same things and in the same places that she did. This is a small illustration of how 

cuïtural mirroring can validate, reinforce, and cornfort. 

Dreams 

1 believe in dreams and yet 1 had no venue to express them. 1 felt that 1 had to 

suppress them. My dreams tell me important things. One night 1 dreamed that a train 

killed my son. 1 woke up crying. 1 paced the floor. 1 could not sleep. 1 wrote about it in 

my journal. About a year later a train killed my oldest son. When the accident did occw 

my drearn swept over me Iike a warm wave and then 1 understood why 1 had that dream. 



1 feel that my dream helped prepare me. I knew that this tragedy must be so and 1 

accepted it with a grace that perhaps 1 could not otherwise have commanded. Then 1 

dreamed that a car bit me. A year later 1 was hit by a dnrnk driver while riding my bike. 

As 1 lay on the road waiting for the ambulance the dream swept over me and 1 knew once 

again that 1 had k e n  prepared. I accepted it with grace and knew it must be so. 

Around this t h e  1 dreamed of Gauga, my Native grandmother, shortly aRer she 

had died 1 was walking along a path in the beautifùl peacefûl forest that used to belong to 

my family before they were forced off the Iand. 1 saw someone fûrther down the path. 

When I caught up to this person 1 reaiized that it was my Grandrnother. 1 said, "What are 

you doing here. You're dead." She laughed and said, "I am. But 1 have corne to give 

you a message." We walked on down the path and chatted. 1 watched her carefùlly. 

Finally 1 said, "Gauga, you are so happy!" "Yes 1 am", she said, "This is such a 

wonderfiil place, this life after death 1 am at such peace. Al1 the pain of earthly life 

means nothing. It is al1 wiped away. Go peacefiilly in this Me, Lana." Laughing and 

waving she walked away down the patk 1 have never forgotten that dream even though 

eighteen years have passed (see Appendix A # 8). 1 am still searching for my way to go 

peacefilly in this life. 

To know that 1 cm openly talk about this aspect of my inner life and be taken 

seriously greatjly enhances my sense of who 1 am and my confidence in my self. 



Notions that I knew impIicitly and hence CO& no? adcJatepperly, 

Often tirnes in university 1 had the opportunity to explain aspects of Native culture 

but the words just wouldn't corne to me. I felt hstrated. 1 felt inarticulate. Areas that 

have been strengthened in me through the process of culturai articulation are child- 

rearingleducation styles, heart and mhd learning, language and land. 

ChiZd-rearin@educational styles 

My rnother tended to invoke traditional practices of native discipline when 

handling me. As a youth al1 of my peers were White Anglo-saxon and they were 

disciplined in a completeIy different marner. I interpreted my Mother's style as not 

caring for me. As a child and even as an adult 1 suffered a great amount of intemal pain 

fiom my interpretation. 1 knew the way I had been r a i d  was difTerent but it was hard 

for me to articulate and 1 still felt so different. Mixed in with this style were the effects of 

residential school on my fàmily. Reading Celia Haig-Brown's Resistance and Renewal 

(1 988) helped me to begin to understand the b i s  of Native child-rearing techniques that 

had shaped me as a child. Haig-Brown records childhood memories of several Native 

people documenting traditional child rearing/educational style: 1 could really relate to 

these stories. The interviewees were articulating what 1 implicitly knew--the importance 

of observing, modeling, participating and doing, the carefieeness of childhood, learning 

fiom the extended fsunily, talks, learning fiom your grandmother, no physical 

punisbment, closeness to nature, and k ing  treated as equal to adults etc. There was 

laughter, fùn times, games, music, and tàlks. From Patricia Monture-Angus (1995) my 

experiences were validated-"[the Elders] did not tell us what to do or how to do it or 



figure out the world for u s d e y  told us a story about their experience, about their Me or 

their grandfather's or grandmother's or auntie's or uncle's life. It is in this marner that 

Indian people are taught independence as weii as respect because you have to do your 

own figuring out for yourself" @. 11). What 1 interpreted as not caring was respecthg 

my ability to figure it out myself 1 was not wilffil or undisciplined but independent. 

'ilhile 1 was researching information on why Native students drop out of school, 1 

came across this observation Mi an article writîen by Dr. Andy Bowker (1992). 'Thild- 

rearing practices, neglect, and dysfunctional families certainly take their toll on American 

Indian girls. Some girls amibute parental non-interference as apathy, when parents are 

simply perpetuating child-rearing techniques of thek own parents." (p. 16, italics added 

for emphasis). Wow! What a revelation for me There were other Native girls who had 

trouble understanding their parent's child-rearing styles and mistook them for apathy. 

And there is even a name for this chîld-rearing style-"non-intervention". Now 1 cm 

articulate this to others. This observation allowed me to put my childhood feelings into a 

healing perspective. 1 can be a non-interventionkt type of parent. Some of my children 

have misinterpreted my structure as well but 1 can understand their reaction now. 1 cm 

explain it to my children and most important 1 can feel at peace. As a chiid 1 just 

painfully yearned to be like the others: as a parent 1 worried that my parenting style was 

deficient. Now as an adult 1 am thankfûl that I was raised difEerently. As a parent 1 feel 

reassured. As a person 1 appreciate the uniqueness of thought and independence that my 

Native culture seems to occasion in me. 



From McPherson and Rabb (1997) 1 was able to construct a chart comparing 

attitudes towards children. This helped me understand myself 

Figure 2: Coqaring Native and non-Native attitudes towards children 

Native attitudes towards children 1 Non-Native attitudes towards children 

At the age of mobility the child is 
considered a person and fiee to explore his 
own environment 
Autonomous child 
Learning styles independent and 
autonomous 
Flexible and almost non-existent routines 
Any routines are child-determined 
Child rarely punished in a systematic way 

Child's autonomy allows himker hidher 
own decisions 

Watched and controUed by parents 
throughout childhoo d 

Dependent child 
Learnjng styles dependent and controlled 
by adults 
Rigid routines dominated and controlled 
by adults 
Child punished for Iàilure to comply with 
adult expectations 
Child dependent on adult's decisions 

1 

1 remember the irritated comment on my grade eight report card. Tlenty of 

ability but going to waste in wooly thinking. Lana is years ahead of herself in what she 

wants to do and 

how she wants to do it." 1 have never forgotten this comment: I c e r t d y  was puzzled by 

it at the t h e .  It also made me feel different. 1 understand now that because my 

education was a natural flow of life, 1 possessed an autonomy in my leaming strategies 

that others rnisunderstood. 

Cordova (1 997) description of how her daughter and her daughter's '(Anglo" 

fiiend introduced their sons to the world in springtime brought back many poignant 

mernories for me. 



My daughter set her eight- or nine-month-old son ont0 a barely greenhg lawn. 
She introduced him to the grass, encouraging him to touch it, even taste it. She 
pointed out the temperature, the breeze, the sky, and clouds. The other mother 
came differentfy prepared for her son's encounter with the world. She brought a 
blanket, which she spread out for her son She brought toys as distractions and 
she did not join her son so much as hovered over him in a protective manner: not 
allowing him to crawl away fiom the blanket; not allowing him to grasp at the 
grass ("dirty"). (p. 33) 

1 rernember the fkeedom that 1 had to explore my world. Holiyhocks were my dolls and 

mud my pies and cookies. Shoes were an option. One needs to feel the cool green grass, 

the warm slippery mud on one's feet. Bees could be caught in your hands. My mother 

showed me little plants around me that 1 could eat. 1 remember putting rny baby daughter 

out to sit on the grass. She loved to grab clover flowers and eat them This was fine with 

me. In the summer when it rained hard 1 sent my kids across to the gully in the park with 

dish soap. They played for hours in the huge bubbly puddles that gathered there. In the 

summer when school wasn't there to regulate our lives, we had breakfast and then 1 sent 

my kids out to play. They played until they were hungry. Then we had supper. Flexible 

is good. 

Heurt and mind learning. 

The implication of this Native world-view is that heart and mind can not be 

separated; thoughts must be accompanied by feelings. Monture-Angus (1 996) cails this 

process 'double-understanding' (p. 38). Double-understanding knowledge has a price 

attached to it. If knowledge is always attached t~ CecVag then there is liable to be more 

pain in your life. Conversely, your knowledge can add more joy to your life than is 

possible with thoughts and feelings compartmentalized. Wisdom cornes fiom mamghg 

the feelings attached to the knowledge. 1 am gratefiil for the blend of heart and mind that 



Monture-Angus has displayed in her work for her experiences teach that feelings must be 

respected and mmaged. She reveals that she has "muddled through my pain and anger 

until it has turned again to thunder. It bas k e n  a rewarding experience. It bas also been 

a troubling experience" (Ibid., p. 2). Knowledge situated in the heart and rnind more 

accurately reflect the reality of our lived lives. It is not enough to get the knowledge into 

your head but you must get it into your ha r t  as well. The heart is also the place of the 

spirit. We must bear in mind that "formal education is just the tip of the iceberg. 

Education is also about understanding our real life experiences in both our hearts and 

minds" (Ibid., p. 83). Oniy then can one truly live what one has learned. The challenge 

of education becomes learning to live what 1 have truly learned. 

Language loss 

Another area that 1 had trouble articulating was how 1 felt about language loss. 1 

told everyone that my Grandfather could speak six Native tongues plus English. My 

grandmother grew up in the Mohawk Institute, nicknarned the Mush-hole. She would not 

allow my grandfather to speak any Native languages in their home. Not only that, my 

aunt informs me that my grandfather, who attended school on the reserve, was beaten for 

speaking his language on the playground even though he knew no English. For Natives 

like myself there can exist an unarticulated pain of languages lost that allows us a suitable 

vehicle to express Native thought. Monture-Angus (Mohawk) (1995, p. 2) reveals that 

she is troubled by her inability to share Aboriginal ideas only in her Native language. 1 

am constantly aware of the inadequacy of English for my deepest expressions and yet 

English is al1 1 have. This inadequacy is one reason that 1, like many other Native writers 



such as Joy Harjo (Creek), prefer to express my most meaningfiil thoughts in poetry 

(Appendix A). Harjo (1 992) thinks of poetry as a means of escaping the Iimitation and 

hstrations of English. For me poetry can be a means of escaping the constant irritating 

demand for clarity, precision, rules, and tidy thought packages that leave Iiîtle room for 

imagination or independence of thought . 

As a resuit of my research I have begun to ask myself what I have really lost. 1s it 

just language? Or is it culture as well and a way of thinking about the world. 1 have 

learned that language is sacred for it carries the sou1 and spirit of the people. Today I 

struggle to learn my Native language. 

Land 

Another area that 1 struggle with is how 1 feel about the land. For one of my 

courses at university 1 wanted to produce a video about how my family and 1 felt about 

places that were special to us. At this point 1 had only began my relationship with Native 

research writings. 1 found it $0 hard to articulate how I felt a b u t  this land and its waters. 

Now 1 have much to say. First, 1 realize that my family's relationsbîp to their lands and 

waters is sacred. The relationship is much more than a physica one; it is a spiritual 

relationship. Because we had this spiritual relationship with the lands and waters, we 

belonged to these places. Because of this spiritual relationship, the land and the waters 

nourish us spiritually. And we feel an obligation to take good care of this land and water. 

Because of this special type of relationship, land and water loss can be very devastating. 



Another aspect tbat 1 knew but would not venture to say before was that my 

ancestors' spirits are connecteci with this Iand and waters. I feel them there. Their 

presence serves to deepen our spiritual connection with the land. 

1 can now tell how the land and waters nourished me as a child. Even when I was 

quite young 1 could wander to the river. When things were bad at home 1 went to the 

river. Why did 1 go there? 1 went because 1 was wounded. There was a small island at 

the side of the river. That became my healing spot. The land, trees, plants, insects, birds, 

rocks, animals, water and fish nourished me. I sang to them.in return. Even today 1 love 

the ishnds in my river. 1 love my river. 1 still go there for nourishment and 1 am never 

turned away. 

1 remember once we had a fàmily picnic at a place called Mohawk Park in 

Brantford. The park had been the playground for the Native residential school, the 

Mohawk Institute, when Gauga, rny grandmother went there. We were all having a great 

t h e  until the park attendant çame up and asked if we had a permit to be there. My 

grandmother's eyes flashed. We al1 knew what was coming. My grandmother was a 

renown Native historian. She knew whose land this was and she told him! We stayed. 

Nobody bothered us. 1 laugh every tirne 1 think of this incident. 

1 can't camp in parks along my river where my M l y  used to iive. I tried. We 

paid our twenty dollars for a small campsite. We pitched our tent. I laid on my little 

square of rented land and felt a mishmash of ancestors, belongingness, respect, 

sacredness, desecration, anger, indignation, loss and somw. 1 wilI not go back. 



Notions I & rtot know or undenitand but are iinporiant fo a cornpiete un&m&nding of 

It can be very confùsing to try to play a garne and not know alf the d e s .  Because 

of cultural disruption many Native people do not have important cultural cues. Areas that 

1 found I needed help with were colonization of the mind, manners, hanging back, 

respect, justice and myths. I discovered these cues through my relationship with Native 

research and talking with farnily. 

Colonization 

1 think that the most important thing that 1 needed to understand was that my mind 

was colonized. Howard Adams (1 995) was concerned because "Eurocentric history and 

the politics of colonization are not widely recognized are not widely understood by many 

Canadians, and particularly by Aboriginal peoples. . . .Mer five hundred years of 

colonized oppression, Indians, Metis and Inuit have intemalized a colonized 

consciousness" (p.1). That this k t  was a possibility within myself allowed me to have a 

"good talk" with my Native uncle. He conikmed to me that Native people can have a 

colonized consciousness. He described for me how colonization can work in your life. 

I wasn't protected fiom the system by my own parents. In fact my mother wanted 
us to be assimilated. . . . its odd that on the one hand that my mother had wanted 
this and yet at the same tirne in her later Me she became quite critical of this system 
itself; the very system that she wanted to assimilate us into or wanted us assimilated 
into. And yet it was her that sort of clued me into the umm contradictions of this 
society and 1 think probably that's what started me looking because you know when 
you are raised in an enclosed environment instead of actual windows where you 
could see outside witb, you might get paintings on the wails representing a window 
1 ike and you wouldn't actually see what is going on out there. It would be, you 
would be getting someone else's description of what is going on out there. So 
when 1 look at the waLl, the picime window at this wall 1 would see maybe a church 
or the rninister smiling, being kind to native people. Over here 1 see a picture 



window of different racial groups working together in harmony, and so on. But it 
was my own mother who helped me to sort of punch a hole in h t  picture waii and 
really look out through that hole to see what was really going on. And then 1 guess 
then another picture window wouid be represented of what they wodd teU people 
a b u t  the environment lets say and how the environment was king taken care. We 
shouldn't wony about it because we have this agency and that agency taking care 
of the environment. That picture window would represent, you know, healthy 
growth of whatever- no problems -th& we shouidn't worry. That's when 1 tumed 
around and started walking the other way. (Tiller, 1997). 

1 realized that 1, too, needed to push my way out of the pictures painted on the watls so 1 

could see for myself what the real world is like, so 1 could be a real person. M e r  this 

good talk with my uncle, 1 began a dwerent kind of education about myself, my people 

and my relationships to the world. 

Justice 

When I accepted that colonization was a real issue in my life I soon realized that 

many basic notions in my thought structure would have to change. For example, 1 needed 

a sense of justice that was embedded within the Native world-view. The meaning 

potential inherent in the Native notion of justice is strategic to having a complete 

understanding of the Native world-view. 

The Native Law Center publishes the newsletter, Justice-as Healing [On-line], at the 

University of Saskatchewan tbough a gant by the Federal Department of Just ice. The 

themes in the newsletter explain the Aboriginal concept of justice as including healing for 

d l  peoples concerned. Injustices affect many peoples and al1 need their feelings 

addressed. There are many interesthg Internet links the newsletter's hornepage showing 

the development ofhealing within Native law research (see Appendix D). 



Ross (1996) records the C o m m d y  Holistic Circle Healing Program (CHCH) at 

Hollow Water for community offenders. CHCH choose the healing and teaching path 

instead of incarceration since "incarceration actualIy works against the healing process, 

because 'an already unbalanceci person is moved M e r  out of balance"' (Ibid. p. 38). 

Many of our Native families have been touched by the dominant justice system 1 

can not cunceive of the intense pain that loss of personal fieedom entails. My research 

has revolutionized the way I conceive of justice. T now see justice as relational, a 

community event, and an opportwuty to heal and to realize harmony. Adding notions 

like justice to my understanding of a Native world-view is crucial. It is a rnatter of 

building the web of life wherein al1 things are interrelated and harmony is the goal. 

Changing my notion of justice calls for a response to the community fiom me. Where 

that response takes me 1 do not know. 

Manners. 

Manners becarne a pm of that new education. Manners were a big problem for 

me growing up. 1 never heard the words "please" or "th@ you" in my home growing 

up. In school we were taught our manners. 1 judged my mother to be il1 mannered. 

While reading Gawitrha (1991) 1 discovered that there is no word in the Haudenosaunee 

language for "p1ease" or "thank you". In the Native world-view since we are to be 

always thankfhl in our min& to the great Creator and in the act of living, be thankful in 

d l  we do and say, there was no need to say "ha& you" to anyone. In addition, since we 

are ail equal and the tribe is mindfil of each and everyone's needs, and the Creator has 

provided for all, there was no need to beg of anyone and say 'i>leaseY'. I really needed to 



know this fact of reality. I had misunderstood because my mother's cultural acts had 

taken place outside of their cultural context. My mother is not unmannered within her 

Nat ive context . 

From Lorraine Brundige (1 997) 1 learn that 1 am not the only one to rnisinterpret 

manners or gratitude as Brundige calls it. Natives have been Iabeled b'ungratefbl Indians" 

since the time of the Jesuits. She analyzed "why Native people do not, as a rule show 

gratitude-at least not in a way that is understandable to non-Nativesy' (p.46). She quotes 

late Clare Brant, a Mohawk psychiatrist, who felt that this 'ûngratefulness" was linked to 

the historical importance of excellence since excellence was necessary to survive. 

Brundige ruminates that perhaps the lack of overt gratitude stems fiom the notion of 

respect for each person's worth. In taking with V. F. Cordova, Brundige records 

Cordova as believing ''that saying '%ad you" disrupts social equalityy' (Op. cit., p. 47). 

Brundige records Clare Brant and Bruce Sealy (1988) as concluding that 'Wike non- 

Native society, where heIpfÙl. or constructive behavior is rewarded, in Native society the 

behavior is expected; therefore, there is no need to praise or give thanks" (Ibid.). 

However, Brundige asserts that Native people Iive a life of respect, and the gratitude they 

have for what has been given thern . . . . because of a heartfelt gratitude for Mother Earth 

and her provisiony' (Ibid. p. 49). Brundige concludes that gratitude is inherent in the 

system and one should not mistake not "showing" gratitude with not "havin." gû:itcde. 

Because of the lack of cultural articulation we Natives have to spend so much tirne 

figuring these things out. Who would have thought that 'insnners" could cause so much 

misunderstanding? 



Hangîng back 

Sometirnes just one little line cm supply so much understanding. For example, while 

researching on the internet' 1 discovered a chart on value codicts between American 

Indians and Anglo Americans which was developed by Dr. Sander. One Native vaiue 

was "Participates only when certain of ability as opposed to triai and error" (Vogt, 1994). 

When encountering new situations I always hang back until 1 am able to take in the whole 

situation, however long that takes. 1 have found that others have misinterpreted this 

hanging back characteristic for lack of confidence, or inability. It's so helpfbl to know 

why you act like you do. When 1 can articulate the how and why of my behavior 

meaning in life takes on a greater depth. 

Respect 

Values such as respect have such great depth in their conception that 1 found that 

it takes tirne, patience and effort to understand them properly. I discovered that respect 

is much more than an approach to research. For example, 1 was reading an article liom 

the TurtZe Island News that my Mother sent me the other day. In 1924 the RCMP and the 

government of Canada, in an effort to destroy the Hereditary Council of the Six Nations 

at Ohsweken, Ontario, had illegally taken by gunpoint the Confederacy Council House. 

On Tuesday January 27th the Hereditary Council hoisted their flag over the building 

because they felt they needed their building back. The article states that it has been "the 

desire of the chiefs to remain at peace with the communify. We mean no disrespect [in 

repossessing the building]." (Jmuary 28, 1998, p. 2) 1 have niminated many hours over 

' The inteniet contains much information about and by Native poples. (See Appendix 4) 



this statement. Perhaps, we do not need "control" of education. As First Nation peoples 

we mean no disrespect-we just need the min& and spirits of our people back for we need 

our people. We need thelr unity, their independence, and their strength. Fmm this I see 

that respect is a way of king that understands, acknowledges, and works through the 

interrelation of al1 king and c'control" is not the issue. 

In a conversation with Alice Bomberry, Educational Director of the Woodland 

Cultural centre8 1 leamed to think of respect as "sacred space". We are al1 surrounded 

with this "sacred space." When we recognize each entity's p,ortion of sacred space, we 

will show respect to that entity. We will be able to show respect for each entity's place in 

the world and their need for independence. We will search for harmony within as we 

learn the to respect the spaces of other persons. 

1 have a picture that will not leave rny mind. Last surnmer when I was on the 

reserve, 1 had t h e  to observe a very large plant (called a weed in Euro-western thought) 

that was growing along side of a sidewak. 1 wondered why that plant was left there? 

Finally, 1 understood that it was a matter of respect. That plant was entitled to his space, 

sacred space and the people respected that. Then 1 can hear my mother saying, "Let it 

alone-he's doing no harm." 1 begin to understand respect on a spiritual plane. 

Myths. 

Myths have taken on a ikesh m e d g  in my new education. As a child 1 loved 

myths. 1 read every mythology book in the public library as least once. As I matured and 

The Woodland Cultural Centre is located in Brantford, Ontario and was originally the Mohawk hstituie, a 
Native residential school nicknamed The Mush-Hole. 



became educated I was taught to scoff at rnythology. 1 particularly derided my 

Native mythology--such childish nonsense of "primitive" peoples. 1 was influenced by 

the notion that "the medium, the Myth, is the fiil1 explanation, and does not pursue deeper 

questions of a cosmological or ontological nature" (Cordova, 1995, p. 18). In other 

words the "medium becomes the message." (McLuhan, 1964, cited by Cordova, 1995, p. 

18). The meaning is overshadowed by the medium and is lost. 1 had read many times the 

story of how the earth was created by the woman falling out of the sky and how the 

animais worked to save her. The turtle caught the woman on his back. The other animals 

worked to bring diri up fiom the ocean floor and that is how iand came to be. In my 

reading recently I learned that this myth captuted metaphorically for the people the 

interconnection and interdependence of all life. The animals are clan animais that denote 

special relat ionship S. The myt h display s the epistemology, the meaning, of Native 

beliefs. Suddenly the myth became sacred instead of secular, standing for the way 1 feel 

about life and the world (see Appendix A # 9). The myths denote the interrelationships 

of al1 life within the native Mewpoint. To talk of Mother Earth, the s u .  our Elder 

Brother, the moon or Grandmother is to rnetaphorically display the dependence of our life 

on al1 creation. V. F. Cordova Instnicts us that Native American thought cornprishg 

myths "should be approached as a complete, alternate explanation for the world and for 

human nature. It is these aiternate explanations for undeniable human experiences that 

make Native Americans the unique beings that they are today" (1 995, p. 15, italics added 

for emphasis). 



Seeing myths with new eyes has led to greater understandings of Native tales. 

Native tales were a great source of stress and distress for me. As a child 1 was terrified of 

Ishga and 0uhtadsa9. This was hard on me because no one else in my circle of peers 

even knew that these figures existed. Outnadsa was a just a physical hum-no top to the 

body just a bum and legs. My Mom used to teli me that if 1 was not good Outnaha 

would get me. A few weeks ago my Mom told me that she had leamed the moral of this 

creature's existence. A man was not to sexually fool around with women If you just use 

a woman you only see that bottom part of her and not the whole part of her. The man is 

just using her for his pleasure. The man doesn't see her face, her personality, her family, 

and her intrinsic value-just a slice of the whole woman. In modern terrns the man 

objectifies the woman. Here is wisdom couched in a taie I was t ed ied  of and could not 

understand--wisdom that was detached through colonial destruction. A few years ago I 

would have dismissed her words as so much primitive ramblings. 1 would have heard out 

of respect but would not have. been able to listen and leam. However, listening is an 

important Native value. Now 1 can listen and reflect on the underlying philosophical 

truths. 

Surnmaly 

The disruption of Native culture has hgmented many of our understandings of 

how the world is and what it means to be human. The cultural mirroring and articulation 

1 do not know if 1 am spelling these two Native words properly. 1 have no idea which of the six 
Haudenosaunee languages these two words are taken fiom. 



coded within Native research is a community wealth. It is an important part of the 

process of Aboriginal spiritual revitalization. When there are no others sirnilar to you 

with whom you can mirror, one tends to pull dwerences in and hold them like faint 

ernbers. 1 am gratefil for al1 the mirrors out there that help me fàn the embers and are 

contributing to my process of self-discovery. 1 now have a better understanding of who 1 

am and of the reality that 1 think within. Through this process 1 am better able to 

articulate my world and my life. This is a gift. Through my positive response to Native 

Research 1 am able to pass this gift on to others-to circulate knowledge and thus 

participate in the circle of Me. 



Cbapter Four: Some Philosophical Underpiooings of Native Research 

Genïng the cusmology righ f in research 

The problem with the concept of world-view is that too often we accept that it means that 
we al1 stand on the same world and view it d@erent  wheny in fact, what we should 
learn_fi.orn this phrase îs that there rnay, indeed, be fundarnentally dr%férent worlds io 
view. (O 'Meara & West, 1996, p. 2). 

When 1 took my undergraduate philosophy degree 1 was stuck in the position of 

having rny Native voice silenced. By that I mean that my mind was stiX1 colonized. 1 saw 

Eurocentric thought as civilized, advanceci and Native thought as primitive. 1 listened in 

my head to a myriad of cornpetitive and conflicting views of knowledge, reality, truth, 

being, values, and ethics within the Eurocentric tradition never dreamllig that there could 

be a valid Native philosophy of life that effects my thinking and my way of relating to the 

world. Now 1 h d  tbat 1 must consciously rethink my life and learning. 1 wish that 1 had 

had the opportunity to compare the two philosophical cultures but 1 have to believe that it 

al1 happened that way for a purpose not yet revealed. 

1 struggIed for a long tirne with "methodology" trying to fhd a space of cornfort. 1 

didn't know exactly what 1 was searching for. 1 finally came to understand that 1 was 

looking for reflections of my Native culture's philosophy. The reflection of "spirituality" 

was missing 6om my research encounters. By spirituality 1 am not referring to organized 

religion, a doctrine, or set of beliefs but to a way of portrayhg a coherent account of 

reality, relating to that reality, and experiencing life h that rcality. ~ccorduig to the 

understanding of the Royal Commission on Aboriginal Peoples, "Spkituality, in 

Aboriginal discourse, is not a system of beliefs that can be defineci like a religion; it is a 



way of life in which people acknowledge that every element of the material world is in 

some sense infiised with spirit, and all human behaviour is affectai by, and in turn has an 

effect in a nonmaterial, spiritual realm" [On-line version, Vol. 1, Chap. 151. Cajete 

(1994) supports that this view. He states that "there is a lack of an espoused doctrine of 

religion. Indian languages Iack a word for 'religion'. The words used refer to a 'way' of 

living, a tradition of the people." (p. 43). That spiritual way of living is more than a 

rationai, or ethical code. The way of Iiving is "embedded in the way things are; they are 

enforceci inescapably, by the whole order of life, through movemenf and response in the 

physical world and in the spiritual realm" (Ibid., italics added for emphasis). I see 

spirituaIity as a way of living that reflects the spiritual order that underlies all of life. 1 

feel that it is not necessary to pin down exactly what spirituality is but we must know that 

our "spirituality evolves fiom exploring and coming to know and experience the nature of 

the living energy moving in each of us, through us, and around us" (Cajete, 1994, p.42). 

This exploring and coming to know is captured within the metaphor of the medicine 

wheel. 

Since early Greek times philosophers such as Plato, Aristotle asked: What is 

there? This can be rephrases as: What is real? or How do we fit in with the universe?. 

Through the inheritance of Greek thought Eurocentric rnetaphysics'O proposes two main 

views that rest upon a distinction between knower and thing known: metaphysical 

- - 

'O Put simply, metaphysics is an attempt to iïnd a tme account of reality. 



realisms" and metaphysical ideaiisms. Each main view has many subordinate 

viewpoints that are beyond the scope of this paper. 

Generally, all metaphysical realists purport that the universe consists of "thing" or 

what is "thing-Iike" (objects). Realists hold that "some or al1 objects are independent of 

mind . . . . that there is some reality'2--such as matter, or universals, or neutral entities, or 

impersonal life--that is in no sense of the nature of mind" (Brightrnan, 1963, p. 203 ) 

Hence, we can say that realists see the world as mind-independent. Tbat is things of the 

world exist whether they are known or not.. The world is fil1 of independent "thiugs", 

extended or space-occupying substances (Hunnex, 1985) that exist in their own right. 

These things are " not mental, not personai, not conscious, not ultimately mind or any 

part of mind" (Brightman, 1963, p. 292), nor are they spiritual. The realist stresses the 

fact that this mindless reality is what produces mind. In other words brain as matter and 

non-mental produces or explains mind. Al1 fust principles'3 founded upon realism are 

physical. 

In contrast metaphysicd idealists claim that "mind or what is especially 

characteristic of rnind, is the fùndamental explanation [of reality] " (Ibid. p. 309). Thus 

we can say that the idealist sees the world as mind-dependent and subjective. Mind is 

seen as unextended thinking substance (Hunnex, 1986). The universe consists of mind 

(personality) or what is mind-like. The existence of the universe is explained by the 

presence of mind. The ideaikt stresses the principal rote of mind in shaping or producing 

" 1 am speaking strictiy of metaphysical realism and idealism. This is not to be confused with epistemic 
realism and ideaiism which explores the questicm 'What can we know?'. 
l2 Peter L. Berges & Thomas Luckmann (1967) define reality "as a quality appertainimg to phenornena that 
we recognîze as having a beiag independent of our own volition ('we can nat wish them away')" (p. 1). 



reality whether that mind is human or superhuman. AI fvst principles founded upon this 

view would be mental. 

At either end of the mind/thing distinction there are realists who hold that thing is 

ali there is whilst at the other end there are ideaLists14 who hold that mind is afl there is. 

However, for the most part both views accept a dualism of substance: thing substance and 

mind substance. The issue revolves around which substance is most predominant in 

reality. In my understanding Native spirituality hoIds that there is a rudimentary 

substance in reality called "spirit"I5. Spirit can be seen as the fundamental animating life 

force within the universe. Spirit is energy that manifests itself in this world as thing and 

mind. Because everything is fùndamentally spirit everything is related and everything 

that has energy cm influence everything else that had energy hence the importance of 

balance. Al1 principles founded upon this view would be spiritual. 

Angayuqaq Oscar Kawagley [onlinel has drawn a chart (see Figure 3) in his 

Figure 3: Native reality 
(No date. Used by permission 
of Angayuqaq Oscar Kawagley, 
see Appendix D) 

l 3  Riinciples would be fist truths or gaierd truth that fotlow fiom a conception of reality. 
l4 Within idealism spllithul is ofien linked with the notion of mind. 



efforts to portray a Native metaphysics. Kawagley explains that "The Yupiaq people 

[Alaska] Iive in an aware world. Wherever they go they are amongst spirits of their 

ancestors, as well as those of the mimais, plants, hilis, winds, lakes and rivers. Their 

sense of sacredness is of a practical nature, not given to abstract deities and theological 

rationalization" (No date). (see Appendix A # 10) 

My people, the Ongwhehonwhe, have declared in A basic call to consciousness 

that: 

Al1 things of the world are real, material things. Creation is a true, material 
phenomenon, and Creation manifests itself to us through reality. The spiritual 
universe, then, is manifest to Man as Creation, the Creation which supports Me. We 
believe that man is r d ,  a part of Creation, and that his duty is to support Cie in 
conjunction with the other beings. That is why we call ourselves Ongwhehonwhe - 
Real People. Ours is a Way of life. We believe al1 living things are spiritual beings. 
Spirit can be expressed as energy forms manifested in matter. A bIade of grass is an 
energy form manifested in matter - grass matter. The spirit of the grass is that 
unseen force which produces the species of grass, and it is manifest to us in the 
form of real grass. [Online] (see Appendk A # 1 1) 

Sioui (1 992) confïrms that "aii Amerindians refer to the earth as their mother, composed 

like them of body, mind and spirit" (P. 1 4). The braid of sweetgra~s'~ testifies to the 

cosmologyl' of Native spirihiality--the spiritual reairn, the physical r e a h  and the mental 

realm. "1 found teachings that tallned to my spirit and teachers who taught me about 

body, mind and spirit and how they are braided like sweetgrass" (Monture-Angus, 1994, 

p. 82). In my understanding the braid refers to the composition of reality and captures the 

lS 1 am not suggesting that Amahdians are the only people to believe in the presence of spirit in theh view 
of reality. 
Id Sweetgtass is one the four traditional medicines that the Creator gave to Aboriginal people. 
l7 Cosmology is the branch of metaphysics that concerns itself with the migins and general structure of the 
uni verse. 



complete interconnection of that composition. It reminds us the baiance that is required 

for existence. 

This spiritual conception of reality is the foundation in which the Native world- 

view is embedded. And ftom this embedded Native world-view spring forth al1 the 

organizing principles rooted in tribal or naturd sensibilities that Native researchers are 

utiiizing w i t b  their works and thoughts (see chapter 2). As spirit is sacred then it 

follows that talk about spirit is sacred. One must be carefùl in how one uses the 

organizing principles. To be careful one has to be aware that the source of these 

principles is this spiritual conception of reality. If a writer uses these organizing 

principies that are to be rooted in tribal sensibilities but does not possess the Native sense 

of reality, then the appropriate spiritual/cultural m e h g  is completely severed. 

Principles, such as the medicine wheell*, when they are not rooted in Native reality, 

become cultural appropriation. 

One problem with expresshg the notion of spirit within a coherent account of 

reaiity is that Native notion of spirit has k e n  linked to negative images of "primitive" 

and "pagan". 1 hold to this spiritually based view of reality. 1 am no longer repulsed by 

images of "primitive" and "pagan". As the sweetgrass intertwines so al1 Iife on this earth 

is intertwined and interrelateci. This metaphysical view "that the Native beiief that the 

natural world forms a cornplex, interdependent system of which the ~ a t i v e  people are an 

integral part should not be dismissed as mere primitive or Inagicd thought. It is a view 

l8 There is a multitude of examples of appropriation by non-Natives of the Medicine Wheel cm the Inteniet. 



they forged in the struggle for existence and it is based on thousands of years of 

experience and empiricd observation" (Stevenson, 1992, cited by McPheatson & Rabb, 

1993, p. 85). Through their experience our ancestors were able to live a good Me. 

A meîapkysicaî story 

Holding to this view of reality can have profound effects on how one relates to the 

worid and can confuse other people. When 1 was a little girl 1 had a tree friend. My tree 

fiiend was a beautifid weeping birch who iived at the side of my house. 1 would tak to 

this tree and hug it. One day when 1 was about seven years old the city decided that we 

needed a sidewalk. My tree was in the way and had to be puUed out. I could not believe 

that anyone would do that to my tree. 1 could not understand why they could not have 

made the sidewalk around my tree. The workman came one day. From the window of 

my house I watched them put a chah around my tree. My tears were flowing W. Then 

a big truck started pdling my tree out of the ground. It felt as if my very heart was king 

wrenched fiom my chest. I' punded the window and was yelling "murderers!" at the 

workmen. To calm me d o m  my Dad promised to replant the tree, so the workmen laid it 

behind our garage. My Dad, as an Englishman, did not understand. He never replanted 

the tree. With a broken heart 1 watched my tree slowly wither away and die behind the 

shed. Day afier day 1 watched its mots shrivel and its leaves curl up and faIl to the 

ground. What had really happened here? This was a very painfil lesson for a litîle girl 

and a confusing situation for my Dad and the workman who were king called murderers. 



We were all caught in a clash between disparate realities. 1 have ofien thought about this 

confiising and hurtfùl experience. 

Conceptiom of person 

By examining the principle of "person" in both world-views understanding 

leading to wisdom cm be acquired. What is a "person"? Common sense tells you that a 

person is a human king. Scientific taxonomy tells us that a person is a member of the 

species Homo sapiens. Glancing through Eurocentric notions of person we can get a 

sense of what a person is thought to be in Canadian culture. Boethius (c. 480424) 

suggests that a person is "an individual substance of the rational kind" (Flew, 1984, p. 

265). It took the courts of Europe alrnost one hundred years to decide that the "Indians" 

in the New World were persons. "It was not until 1535 that a Papal Bull was issued 
1 

recognizing the original people in the Americas as men [sic], as persons" (McPherson & 

Rabb, 1993, p. 26). John Locke (1632-1704) subrnits that person "applies only to 

intelligent agents capable of a Iaw, and happiness and misery" (ibid.). Immanuel Kant 

(1 742-1 804) proposes that a person is the subject whose actions are capable of 

imputation". Kant says because persons are capable of imposing laws upon themselves 

they are worthy of respect (ibid.). Kant feels that humankind's ability to impose laws 

upon themselves separates and elevates humanity fkom the rest of nature thus granting 

humankind with a dignity (an absolute inner worth) (Ibid.). McPherson & Rabb point out 

that Kant's statement captures the Non-Indian Western attitude towards nature--one of 

complete alienat ion. 



P. F. Strawson suggests that a person is a basic particular to which one can ascribe 

states of consciousness and corporal characteristics. According to Catherine McCall 

(1990) Strawson conceives of the term "person" to refer to a particular social way of 

understanding individuals or single entities. The individual or person is recognized as a 

public entity with a name. An individuai can ody exist as a person in a social situation as 

the properties that make him or her a person such as agency, accountability, responsibility 

for action, able to plan a mure action, consistent decision-making, only operate in a 

social fiamework and is the result of language usage. 1 suppose if you are alone in the 

woods you become an individual not a person. 

Consider the notion D. C. Dennett (1 976) portrays of person. He explicitly states 

that "at this tirne and place human beings are the oniy persons we recognize . . . . we 

recognize conditions that exempt human beings fiom personhood . . . . For instance, 

infant hurnan beings, mentally defective human beings, and human beings declared 

insane by licensed psychiatrist . . . ." (p. 175). Person seerns to be a social status 

conferred upon 

metaphysical and 

meritorious individuals. Demett claims that personhood is a 

moral concept. To be a person one must be a rational being, possess an 

intentional system, the capacity for verbal comfllunication, and moral agency exhibiting 

reciprocity, and be a nomitive ideal. McCall concludes that the concept of a person 

refers to a set of characteristics which are typical of human beings-volition, 

intentionality, ability to feel pain, joy, depression, malice, moral feelings and attitudes. It 

is interesthg to note that it bas not been one hundred years since nonoNative women were 

considered persons in Canada and very few years for Native people. 



McPherson & Douglas (1993) have written an informative chapter on the notion 

of person in the Aboriginal world-view. The authors cite the words of Gmrgina Tobac 

(Dene): "Every time the white people come to the North or come to our land and start 

tearing up the land, I feel as if they are cutting up our own flesh because that is the way 

we feel about the land. It is our flesh" (p. 86). The authors identw an experienced 

oneness of land and person. This sense of oneness is beyond a belief wherein bdief is 

something held in the mind to be true or actual. It is not that Native people believe in this 

oneness but that Native people empirically experience this sense of oneness that grows 

out of their sense of reality. At the age of seven 1 had experienced the reality of this 

oneness with my fiiend the tree. However, the workman and my Dad were working 

under the infiuence of alienation between nature and hurnankind. 

McPherson & Rabb (1993) defîne a person as "someone who has a right to our 

respect. A person is someone with whom our relationship may be, indeed must be, 

evaluated morally. The concept of person is, at least in part, a value concept" (p. 89). 

This concept seems compatible with Eurocentric ideas. However, whom the concept of 

person c m  be applied to vastly diEers. The authors'draw upon J. Baird Caiiicott (1989) 

to explain that "the Ojibwa regarded animals, plants, and assorted other natural things and 

phenornena as persons with whom it was possible to enter into complex social intercourse 

. . . . Ojibwa nanatives consistently represent the natural worId as a world of ofher-than- 

human persons organized into a congeries of societies" (p. 88-89, italics added for 

ernphasis). My tree fiiend was an other-than-hurnan person with whom I was able to 

have had an intimate social relationship because of rny sense of reality. As an other-than- 



human person, as a member of my enlarged sense of society, my tree was deserving of 

respect and dignity. As a person the principle of non-interference would apply. My tree 

had a right to its life unmoIested and undisturbed. 

McPherson & Rabb (1993) also emphasized another Unportant issue fiom 

Cailicott's work that relates to my tree story. "Plant and animal species are, as it were, 

other tribes or nations. Human economic intercourse with other species is not 

represented as the exploitation of impersonal, material naturaI resources, but as reciprocal 

gift-giving or bartering, in which both the human and non-human parties to the exchange, 

benefits" (p. 89). My tree person and 1 had a reciprocal relationship. 1 loved to see and 

hear the wind touch its leaves. It gave me shade on hot summer days. It let me hang 

things on it. It provided me with lots of interesting other-thamhuman persons such as 

bugs, bees, birds, etc. I often gave it drinks on hot summer days. 1 kept my tree 

cornpany. 1 protected it fiom hann as much as 1 could. ThroiJgh our reiationship we 

shared spirit. 1 think my tree gave me more than 1 gave him. Sioui (1992) explains 

"humans do not make life, but that life makes humans" (p. 23). My tree aiend heiped me 

leam what it means to be human in this world th; 1 mut  share with so many other 

persons. Kinship with the rest of creation bas a purpose (see Appendix A # 12 & 13). 

"The old Lakota was wise. He knew that man's heart away fiom nature becornes hard; he 

knew that lack of respect for growing, living things soon led to kick of respect for humans 

too" (McLuhan, 1971, as quoted by Sioui, 1992, p. 25). Human beings need to touch the 

spirit of the earth 



1 note the growùig implication of the term "autochthonous" or "authentic" fonns 

of self-representation. The organizing conference for the inception of an Indigenous 

graduate program at the University of Alberta was called Autochthonous Scholars: 

Towards an Indigenous Graduate Program. The word autochthonous is designated as 

"an original inhabitad originating fiom the soivfiorn the land'' (p. 3). Autochthonous 

can mean authentic or a Native person attached to the earth. The journal explains that: 

While maintakg  and honoring their own separate realities grounded in unique 
form of hquiry and research, these Autochthonous scholars have succeeded and 
excelled in mainstream universities. They have kept their cultural roots intact and 
have gathered strength and assistance fiom their Culture and their EIders. (Ibid.) 

It is my goal or vision is to be an autochthonous scholar, to be attached to the earth, 

Native culture and my spiritual roots of reality. 



Chapter Five: Conclusions: A New Research Genre 

A new &course communiiy 

I postdate that within the academic forum Native research c m  be seen as an 

exciting new research genre because of a distinct general character that results fiom 

underlying cultural and philosophical differences inherent within the Native world-view. 

Daniel Chandler (1998) affirms that "certainfy, genres are fai. fiom king ideologically 

neutral. Sonia Livingstone argues, indeed, that 'difirent genres are concerned to 

establish different world views' (Livingstone 1990, 1 S)"(lW8). I piuport that through 

their struggles Native researchers are deveIoping unique research activities, which 

question the philosophy, politics and poetics of traditional Western representation. "We 

are resisting by 'writing back.' by disrupting the European narratives and replacing them 

with either a more playful or a more powerfbl new narrative style" (Graveline, 1998, p. 

42). These activities are based upon a Native metaphysics or view of reality. Identming 

Native research as a separate unique genre is an important step in the development of the 

Native uiteilectual within the academic forum. 1 feel that there ne& to be a sense of 

independence so that "Native culture is not added piecemeal to an imported research 

methodology" (Archibald, Bowman, Pepper, & Won, 1995, p. 1 1). This genre then 

becornes responsive to muid of the Native person thus insuring a necessary independence 

fiom the dominant culture. Moreover, recognizùig a Native research genre validates the 

existence of a particular discourse community within academia that is working fiom a 

Native world-view. 



The belief in the right of a people to define themselves, their culture, their reality, 

and any research concerning them (Hampton, 1993) is the foundation of this paper. As 

more and more First Nations students are entering university programs they are 

encountering research methods that are not reflective of their Native cultural meanings 

(Wilson & Wilson, 1995, p. 1). Many Native students are searching within themselves as 

to how they can cornfortably formulate their research efforts (Bishop, 1995, a & b, 1996; 

Hampton, 1993) by couching their thoughts and words within the Native world-view. 

Native studentd researchers are trying to transform their research into an indigenous 

cultural activity. Russell Bishop (1 995 b) enjoins Maori peoples to fiee themselves fiom 

neo-colonial domination in research in their attempt to creating indigenous knowledge, 

Many minority groups are trying to put the appropriate herse-th& culture-- before the 

cart--their written research productions. 

In previous chapters the characteristics and cultural capital of Native research that 

roots body of work within the traditional Native world-view have been examined. By 

exarnining the works of ~ a t i v e  remchers and nomNative researchers who are enmeshed 

with Native research 1 have docurnented the growing &ape of Native educational 

research by examining their particular cultural principles and patterns. 1 demonstrated 

how Hampton (1 993) dong. with other Native authors 'kere using organizing principles 

rooted in tribal or natural sensibilities" (Ibid., p. 281) within their research and their 

works. 1 posit that these organizing principles have become a dynamic source of cultural 

cues and codes within the rehtively new genre of Native research. I feel that this idea of 

indigenous organizing principles emanating out of a spiritual view of reality is the critical 



key to the genesis of distinct Native research genre. As 1 stated before these indigenous 

organizing principles creates culturd metaphors for the Native mind and spirit to work 

through. Metaphors withti Native texts can be seen as indigenous knowledge packages 

that connote critical notions of spiritual relationships. 

Genre embodies a culture's rati011al.y 

Chandler [1998] quotes Ira Konigsberg (1 987) as  suggesting that texts within 

genres embody the moral values of a culture. Miller (1 984) subrnits that within an 

expanded theory, genre can perform important fùnctions beyond what formalism gants 

to it. A genre cm "embody a culture's rationality" (p. 165), meaning the5 thought 

system. Native rationality, as a thought system, emanates out of the foundation of 

spiritual reality. Miller fürther submits that "genres can serve as an index to cultural 

patterns and as tool for exploring the achievement of particuiar speakers and witers" 

(Ibid.). In chapter 1 1 documented the cultural patternhg that one would find in a Native 

research genre. Finally, Miller maintains that "genres can serve as  keys to understand 

how to participate in the actions of a commdty" (ibid.). I propose that Native students 

and researchers can be seen as a "discourse community" held together by a similar world- 

view. Martin Nystrand (1982) defines a discour= community as a group ofpeople "who 

may very well never speak or write to each other Fowever, they] could effectively so 

interact if required since they know the ways-of-speaking of the group" (p. 1 5). As was 

depicted in the section on cultural mirroring I have been able to interact with the 

discourse community of Native researchers even though 1 have rarely spoken to or 



written to community members. 1 have been able to participate because 1 possess 

ekments of Native rationality. Ttwugh participating within this discourse community 

Native people l m  how to act together within the academic setting. Devitt (1 993) States 

that comrnunities construct genres. Tbrough the process of acting together as a discourse 

community Native researchers have created a new genre within Academia 

HoIrStic genre theory 

Calling upon important work by theorists in several different fields--f?om 

literature (M. M. Bakhtin, Tzvetan Todomv, Jack Derrida), linguistics (M. A. K. 

Haliiday, John Swales) and rhetoric (Caroline Miller, Kathleen Jarnieson)--Amy J. Devitt 

(1 993) presents a holistic understanding of writing and genre as opposed to the sirnplistic 

view of genre as form (See Figure 5 for a wmparison between theories). In my view 

the holistic view of genre resonates with the holistic nature of the Native world-view. 

According to Devitt (1993) a new conception of genre is necessary for a holistic 

understanding: "our rewnception will require releasing old notions of genre as form and 

text type and embracing new notions of genre as àynamicpatterning ofhuman 

experience, . . . . a rhetorical and essentially s emi~ t i c '~  social constmct" (p. 573, italics 

added for ernphasis) The human experience of Native research coalesces about the 

l9 Semiotics is 'the study of si& (or 'the theory of signs'). It involves the shdy not only of what we refer 
to as 'signs' in everyday speech, but of anything which 'stands for' somethimg else thus mcluding words, 
images, sounds, gestures and objects. 
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experiences of Native students and Native researchers. The dynarnic patteming 

correlates with the characteristics and patternhg of Native research. 

Significant elements of the reconception of genre begin with a recurring rhetorical 

situation, and expand to include a semiotic situation and a social context. 

Figure 6: Reconception of genre (Lana Tiller, 1999) 

rhetorical situation - an influx into university of 
Native students with a similar world-view who 
encounter recurring siinilar researcwwriting and 
respond appropriately. S imilar responses become 
established patterns for Native research genre. 

semiotic situation - the culturai capital of First 
Nation students or semantic cultural resources both 
of which contain Aboriginal meaning potential. 

social context - changing social context - more 
students decide to go to school - academic space 
more open to change and acceptame of other 
world-views. Resurgence of Native consciousness. 
Working in two world-views. 

Devitt develops a dynamic relationships between "situation" and "genre 

development". "Genres develop, then, because they respond appropriately to situations 

that writers encounter repeatedly. In principle, that is, writers flrst respond in fitting ways 

and hence similarly to recurring situations; then, the similarities among those appropriate 

responses become established genre conventions" (Ibid., p. 576, italics added). Hence, 

genre c m  be seen as a response to a recurring situation. Since genre responds to situation 

the text should reflect the situation, thus when constnicting a genre we are also 



constructing the situation This dynamic view of genre is manifested within a dynamic 

circle of creativity. 

Figure 7: Dynamjc circle of creativity (Lana Tiller, 1 999) 

The recurring situation is occasioned the rhetorical demands and opportunities 

that Native students and researchers encounter in pst-secondary education. Native 

students are expected to create acadernic papers and do research as they progress through 

university and after they acquire their credentials. This dynamic concept of genre 

resonates with the fluid and circula motion within the Native world-view. Within this 

fluid concept of genre creation 1 feel justsed in posing Native research as a new genre 

whic h has resulted fiom a recurring situation of Native students and resmchers meeting 



rhetorical demands. T'bat recurring situation remforces and shapes the growth of Native 

research genre. 

The concept of "situation" is complex. The situation is embedded within a larger 

fiame of context, which consists of situation, society, and culture. Context is depicted 

not as a physical fact but as Miller (1984) calls it "an intersubjective phenomenon, a 

social occurrence" (p. 156). Context is the larger h e w o r k  against which genre is 

superimposed. Halliday and Ruqaiya (1989) assert that "any piece of text, long or short, 

spoken or written, will carry with it indications of its context (p. 38, as quoted by Devitt, 

1993, p. 578). Native research carries indications of its social context. Most Native 

research carries indicators fiom both world-views. Native writers incorporate the 

principles and patterns that I reported in Chapter 2 in order to satisQ a basic need to 

reflect and work within a Native world-view. Many Native researchers and students are 

pushing at the edge of what is deemed appropriate in academia. At the same tirne every 

Native researchedstudent has to compromise by pouring their thought stnictures into 

Western European rhetorical styles. This research situation is why it is so important to 

recognize and nurture the development of a Native research genre. Native people need to 

shape genre to fit their thought styles. The fluidness of this improved notion of genre 

encourages the developnent of genre that cm be shaped to fit any thinking style 

Because situation is a sociai concept as weli as a rhetorical concept, it changes 

with society and human behavior. Over the past thirty or forty years there has been a 

resurgence of Native consciousness. My people, the Haudenosaunee, presented a c d  to 

consciousness wherein they stated that "the ways of the people of the Longhouse have 



always been profoundly spiritual, their government, their economy, everything that is 

Haudenosaunee has deep spirituai roots" (Basic cal1 to consciousness, On-line). This 

resurgence bas resulted in change in society, which in t u .  has an impact upon genre. 

Ideas such as hegemony have had a great impact on thinking in educational institutions 

and society. The notion of hegemony has made more people in dominant society aware 

of oppression and its effect upon minority groups such as the First Nations. This 

expansive thinking has opened up niinds to be receptive of other world-views. 

Halliday (1978) defines genre as "the configuration of semantic resources that the 

member of a culture typically associates with the situational type. It is the meaning 

potential that is accessible in a given social context (1 1 1)" (as quoted by Devitt, 1993, p. 

577, italics added for emphasis). The making of rneaning is the goal of al1 literary work 

within a discourse community. Meaning mises from the cultural connotations that 

coalesce upon the signs used in the discourse of a community. The cultural principles 

and patterns indicative of Native research as presented above are the cultural signs that 

connote a shared meaning. These signs have great meaning potential when woven in 

Native research. These are the meanings that speak to me like a conversation with a 

comfortable fiiend as 1 have shown previously in this work. 

Devitte summarizes that: 

Genre is patterns and relationships, essentially semiotic ones, that are constnicted 
when writers or groups of writers idenij@ dzferent writing tasks as being similar. 
Genre constructs and responds to recurring situation, becoming visible through 
perceived patterns in the syntactic, semantic and pmgmatic features of particular 
texts. Genre is hwly, therefore a rnaker ofmeaning (Ibid., italics added). 



The Native world-view is also built upon patterns and relationships as are the semiotics 

of Indigenous languages. These patterns and rchtionships reflect a holistic sense of 

reality that aiiow Native writers to iden te  dflerent writing tasks as king similar and 

thus generate a new genre of research. The rneaning potentials of cultural signs are 

viewed as similar because they are rooted in the spirit. 

Meîhodological ~ I i c a f i o n s  

Intefiextuality of genre 

Devitt (1 993) notes that genre depends heavily on the intertextuality of discourse. 

New genres do not spring forth independent of al1 other genres. Existing genres cari 

constrain responses to new situations, hence genre development is heavily guided by past 

responses. Accordingly, past genres Gan help us respond more easily and appropriately or 

perhaps even interfere. 1 am interested in the history of past genres that can constrain o u  

genre responses. The Euro-western tradition draws upon genre traditions that stretch 

back to ancient Greece. These traditions assumed the stature of king preferred, best, 

right, superior, rational etc. However, when Native students/scholars/researchers act to 

write, they bring with them a wealth of genre tradition that should be ailowed to constrain 

and shape theù literary productions. Thurman Lee Hester (1 997) demonstrates how this 

can work. In his essay he states that if this were a Cl~octaw paper he would end it alter 

telling his story. "Indeed ifthis were a completely Choctaw paper, 1 would only s d e  

and th& you for your attention at this point and consider the presentation over. 1 have 

said all 1 c m  say. From a Choctaw perspective, fiom here on it is up to you. If you think 



hard and long, if you build enough stories like this you will corne to understand . . . .It 
would be almost insulting you if 1 were to presume to continue and explain" (p. 83). 

However, since his work was an academic exercise, Hester must go on and explain his 

meaning. Still in many academic places the independence to draw upon your preferred 

genre traditions is not granted or constricteci. 

When 1 consider my circumstances 1 am tom between two situations h t  are very 

disparate. On the one hand 1 am situated within an established academy of learning with 

a powerfùl Eurocentric research tradition and yet, on the other hand, 1 am stmggling to be 

true to many of my principles and traditions which emanate out of my Native culture and 

belief. The tension results fiom the contradictory juxtaposition of Eurocentric reality and 

Native reality. Conflict can arise fiom trying to learn and accept the right academic 

genre. That genre is more than just an academic form has been well argued. As a 

dynamic entity genre carries more than convention Genre carries a discourse 

cornmunity's values, assurnptions and beliefs. Devitt (1 993) records "a study of 

Athabaskans , a group of Alaskan Indians, discussed by Michael B. Prince, that found 

that learning to write a new genre implied cultural and personal values that conflicted 

with pre-existing patterns of thought and behavior (741)" @. 583). 1 have felt that 

conflict! As a Native person 1 try to situate my struggle for a comect methodology that is 

respectfiil of that culture within the new phenornenon of Native researck 1 feel an 

obligation to justi@ an appropriate research method and to explicate my need for a 

particular method hence the creation of this thesis. My personal needs centers upon the 

cultural values that I bring into the research. Professionally, 1 concur with Lather as she 



talks of 'Yhe necessity of self-reflexivity, of a growing awareness of how researcher 

values permeate inqujl" (p. 2, 1991). Cultural heritage plays a critical role in the values 

which both other Native peoples and 1 bring to research. Research should grow out of 

one's philosophy and cultural principles, and values. 

However, the question st il1 remains--How can indigenous people insure research 

is no? piecemeal added on tu imported research rnethodology? For me this has been a 

large part of my research concerns. Part of the solution that 1 have proposed is to 

recognize Native research as a distinct genre. The other part is to recognize that Native 

research is rooted in a spiritual conception of reality. 

Uihy rS there Native Research? 

Native research seeks to proceed out of and reflect an indigenous system of 

meaning that is rooted within the Native world-view, a world-view that has been around 

for thousands of years. Miller (1984) argues tbat in both writing and reading within 

genres we learn purposes appropriate to the genre. 1 think that part of Native people's 

research purposes is to convey, initiate and establish their cultural meanings within 

educational forums. This need is precipitated by the influx of native students in the 

university setting. 

It was suggested to me that one purpose of the development of Native research is 

political process. The suggestion carried the idea that in order to procure academic 

credentials Native people had to cane out an academic space and that we are staking a 

territorial claim, not a land claim, but a staking out of academic territory. However, &er 



some thought, 1 have to disagree. Harsh and aggressive words like "carven, "staking a 

claim", "academic territoryu just do not resonate within a paradigm of peace and 

harmony. 

The Haudenosaunee realized when îhey fïrst encountered the Europeans that this 

new group of people was also part of the Great Circle of Life. Attempts to bring the 

Europeans into the circle were rebuffed. According to Gawitrha " the next best thing-a 

treaty of peace and amity--was agreed upon by the two parties. This treaty was know as 

the Two Row Warnpum [or Kahswenhtha]" (1991, fiont inside cover). The belt consisted 

of two paralle1 purple rows symbolizing two peoples and their dif5erent lifestyles. The 

Native intent was that the two peoples should live in peacefil CO-existence. Tolerance 

and respect were to underlie our differences. The Haudenosaunee always acknowledged 

the European's place in the Great Circle of Life. If the Europeans were here in Turtle 

Island, they were here as part of the Creator's acts. The Europeans were always a part of 

our spiritual reality fiorn first contact. 

The Haudenosaunee believe that spiritualism is the highest form of political 

consciousness (A basic call to consciou~ness, p. 49). '1n light of this view of interrelated 

reality 1 suggest that we, as Native people, were always there for or with the academy. It 

was and is the academy and the society it represents, which separated itself ftom Nat ive 

people through its fiagmented type of thought world. 

1 concede that the part of the purpose of the development of Native research is a 

recovery of cultural knowledge, a cultural reconnection and a metaphysical connection 

for Aboriginal people. The recovery and reclamation is necessary because of the 



fragmentation and disruption resulting fiom colonization. Native education should 

includes a recovery and reconnection to al1 that is. "To rewgnke interconnectedness is 

to know oneself as part of a vast circle in which al1 expressions of Me--the birds, animals, 

tree, insects, rocks--are our brothers and sisters, are ail equally beIoved and vital to our 

Mother Earth" (Graveline, 1998, p. 56). This was the mirroring experience that 1 

described in chapter 3. 

Furthemore, 1 envision a purpose for Native research as not just a mirror for 

Native peoples but for non-Native peoples, so that they too may fmd connection to aU 

Iife. 1 see Native research as producing healing opportunities for members of the 

dominant culture as weil as Indigenous culture. 1 see a reciprocal nurturing process. 

Why does the dominant culture need to find healing in the mirror of Native 

research? Frederick Douglas (1 845), a former American slave, comments about slavery 

king a two edged sword. It did temble things to the mind and heart of the slaves but it 

also did terrible things to the mllid and hart of the slave owners. The slave owners could 

not protect themselves fkom the negative fallout of inhuman acts. AU inhuman acts, acts 

of oppression and repression have the same negative kllout for individuals, communities 

and society. 

The RCAP has researched the history of: 

the relationship that has developed over the last 400 years between Aboriginal and 
non-Aboriginal peopIe in Canada. We have seen that it was built on a foudation 
of hlse premises. . . . A country cannot be built on a living lie. We know now, if 
the original settlers did not, that this country was not terra nuUius at the time of 
contact and that the newcomers did not 'discover' it in any meaningfil sense. 
(Vol. 2, chap. 1, paragraph 1 & 2,On-line version) 



Clearly there are plent y of opportunities for healing and reconciliation. 

1 make no claims of expertise. This thesis represents who-1-am-to-&y resulting 

fiom what 1 have experienced this fiu in my life's journey. 1 can be no more than this.  

(See Appendix A #14 for changes in my response to "Who am I?".) 



Epilogue 

As an adult 1 stiil experience the sanie eager anticipation of the corn's ripe bug on 

sultry summer âays. But *out others to share the excitement 1 hold the experience 

within. I find it dificult reflect on it and do not discover the meaning potentid within the 

experience. 

How excited 1 was to discover Scott L. Pratt's (1999) recounting of the corn's ripe 

bug in order to explain the Haudenosounee dual notion of orenda'. Orenda is a dificult 

concept for Non-Native people to understand and has repeatedly been depicted as the 

result of "the inchoate reasoning of primitive man (Hewitt, 1902, p. 36 as quoted by Pratt, 

no date, p. 7). Pratt notes that on one hand orenda is depicted as a uniform power or 

potency possessed by al1 things not unlike the European notion of being. On the other 

hand it seerns to be a principle of individuation granting individuals distinctive powers or 

potencies. J. N. B. Hewitt (1902) states that the hoquoian name for locusts is "it 

habitually ripens the corn". He postulates that "because when it sang in the early 

moming the day became very hot; and so the inchoate rnind of the Iroquois inferred that 

the locust controlled the sumrner heat; its mere presence was not thus interpreted, but its 

singing was held to signzB it was exerting its orenda to bring on the heat necessary to 

ripen the corn" (Ibid., p. 40, italics added for emphasis). Hewitt understands the locustts 

Song as sirr~ply a sign signieing the exertion of orenda. Pratt suggests that orenda, in 

fact, refers to the iocust's voices as an expression that has or calls for certain 

' Pratt states that o r e h  is comparable to the Algonquin and Objiwa notion of manitou, the Lakota notion 
of wakm and the Shoshonean notion ofpoknf.  



consequences. Orenda becomes "an expression of individuals which operates in 

conjunction with listeners or respondents . . . . a change in the weather is not made by the 

locusts, but rather c m  be viewed as the result of a communicative interaction between 

locusts and the winds . . . . the song of the locusts is a song of individuals heard and 

responded to by othersw(no date, p. 9). Orenda captures the spiritual relationship between 

individuals who have orenda--have a voice-and the listening and responding community. 

1, dong with the corn, becarne part of the listening and responding cornmunity when 1 was 

taught to hear and respond to the orenda of the corn's ripe bug. 

Since al1 thingdpersons are spiritual and possess orenda, and since ail communities 

contain persons, therefore, we can conclude that al1 communities are spiritual and have 

orenda. 1 have posed Native research as a discourse community. That community 

possesses orenda; the persons within the group also have orenda, both of which cal1 out for 

consequences and responses. As a person 1 heard the cal4 the song of the Native Research 

community. 1 heard; 1 responded. The consequences, the communicative interaction 

between me as a person and the Native research community are contained within my heart 

and within this work. As I express my orenda, calling for a response, 1 expect to hear fiom 

a listening responding community, whatever group of persons that may be. As a 

community Native discourse calls for response fiom and responds to other discourse 

communities. 

I pray to the Creator that by my understandings, which have been a gift fiom others, a 

spiritual communicative interaction may arise w i t b  the academic comunity and perhaps 

the rest of the world, so that al1 rnay hear, rejoice and respond to the comk ripe bug. 
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Appendix A: Poetry 

1 feel that it is essential for me to include my poetry dong with my academic 

research. While reading Susan GrWm (1983) during course work 1 wrote a letter to her 

expressing my developing attitude towards poetry. 

I too am a poet. Like you 1 realize that this trait bas a profound effect on the way 

that 1 think. 1 had not thought of poetry as a dzyerent wuy of knowing, a dzyerent 

paradigm, a dïferent consciousness, but now see that it is so. 1 prefer to present 

my knowledge in the form of a poem as I c m  capture in the metaphors of a few 

short lines what may take pages of academic writ hg. Poems are so succinct. 1 

also can lace my poems with feelings that cm flow out and envelop readers. 

Feeling is another way of knowing intimately related to poetry. Poetry helps me 

to consolidate my l e d g  within myself and see it organized quickly in front of 

me on the page. It also fiees me fiom demands of precision and cIarity. 



# 1 Buttered white bread. I feel like 
A painfiil bit of fluE 

The WASP inside of me 
has eclipsed the Indian part of me. 

I'm human and no fooI. 
1 knew which side 

my bread was buttered O- 

1 knew of the power and the privilege 
that cornes fiom being white. 

And yet, 
1 feel like a traitor 

because 1 cannot enjo y, 
1 cannot experience, 

1 cannot bridge 
the richness of two worlds, 

two diametric cultures. 
Until my reflection was directed 

To see. 
1 never realized 

the systematic bias of my WASP viewpoint 
--of history 

--of t e acbg  
--of values 

--of tradition 
--of religion. 

Why was 1 arigry? 
Why was 1 was defending 

That advantaged WASP viewpoint 
against unwhit e others? 

Now 1 know 
that 1 have hurt others, 

particularly my self-effacing 
and red fàcing loved ones, 

by deriding parts of my Native culture. 
1 laughed at their legends, 

1 have denied them a voice, 
I hoarded my space, 

and glared in their face. 
1 never meant to create hurt. 

1 just couldn't see, 
1 just couldn't understand 

the simple human demand- 
Dignity ! 

O spirits on the ances tow 
forgive me. 

1 still can hear 
The drumbeat in my ear. 



# 2 Finding Voice 

1 have always fiarned 
my narrative 
mY s'tory 
mY Song 

Within 
The constricted medium of a dominant world 
And within 
A fear of a formulated educational world. 
Consequent ly, 
I have rarely heard 

my own Song 
ring clear 

and strong 
Outside the boundaries of my head. 
I have never 
Really listened 

to my own voice 
as my own narrative, 
my singular Song. 

Wh y? 
Because 1 have rarely k e n  listened to 
Different as 1 am 
--a red and white woman- 
Thus negating opportunities 
For negotiat ion, 
For participation 
For development 
That would build essential bridges between 
Self and ûthers. 



# 3  Seeds 

S ~ d s - -  
the very word 
spiritudly rings 
fiom mouth to hart. 
In the spring 
carefully, 
1 kneel on the earth. 
Tend erly, 
I hoid the seeds 
in my hands 
Thank fülly, 
1 lay them in the 
warm moist earth. 
1 thank the Creator 
for the wonder of them, 
for the promise within them. 

Seeds------Soi1 
sacred relat ionships. 

In patience 
My grandmother 
Planted sacred seeds 
in my warm heart. 
Through our good talks 
and through her deeds, 
anticipates my future needs 
and the promise within me. 

Sacred spring rains 
fa11 upon my seeds. 
They swell, 
they burst 
according to the circle of life 
They poke their heads 
up to the sun 
in the light of life. 

Sacred words 
like spring rains 
fa11 upon 
the seeds of my heart 
They swell, 
They burst 
According to the circle, 
And poke their heads 
within the light of life. 
And within that sacred light 
1 find my place- 
As Ongwehonweh, 
part of the circle of life. 



# 4 M y  Ongwehonweb Uncle 

True bone of my bone 
True flesh of my flesh 
Honored Brother 
Of my esteemed Mother 
How 1 admire 
Who you are to yourself 
Int ellectuaily 
You belong to no master-- 
You teach me 
Independence and fkeedom 
Spiritually, 
You belong to al1 the earth-- 
You teach me to love her 
and tread carefùlly. 
You teach me 
conectedness and place. 
And when 1 see you 
ruminating in your chair 
1 feel your thankfulness-- 
1 feel the Great Peace. 
What more could an uncle 
Give his niece. 

Lana Dale, Feb., 1998 O 

(Gawitrha, my uncle, passed away peacefully in April 1999. I owe so much to him for 

our many good talks that helped me along rny path.) 



# 5 WHO AM 11 

I am one of the people. 
I am one of the tainted. 
My life has been 
S trang led, 
Constricted, 
Afflicted, 
By a slippery, pervasive, protected enemy- 
Ephervesant AlcohoL 

1 am thrice wounded! 
1 am wounded 
For myself: 
For the pain, 
For the loss, 
For the wasted years 
1 can not regain. 

1 am wounded 
For my family: 
For broken bonds, 
For broken trust 
Cruelly th- asunder, 
For members 
Dismembered in the ground. 

1 am wounded 
For my people: 
For Iost dignity and peaceful life 
Abandoned for drunken strife, 
With hungry, hurting chifdren, 
And beaten blue wife. 1 am angry 

At a culture 
Which embraces blindness 
And carefùlly cultivates it 
In each member part 
So all of us 
Will never see 
The carnage, wreckage, 
Heaped around me, 
And you and you and you 
While. . . . . 
A l c o h o l  I e a  p s  g I e e  ! 



# 6 Sweet Mernories 

Old Indian lady 
(Grandmother to someone) 
1 do not know you- 
But as 1 watch your every move, 
The pattern of the wrinkles on your fêce 
And on your honoured hands, 
The curve of your srnile, 
The expressions on your làce, 
The glint in your eye, 
Even the way your eyelids droop: 
And as 1 hear the couching of your words, 
The tone in your voice, 
The emotion wrapped around your words, 
That particular laughter 
Reflecting a particular type of humor, 
And the flavor of your Iife's view, 
My eyes fil1 up with tears 
In nostalgie yeaming and b u . g ,  
My thoughts tuming 
To m y  old Indian Grandmother 
Who was lovingly laid away so many years ago. 
1 c m  not watch the old black woman 
And feel the same tremendous pull 
That race and culture 
Infuse into my pulsing heart 
And into my reaching mind. . 
COMFORT! 
I yearn for that cdtural comfort 
Of coming home to hniliar things. 
There is a comfort 
In the union of race and culture 
That now X never can disdain 
To nui from this 
1s W y  effort done in vain. 



# 7 Cursed White People 

Cursed White People. 
You stole away my Iaugh 
with your cursed helping c d ,  
telling me ftom under 
disapproving fiirrowed brows 
with tight thin lips 
that it is- 
inappropriate, 
unhealt hy, 
unmanner I y, 
As you stroke your wise white c h i .  
while counting my laugh a pagan sin. 

So embanassed, I beat it down, 
My laugh which sustained me 
In so rnany subtle ways 
On many of the terrible days- 
O those temble days 
Heritage of white man's ways. 

Why couldn't they know 
1 would need my laugh so. 
Laughter- 
My heritage of red man's ways, 
A staple of my strength. 
A staple of my voice. 
Would they leave me voiceless? 
WouId they leave me powerless? 
O 1995 



# 8 Walking and Talking 

Grandmother, 
1 miss you! 
So many times 
1 want you here 
talking soft to me 
walking beside me 
in your kindly way. 
1 saw you in my ciream. 
We met in our forest of peace. 
Grandmother, you looked so young, 
Your heavy burdens come to surcease. 
Your Iaughter lilting through the leaves, 
The sun dancing and glinting on your sleeves. 
Even in your death you come to teach me of my life, 
To walk in peace, granddaughter, and shun earthly M e .  



# 9 Re-membering myths 

Give me back my Native myths 
Terribly tom asunder 
From Creators kind gfis 
Which 
Forever distilled like dew 
Upon ancestors so m e .  

Put back the myths 
Into our lore 
Stones that liltingly lifi 
Our spirits high above 
The fiuther shore. 

Sacred myth, Creator's gift, 
Help us weave together 
Life's painful rifts 
Into a life 
Berefl of strife. 

Let us find our harrnony, 
Our ancient unity, 
Within our identity 
Woven wit hin our many 
Myths. 



My evergreen brothers 
carry well 
their heavy white burdens 
in the cold of winter moons, 
spreading spacious noble branches 
to the four corners of the Earth. 
With branches bowed 
d o m  before Mother earth 
draped in her white robes, 
they never cornplain, 
even though 
their burdens are ever great. 
O great Creator- 
what lesson is 
herein contained for me 
to learn well and wisely? 
1 too am bowed down 
with heavy burdens. 
Oh evergreen brothers 
Show me how 
to carry them 
In this winter 
of my life. 

# 11 Wonder 

I am struck in awe and wonder 
At the tremendous potency 
Of a single stem of sweet gras. 
How can so much life, 
So rnuch possibility, 
Reside in one singuIarity ? 



# 12 Lessons from a Tinsgr, Winsy Bug. 

You crawl across my hand tripping on traps of hair. 
You labour on mountains of vein 
And valleys of wrinkles. 
1 was going to squash you- 
Just a reflexive response- 
It seemed that 
You were invading my space, 
By walking on my self. 
But - 
You were so tiny, 
so lively, 
so sparkly purple, 
And so totally unaware of me. 
You are a little bug pexson; 
1 cuuld not squish you. 
So 1 watched you, 
Just a little speck of life, 
A small purplish sparkle in the sunlight. 
I became awed 
BY Your PunY, 
perfect 
speck of self. 

In that space created by awe, 
1 felt infrnity, affmity rush in 
Sweeping over my colossal fiame. 
Somehow in that awesome space 
I knew that we are one. 



# 13 A Snail Person 

I almost stepped on you while out m h g .  
The earthquake of my step 
Made you puli yourself in somewhat. 
That motion caught my eye, 
So 1 stood very still 
Until you felt safe enough. 
1 watched as slowly, cautiously, 
Unfold youself at both extrernities. 
From an undifferentiated mass of flesh, 
You poked out the fom of a head 
Elongating yourself, 
You pushed out a mouth. 
Then, you slowly raised up 
Two cute little antennae. 
There, 
Now you are aU unfolded 
In your vulnerable form. 
1 marvel at the wonder of you. 
Your skin so delicately pink, 
--so translucent 
-- so fiagile 
Out of that rock hard shell. 
You are a mini wonder- 
And yet you have no consciousness 
Of that fact. 
For we are al1 alike before the creator 
Unconscious of His love, his pain, 
His wonder and delight in each of us. 



# 14 A Beaded One .p 

eting , conflicting contexts 
sacred center-point of 



Appendù B : Medicine Wheel Interpretatioas 

htt~://www. bmee.ordmwhee1. htm 1 1 3/04/99 

The Medicine Wheel 

The Medicine Wheel is the circle of life (sometirnes referred to as the Scared Hoop) 
Starting with birth and continuing through out our lives until death, when we have gone 
full circle. 

The Medicine wheel has four Direction, each direction offering it's own lessons, color, 
and animal guide. There are to paths shown which cross in the center, at which point for 
me is the heart. (for when you work fiom your heart, you can reach al1 directions.) The 
path fiom East to West is the path of spirits, (the Blue Road) the path fiom South to 
North is out physical Walk (the Red Road ). 

Submitted by Kurihato 
East - beginnings, purity, family, innocence, amazement of Life 
South - youth - passions of life, fiiendships, self-control 
West - Adulthood - solitude, stillness, going inside oneselfj reflection 
North - Place of the Ancient Ones who have gone over - place of wisdom 
Above - Freedom of mind, body, spirit 
Below - Nuturing, Mother, Me 

Milunaq tradtitions submitted by Steps In It 
East - Black Bear, Snapping Turtle, Eagle, Glooscap 
South - Golden Bear - Sacred Spirit Woman - Thunder Beings 
West - Brown Bear & Buffalo 
North - All White Animals 

Apache: submitted by Kurihato 
East=Black 
South=Blue 
West=Yellow 
North=Whit e 

As 1 first Lemed 
East - Eagle - Yellow - For beginning, enlightenment 
South - Coyote, Mouse - Red- For lookin within - Innocence 
West - Bear - Black - For introspect 
North - Buffalo -White - Wisdom - Truth 



Appendix C: Examples of Medicine Wheel Appropriation on the Internet 

21. Native American Art bv Wolf Woman 
Birth Medicine Wheeis The Birth Medicine Wheel is a collection of the Native Moon, the 
Animal Totem, Plant Totem, the Greek symboi, and the traditional zodiac sign for each of 
the 12 birth cycles. The medium is used, is a burning method of ail ... 
92% 8/5/98 h~v://www.lakotawol~oman.com/wheels.htm 

24. Medicine Wbeel Workshops 
THE INCA MEDICINE WHEEL WITH Richard Bassil A small group of explorers wiil 
meet over four weekends (within a year) to study the ancient ways of the indigenous 
peoples of the Andes. The Q!ero Indians are direct descendants of the Incas, and have.. . 
91% 11/26/97 httpI/~.supriemebein~~~m~wkshp.htm 

32. BEARDED WOLF: The Medicine Wheel 
THE MEDICINE WHEEL To learn about the individual parts of the medicine wheei, 
follow the links below. THE CENTER CIRCLE THE SPIRIT KEEPER!S THE TWELVE 
MOONS THE SPIRIT PATNWAYS THE ANIMAL TOTEMS AND THEIR LESSONS 
FOR HUMANS BACK 
91% 8/9/98 http~/sbwm.erols.~~niTt,rddwolflmedwheel.hbnl 

50. The Insigiht Institute 
Upcoming Classes Are Now Forming For the Following Online Workshops: Calling AI1 
Auras Persona1 Dowsing -- What it Cm Do For You Dowshg the Medicine Wheel of 
Life Medicine Tools For Transformation Finding Your Soulmate Coming Soon 
Developing Your. 
91 % 3/22/99 http~/m.intuitivespirit~0mli11~i&t.html 

55. Interpretations of Visions and Dreams Usine the Medicine Wheel of Life 
Interpretations of Visions and Dr- Using the Medicine Wheel of Life 60 Minutes 
~ i s c k s e s  several techniques using the ~ e d j c i n e  Wheel of Life in k v h g  at your own 
understanding of what you were shown in the drearn tirne, and how to bring back ... 
91 % 3/I 8/97 http~/~~~~.warlanœ.oom/redpathliovadumw.htm 

69. MEDICINE WREEL HERBAL DROPS 
PRODUCT LISTINGS Please check our symbls and legendary cautions. MEDICINE 
WHEEL HERBAL DROPS 1 oz for only $9.93 each "This 20 to 30 day supply per bottle 
is ready to use, Packaged in amber dropper bottles." ITEM # DESCRIPTION 5 1 101 5 
Congest-Ease.. 
90% 3/27/97 http~/~..herbmatketet~m/cataloglherMops.hbnl 



Appendix D: Justice as Healing 

Justice as Healing is a newsletter which deals with Aboriginal concepts of justice 
founded upon our knowledge and language and rooted in our experiences and feelings 

of wrongs and indignation. The terrn refers to an old tradition in Aboriginal thought and 
society. M e r  the Aboriginal experience with colonialism, racism, domination and 
oppression, we are returning to this tradition of Justice as Healing as a foundation for 
contemporary remedies. W l e  there is no one single theory of Aboriginal justice, the 
common theme remains the necessity of our knowledge healing our people and ourselves. 

Click below to see sample articles: 
1 .  AboriainaI conmunitv healina - in action : the Hollow Water auvmach by Rubert 

Ross 
2. Aboriginal Justice Leaming Network 
3. Aboriginal Legal Services of Winni~eq by PameIa A. Jensen. 
4. Aboriginal Legal Theory and Restorative Justice by James J. R. Guest 
5. Aboriginal People and the Canadian Justice S~stern by Ross Green 
6. Book Review.. .Return to the teachings. .. by David R Newhouse 
7. Defining Traditional Healinq by Gloria Lee 
8. [Thel Enerrrv with which it is done by Marj Benson. 
9. Evaluating the ciuality ofjustice by Russel L. Barsh. 
10. Emlorinrr justice as healing by James [sakéj] Youngblood Henderson 
1 1. Farnilv Grouv Conferencing: The Myth of Indipenous Em-mwerment in New 

Zealand by Juan Marcellus Tauri 
12. From the mwer to ~unish to the wwer to heal by Bria Huculak 
13. Harmon~ in the Comunity by Tony Mandamin 
14. Healing circle in the Innu cornmunitv of Sheshashit. 
15. Hoist them on their o h  =tard by J. Zion 
16. Imlernentation of alternative structures of dispute resolution by Larissa Behrendt 
17. hdian Justice and Punishment Clause of Victorian Treaties in Constitutional Law 

of Canada by James [&6j ] Youngblood Henderson 
18. Indian Justice: Our Vision 
19. International Day of the World's Indigenous Peo~le by Erica-Irene A. Daes 
20. Justice as Healinc~ in a small Australian Town by Margaret Thorsborne. 
21. Justice as healine: thinkina about change by Paticia A. Monture-Okanee 
22. Lenacy of Colonialism 
23. Minister's Reference on Institutional Child Abuse: Discussion Pamr 
24. Morin decision: an excemt 
25. Navaio Remonse to Crime by Robert Y d e ,  Chief Justice of the Navajo Nation. 
26. Native Content in Lethbridge area Schools by Russel Barsh 
27. Native vouth and alternative Justice in Lethbridge by Russel Barsh 
28. Newest Old Gem: Fardv Grouv Conferencinq by Gloria Lee 
29. Power in the Svirit: Okimaw Ohci Healina Lodne by Jason Warick. 
30. Promises Worth Keebing by Harold Johnson. 



Justice as Healing is published by the Native Law Centre, at the Universitv of 
Saskatchewan. We welcome and invite your readership as well as submissions, comment s 
and ideas. 
Correspondence and submissions can be submitted to Kathleen Makela via E-mail or on a 
cornputer disk accompanied by a double-spaced typed copy. 
The Native Law Centre gratefully acknowledges the contribution fiom the Federal 
De~artment of Justice towards the publication of the Justice as  Healing newsletter. 
The subscription period is January to December with publication dates king March, 
June, September and December. Cost of subscribing is $20.00 Canadian per year (GST 
not included) . 
Add Shipping & Handling (S&H): 
Canadian: $3.60 
U.S.: $4.80 
International: $5.80 
Add GST where applicable to total price AND shipping and handling. GST # is 
RI192793 13. Prices are subject to change without notice. The Centre requires that 
payment be submitted with order, with cheque payable to the University of Saskatchewan 
and mailed to: 

Native Law Centre of Canada 
University of Saskatchewan 

1 0 1 Diefenbaker Place 
Saskatoon, SK 

S7N 5B8 CANADA 

3 1. Red Jacket and the right to nile by Rupert Ross 
32. Restorb the shattered confidence Re: Healing Circles. 

Telephone: (306) 966-6193 

33. 

Fax: (306) 966-6207 

,-The' State, the community and restoraîive iustice by Ron Schriml 

e-mail: makela@,duke. usask.ca 

34. :The' Seeds of a communitv healine Drocess Re: Sentencing circles and 
proceedure. 

35. Seeinn the world differentl~ by Rupert Ross 
36. Sentencing Circles Bibliographie List 
3 7. Sentenchp Circles : a aeneral overview and guidelines 
38. Teacbines of the Seven Pro~hets by Elder William Commanda 
39. Theorv and Practice of Sentencing: Are thev on the Same Wavelength? by the 

Wonourable E.D. Bayda, Chief Justice of Saskatchewan 
40. Throwing. the baby eade out of the nest by John Borrows. 
41. Treatv Chiefs and Attorney Generals in Canada by Michelle Brass 
42. Warriors ofjustice and healing 



Issue by Volume number (this part is under construcion). 
Justice as Healing * Spring 1995 

a Exblorinn Justice as Healinq 
Justice Minister's coderence 
Aboriginal comunitv healina in action : the Hollow Water ap~roach by Rubert 
Ross 
Healinr! as Justice: the American Experience 
Evaluatina the auality ofiustice by Russel L. Barsh 
The eneray with which it is done. by Marj Benson 

Justice as Healing * Fall 1995 
From the wwer to ~unish to the mwer to heal 
The Morin decision: an excemt 
Restorina the shattered confidence 
Warriors of -justice and healinq 

Justice as Healing * Winter 1995 
Red Jacket and the Rirrht to Rule. 
International Dav of the World's Indigenous Peo~le 
Addendum to the fbcturn of the remndent in R v. Rom 
The R o ~ e  Decision 
The Seeds of a Comrnunit~ Heahrr Process 

Justice as Healinn: Vol. 1. No. 2 (Surrimer 1996) 
Justice as Healing Vol, 1, No. 3 (FaU 1996) 

Native youth and alternative iustice in Lethbridae 
Invoking international law 
Book review ... Return to the teachin~s ... 

Justice as Healinn: Vol. 2. No. 1 (S~rin-; 1997) 
Justice as Healing Vol. 2, No; 2 (Sumrner 1997) 

The Newest Old Gem: fa mil^ Group Conferening 
Teachings of the Seven Prophets 
A Healina Circle in the Innu Community of Sheshashit 
Aboriginal Justice Learning Network 

Justice as Healin~: Vol. 2. No. 3 (Fall 1997) 
The Theory and Practice of Sentencing: Are they on the sanie wavelength? 

a Punishrnent vs. Healinn: How does traditional Indian Law work? 
Indian Justice: Our Vision 

Justice as Healina: Vol. 3 No. 1 (Svrhe 1998) 
0 Aboriginal Legal Services of W i p e p ,  

Justice as Healinn: VOL 3. No. 2 (Surnmer 1998) 
Justice as Healing in a small Australian Town 
The Navajo Reswnse to Crime 

Justice as Healing: VOL 3 No. 3 (Fall 1998) 
Im~lementation of Alternative Dis~ute Resolution by Larissa Behrendt 



Sentencing circle: a general overview and midelines 
Justice as Healing: Vol. 3 No. 4 (Winter f 998) 

0 Aborkinal Peo~le  and the Canadian Justice System 
Minister's Reference on Institutional Child Abuse: Discussion Pa= 

Justice as Healing: Vol. 4 No. 1 (Spring 1999) 
Familv &OUD Conferening: the mvth of Indinenous Emwerment in New 
Zealand 
Treaty rnaking fiom an Indigenous perspective: a Ned'u'ten - Canada treaty mode1 
Aboriginal legal theoxy and restorative justice by James Guest. 



Appendix E: Email Permission for Reprodncing Figure 3 

From: Lana Tiller 
Date: 01/04/99 7:27 AM 
To: rfok(ahiaf.edu 
Subject: 

Ske:no 
1 am working on my thesis and am organiWng a section on Native 
metaphysics. W l e  searching the net I came across your article Yu~iaq 
Education revisited. I liked the way you captured the Native view of 
reality in your diagram. Could I have your permission to use it in my 
thesis? 
Lana Tiller 

From: Oscar Kawagley 
Date: 01/04/99 3:36 PM 
To: Lana Tilier 
Su bject: Re: Permission? 

You certmy may as long as it is my particuIar diagram. I am glad that 
it does what 1 had hoped that it would accomplish. Thanks. aok 




