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iv. Conclusion: Renewal of Ancestral
Responsibilities as Antidote to Genocide

16. Deconstructing the Colonized Mind

The process of decolonization refers to deconstructing colonial

interpretations and analyses and includes solutions to problems that

are imposed upon tribal peoples through the processes of colonialism.

Decolonization can occur simultaneously with the process of
reconstructing tribal relationships because it displaces colonial thought

and behaviour while reconnecting with the alliances of a cosmic universe.

Reconstructing our tribal alliances gives a clear understanding of the

dynamics of the colonial mind and the subtle but pervasive and insidious

alteration of the reality of the colonized through changes in consciousness

and, subsequently, their reality. Fanon (1963, 43) describes this in the
following manner:

In the colonial context the settler only ends his work of breaking

the Native when the latter admits loudly and intelligently the

supremacy of the white man's values.

And Adams (1995, 37) comments:

In the process of colonialism, Native populations gradually
accepted the belief of European bourgeois ideology which over

time became part of the Aboriginals' own system of beliefs and

values. The importance of this colonial ideological process is that
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it became and still is one of the major tactics used to control and
oppress Aboriginal people.

Tribal peoples' reality is altered by the interpretation of their experiences

through the framework of colonized ideology. Tribal people have

internalized Euro-Canadian beliefs and values through this process, and,

as a result, interpret their own experiences from an alien and alienating

value and belief system. Colonial consciousness is internalized through

the systemic support of literature, the media, health services, the school

system, etc. Indigenous peoples' experiences are primarily interpreted

in terms of victimization. This supports the advances of colonialism by

focusing on the powerlessness of Indigenous peoples. This idea is further

legitimized by the notion that tribal cultures are primitive and irrelevant,

thus enhancing the hegemonic power of the colonizer's ideological control.

Blackfoot Indian camp on the prairies, Alberta, 1874. Photographer Royal Engineers.
Glenbow Archives NA-249-78.
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Duran and Duran (1995, 7) propose an alternative:

As we move into the next millennium, we should not be

tolerant of the neo-colonialism that runs unchecked through

our knowledge-generating systems. We must ensure that the

dissemination of thought through journals, media, and other

avenues have "gatekeepers" who understand the effects of

colonialism and are committed to fighting any perceived act of

hegemony on our communities. Post-colonial thinkers should be

placed in the positions that act as gatekeepers in order to insure

that western European thought be kept in its appropriate place.

Key to the task of "gatekeeper" are tribal people who participate in their

own ceremonies. They need to know where they stand as Indigenous
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individuals in terms of their self-understanding so that they have sufficient

discrimination to assume such responsibility. Ceremony is the process

during which postcolonial thinkers can renew their ancestral alliances and

deepen the understanding of their own responsibility so that they are able

to generate knowledge that will strengthen and renew the connections
to the alliances of a cosmic world. Furthermore, participation in tribal

ceremonies protects and guides the process necessary for decolonization
and reconstruction.

The concepts "victim" and "victimization" are born from a colonial

interpretation of tribal peoples' experiences. They are characteristic of a

particular type of psychology used for ideological control; the use of these

terms facilitates the consciousness of powerlessness or victimry. The idea

of victimization can be found in much of the social science literature

(Frideres, in Bolaria 1991; Davis & Zannis 1973; Boldt 1993).

The person-blame approach enables the authorities to control

deviants under the guise of being helpful. Another social control

function of the person-blame approach is that it allows deviant

individuals and groups to be controlled in a publicly acceptable

manner. Deviants — whether they are criminals or social protesters

— are incarcerated in social institutions and administered a wide

variety of therapies. In the end, a person-blame approach requires

the individual to change, not the structure of society that is causing

the problem. (Bolaria 1991, 129)

The general figure of thought is that Indigenous peoples have lost control

over their lives and that this loss manifests in self-hate, as evidenced in

self-destructive behaviour patterns such as violence and alcohol abuse.
This interpretation popularizes the belief that tribal peoples are primitive

and self-destructive. Victimization, it is argued, leads to a level of despair

tantamount to self-hatred (Duran & Duran 1995, 28-29).
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Research has demonstrated that grim reality of internalized

hatred resulting in suicide Native American people have been

dying in great numbers due to suicide. Another way in which the

internalized self-hatred is manifested symptomatically is through

the deaths of massive numbers by alcoholism. (Duran & Duran

1995,29)

In essence, the interpretation and characterization of tribal peoples has

been based on the notion that they are less than fully human and thus

less capable. Evidence for these ideas can be found from the earliest

colonial times onward, e.g., in the declaration of the Pope in 1512, where

he stated that the Aboriginal people of the new world were, indeed,

human (Brizinski 1993, 25). The shocking need to affirm the humanity of

Indigenous peoples becomes obvious when we remember the annihilation

of the Beothuk of Newfoundland as an example of the level of hate found

in the earlier history of the Americas. The conscious as well as unconscious

conspiracy to systematically destroy Indigenous peoples and cultures

has been active for five hundred years (Duran & Duran 1995, 28). The

literature, through its focus on the victimization process and by using the

notion of self-hate as a rationale for the deterioration and destruction of

Aboriginal communities, is, in final analysis, blaming the victim instead of

looking at the hate-filled acts of genocide. The powerful ideological control
that results from blaming the victim alters the consciousness of Indigenous

peoples and leads them to internalize the powerlessness generated by these

concepts. Thus they remain locked in vicious circles of victimization.

The idea of powerlessness is persuasive with governmental bureaucra-

cies that develop policies accordingly. They manifest, for example, in the

over-representation of Aboriginal people in compulsory programs within

the child welfare and justice systems. The caretaker function of state

institutions reinforces the powerlessness of Aboriginal people and

communicates the obsolete nature of their own culture as dependency
increases. In fact, anything that tribal peoples possess, such as their

heritage, their color, and any other characteristics of their ways of life, is
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perceived to be inferior. Ideological control is premised on assumptions

of inferiority of tribal peoples and their culture; they become stigmatized

with "unnatural passions," addictions, unemployment, and suicides. In

essence, they are perceived as being not quite human. The powerlessness

of tribal people is continually reconstructed and recreated. Stigmatization

and racism become the justification for cultural genocide implemented

through paternalistic policies. These racist assumptions are the basis for

the fundamental ideological and structural relationship between the state

and tribal peoples. Indigenous inferiority remains the overall premise

underlying the relationships between the two groups. It manifests in

analysis and theory-building when approaching the "problem," meaning

the consequence of genocide. Alternate postcolonial theories would focus

on independence, self-affirmation, and sovereignty, i.e., the value of
Indigenous knowledge in maintaining or re-creating self-sustaining

and self-sufficient sociocultural systems.

Many social theories interpret the social and political problems of

Indigenous peoples within a framework of blame. This relieves pressure

for state institutions to address fundamental assumptions underlying their

theories, legislation, and practices and rules of conduct. Moreover, this

framework legitimizes social control exercised by state institutions and

is perceived by the dominant society as acceptable, perhaps even humani-

tarian (Bolaria 1991, 128-30).
Tribal people must begin to reconstruct their tribal paradigms based

in their own cosmologies. This is a move outside the framework of blame,

victimization, and victimry as well as mere opposition to colonization.

Without the development of a paradigm grounded in their own knowledge

and science, tribal people will remain the hostages of a colonial conscious-

ness that inherently ascribes to them deficiencies in character and abilities.

Duran and Duran (1995, 6) propose the following framework:

A post-colonial paradigm would accept knowledge from differing

cosmologies as valid in their own right, without their having to

adhere to a separate cultural body for legitimacy. Frantz Fanon
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felt that the third world should not define itself in the terms of

European values. Instead, Fanon thought that everything needs to

be reformed and thought anew, and that if colonized peoples aren't

willing to do this we should leave the destiny of our communities

to the European mind-set.

Any hope that the Eurocentred paradigm can address issues of inferiority

is either illusory or an emulation of that paradigm. Rather, the cognitive

process of imperialism must be deconstructed by examining the

underlying conceptual assumptions used in the analysis of the dynamics

of ideological and psychological control, particularly as represented in

Eurocentred psychology.
The construct "victim," for example, forms the basis for many Eu-

rocentred psychological theories and is a tool for analysis. However, this

framework supports a world of imperialism, one of power and control.

Once the traditional alliances have been destroyed, the major interpreta-

tion available to tribal people is the interpretation of the colonialists;
notions of victimization take the place of ceremonial balancing and the

exchange of gifts and offerings. The new framework supports the overall

objective of imperialism: cultural genocide. One does not know the loss

and disruption of one's culture from an Indigenous perspective unless one

has consciously experienced the phenomenon as holocaust. Diseases that

destroyed two thirds of Niitsitapi population (Brizinski 1993, 94) and
the whisky trade, which almost caused the complete extinction of Niitsi-

tapi, are two experiences that are a part of this holocaust. It is estimated

that poverty caused by the whisky trade directly or indirectly killed more

Indians than the entire regular army did in ten years (York 1990, 190).

Although Eurocentred thinkers have experienced their own forms of

colonialism, their experiences are not analogous to the North American

Indian experience. Furthermore, tribal people rarely had the opportunity

to share these experiences in a forum that affirms their validity. Rather,

the experiences of tribal people continue to be interpreted by Eurocen-
tred thinkers who did not actually experience the phenomenon but are
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interpreting tribal experiences from their own Eurocentred perspective,

commonly pathologizing the effects of genocide as well as distancing and

isolating them as "culturally other." In addition, they advance the notion

that the Eurocentred analysis of tribal people has universal application,

thus legitimizing the overall interpretation of deficiency. The following

quote illustrates such "analysis of deficiency":

The effects of genocide are quickly personalized and pathologized

by our profession via the diagnosing and labeling tools designed

for this purpose. If the labeling and diagnosing process is to have

any historical truth, it should incorporate a diagnostic category that

reflects the effects of genocide. Such a diagnosis would be "acute

and/or chronic reaction to colonialism." In this sense, diagnostic

policy imposes a structure of normality based in part on the belief

in the moral legitimacy and universality of state institutions.
(Duran&Duran 1995,6)

Effects of genocide are clinically classified as pathological, therefore

requiring control and alteration in the form of clinical treatment.

The concept of "personalization" is part of "blaming the victim," while

pathologizing supports the idea of the need to alter and adjust the

victim to European-style norms. The theory of deficiency can be readily

illustrated by the recent theory of the "residential school syndrome."

The "residential school syndrome" is a term coined by psychologists

who have noticed a set of symptoms comparable to the grief cycle

characteristic of a person losing a close relative among those who have

shared the residential school experience (York 1990, 37). They focus on

symptoms of anger and denial among Indigenous people, rather than

on the dominant society's own inability to formulate theories that analyze

the insidious process of colonialism and the genocidal consequences of
social science theories. "Syndrome," according to Webster's dictionary,

is defined as "symptoms occurring together and characterizing a specific

condition, or any set of characteristics regarded as identifying a certain
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type of condition."

"Syndrome" has become the latest term used in the clinical diagnosis

of the effects of genocide. The labels for this traumatic experience have

become more proficient and subtle over time, thus exerting greater control.

They are rarely scrutinized or challenged. Furthermore, Aboriginal people,

who suffer from the impact of theories of deficiency, generally do not have

sufficient tribal knowledge to sustain significant challenges.

The loss of identity, culture, and language must be acknowledged

within the context of genocide rather than through theories of deficiency.

An inherent fallacy in the proposed therapies and recommended treat-

ments for syndromes, such as the "residential school syndrome," is

the ideological assertion that Indian people can recover. However, the

definition of syndrome does not allow for change or recovery. In fact, a

syndrome as defined is a set of characteristics identifying a certain condi-

tion, while a condition is "anything that modifies or restricts the nature,

existence, or occurrences of something else, external circumstances or

factor." Therefore, the definition of "residential school syndrome" imposes

a set of characteristics and labels upon those who have attended residential

schools. Importantly, these characteristics imply that the nature of the

Indian has been modified or limited by those characteristics. It can be

surmised from these definitions that the initial objective to "civilize" and

convert Natives to Christianity has not been achieved. The objective of

residential schools was to change the Indian who was full of "atrocities"

and "heathenism" in the eyes of civilized "Christians" (York 1990, 30).

However, despite the dismal failures to change the "primitives" to "civi-

lized human beings," many years, indeed several generations later, Indians

now need to be treated for characteristics acquired through these schools

that may have altered their nature. The constant factor throughout history

since contact has been the ascribed deficiency of the Indian and the need

to change them. What is needed is not recovery within the enforced Euro-

centred self-constructions, but self-affirmation of Indigenous knowledge

and self-constructions.

The general framework that is used in the analysis of deficiency
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and pathology is based on the concept of an objectified "self." "Self" as a

concept refers to an isolated object. In the case of North American Indig-

enous people, the self is seen as deficient and it has become contaminated

or damaged through the effects of genocide. "Damaged" in this context

refers to the individuals' inability to achieve their purpose in life as framed

within the value system of the dominant society.

The concept of an objectified self is consistent with and part of the

Eurocentred abstract concept of culture. "Self" is seen as construct com-

posed of characteristics that are distinguished by intelligence and by the
ability to separate and isolate phenomena. Notions of reality are intri-

cately linked with this concept of self (as with any other). A self that is

premised on the idea that it is an autonomous entity is separated from all

other phenomena. (It is dissociated.) A clear distinction is made between

self and what is not self. This autonomous entity has been forced upon

tribal peoples. Subsequently, pathological characteristics have also been

imposed and projected on the now isolated self. As a result, the objectifi-
cation of "self" is one of the fundamental bases for the denial of the exis-

tence of other forms and expressions of "humanity." It has been imposed

by way of Eurocentred theories concerned with human development and

education. These are used to interpret the behaviour of tribal peoples and

constitute the basis for academic research and knowledge. The abstract-

ing definition of self is a fundamental premise in constructing Eurocen-

tred science and knowledge; yet even within its own history, it has only

emerged in this particular form since Enlightenment times. It determines

in fundamental ways how reality is perceived and how a society comes to

knowledge. The concomitant epistemologies are based on a conception of

self focused on dissociative cerebral activity (Ani 1994, 45-47). Culture

and self thus have become part of abstract ideas that can be controlled and

manipulated in accordance with the values of Eurocentred societies.

Contrary to Eurocentred perspectives, Niitsitapfs conception of self is

intricately linked to alliances. Self exists only in relationship. By advanc-
ing a universal definition of self, the Eurocentred perspective denies other
forms of knowledge, other forms of knowing, and thus other forms of
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humanity. This view is central to genocide and colonialism. The self thus

becomes disassociated from the natural world. Knowing is understood as

a cerebral activity located in the intelligence of humankind, and science

is seen as an isolated and objective exercise dependent upon the abil-
ity to separate the self from the world under investigation. However, for

tribal people this conceptualization of self is the means of controlling and

enriching their Indigenous forms of knowledge and ways of knowing. In

fact, in the context of the Eurocentred mind, to understand the self as a

cosmic being is to be powerless and without much agency. It is politically

unwise and undesirable; furthermore, it is morally reprehensible, primitive,

and outmoded (Ani 1994, 38).

Niitsitapi cosmic self is understood as part of the natural order, and

its holistic, relational ways of knowing are the fundamental connections

to cosmic intelligence. The cosmic self is ethically and morally located

in all of time. Subsequently, knowing is the knowing of all time. On the

other hand, an objectified self stands alone and powerless, perhaps a

victim of circumstances. The ideas of self are totally reversed between

these two paradigms. Understanding this means understanding the

dynamics of genocide.

The assumptions put forward in the Eurocentred concept of an objec-
tified self as representing the universal nature of humanness denies cosmic

being (Ihtsipaitaoiiyio'pi), meaning ways of life balanced within alliances.

This is the foundational example of the insidious process of ideological

control that destroys the expression of the cosmic nature of humanity but

also of all other forms of life on the planet.

The destruction of the sense of cosmic self began with the Europeans'

objective to save the souls of pagans and heathens from the fires of hell
through conversion to Christianity. The notions that the spirituality of

tribal people was a form of demonic possession and that their practices

were heathen are central to the genocide of Indigenous people in North

America. This creates the perception that "primitive people" are intrinsi-

cally wicked and evil. These ideas have been central to the ideological

control and basic message of imperialism. They are blatant in the earlier
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Indian Act legislation and policies (Bolaria 1991, 112-15). By redefining

the humanity of Niitsitapi within the Eurocentred concepts, the ultimate

power of European imperialism consisted not only in altering physical

reality, but also subsequently in changing Niitsitapi views of the nature

of humanity. They changed from a cosmic self to an objectified self,

adopting the perception that an inherent hierarchy of entities determines

events. At this juncture, begins the process of redefinition and reinter-

pretation of experiences resulting, from Niitsitapi perspective, in the

dehumanization of all humankind, not just Indigenous peoples. The idea

of "human being" as culturally specific and correlating to the mission of

the culture that has generated it is neither articulated nor acknowledged

among Eurocentred academics when interpreting colonialism and the

experience of tribal people.

By insisting on one universal definition of what humanity means,

the colonial order gives itself the power and legitimacy to remain in

control. It remains focused on its own interpretations and definitions

of "primitives," seeing foremost their pathological and deficient charac-
teristics that today are cloaked in the humanitarian concerns of pater-

nalistic policies. The underlying premise of these policies is to alter the

various forms of deficiencies among "primitives." Historians acknowledge

this process of colonialism; however, it is presented as and perceived to

be a process of the past, perhaps the sixteenth century. Colonialization,

the psychological and ideological process of dehumanizing tribal people,

is not perceived or conceptualized as an ongoing process. The validity of

characteristics ascribed to tribal people is asserted through the implicitly

or explicitly assumed superiority of Eurocentred thought and language
patterns. Ideological assumptions, such as seen in the deficiency model

or the residential school syndrome, establish norms within the dominant

discourse of society. It is perpetuated throughout the educational system

through the use of the English language, the use of abstractions, the

objectification of nature, and the conceptual system of logic.
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The "isms" of European ideology combine into one idea system

that cloaks the sentiments of European cultural imperialism in

a syntactical maze of universalistic terminology and logic. Each

component of the system is dependent upon a conception of the

cultural other as the embodiment of the negation of value; for

each provide the ideological function of supporting the European

self-image as the universal "agent of change," the "doer," the

personification of intelligence and the "inheritor of the earth."

(Ani 1994, 478)

The notion that the objectified self is the universal nature of humanity

provides the licence for Europeans, through colonialism, to alter the

natural order and process of Indigenous cultures and people. This has

been referred to as the "white man's burden" (Ani 1994, 478). In the

following equation, Ani (1994, 478-79) identifies the collective behaviour

of Europeans towards the "cultural other":

The European collective behaviour toward the "cultural other" is based on

ideas of superiority and power. From the interrelationship of these ideas

originates the notion that existing conditions of the cultural other need to

be changed. The self-image of tribal persons requires alteration because it

is not acceptable to the European self-image. The modes of alterations are

European +

Ideology

Christianity

Idea of Progress

Evolutionism

Scientism

White Supremacy

European =

Self-image

Religious; moral,
cultural being

Progressive, modern,
cultural being

Civilized
cultural being

Scientist, knower

White racial being,
pure, human

Cultural Other

Image as

Heathen, non-
religious, immoral

Backward

Primitive

Object

Black, dirty,
non-human

Cultural Other

Must be

Saved

Developed,
advanced

Civilized

Studied, known,
controlled

Avoided, pitied,
enslaved, destroyed
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commonly described as "solving," "advancing," "developing," "analyzing,"

and "study." None of these terms indicates an identification with the

cultural other. These concepts embroil Indigenous people in a power

relationship that is intended to dehumanize and despiritualize Indigenous

cultures and peoples.

Power and superiority fundamentally govern relationships within

the Eurocentred worldview. As a consequence, theories and research

become primarily reactionary responses, often supporting the existing

power relationships inherent in such a hierarchical worldview. The solu-

tions proposed from such a hierarchical perspective become part of the

relationships of the colonized. The solutions proposed for the colonized are

subsequently based on the constructs of power, domination, and control.

They support the thought structures embedded in colonial consciousness.

Therefore the theoretical analysis of colonialism itself is hegemonic unless

done outside the cognitive system that gave rise to colonialism (i.e.,

cultural affirmation and the recovery of Indigenous roots).

An example of this hegemonic process of analysis is the following

analysis by Clignet (1971). He describes the psychological characteristics
of the colonized mind in the following manner: When real opportuni-

ties are presented to the colonized and these opportunities are authentic,
meaning that they are not for the purposes of control and domination,

then the colonized does not recognize them as opportunities. Clignet adds

that the consciousness of the oppressed has no way of distinguishing real

from inauthentic and manipulative opportunities. He identifies this as the

reciprocal nature of the relationship between the colonized and the colo-

nizer. On the side of the colonized, this is primarily a reactionary response

and is described as one of the mechanisms that maintain the colonized
order. Furthermore, it is the structural basis for the interaction between

the two groups. According to this model, any action by the colonized is

seen as having no effect on the power relationship between the two. The

analysis presented by Clignet is based on the assumed powerlessness and

futility of actions by oppressed people.

Deconstructed colonial thought as well as self and social structure
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can only arise from within an Indigenous paradigm. It begins with the

Indigenous concept of humanity and the Native interpretive assumptions

about relationships and behaviour. The use of the European self-image

and concept of power automatically victimizes tribal people, since they

continually reconstruct powerlessness, victimization, deficiency, or inferi-

ority as characteristics of tribal people. A postcolonial paradigm must not

only deconstruct the inherent assumption of the Eurocentred ideological

process, but begin by reaffirming and reconstructing tribal concepts, the

fundamentals of Indigenous theories and ontological assumptions. The

use of tribal ontologies begins the process of reconstruction of self and

the identification of one's place in a cosmic universe as a basis for Indig-

enous ways of knowing. For Siksikaitsitapi, the beginning point is the

awareness of their alliances that are at the heart of the culture. They shape

tribal identities. Through these relationships, Niitsitapi identity can mani-

fest and express itself outside the colonial paradigm, neither colonial nor
postcolonial, but wholly and self-sufficiently engaged in its own discourse.

17. Eurocentred and Niitsitapi Identity

Self is that part of one's identity that provides the source for decision-

making in life. It creates meaning out of experiences and provides
motivation for behaviour. These processes are the internalization of social

beliefs and values. However, when choice is removed and we are forced

to look outside of our own culture for direction and motivation, it easily

leads to cultural paralysis resulting in genocide. This process severed tribal

people from who they were and continues to promote a Eurocentred

human development perspective based on looking outside of one's self,

outside of one's tribal culture, and outside of one's relationships with a
cosmic universe. The dissociated self and its dissociation from the natural

order are the result of conceptual abstraction in an objectified, separate

world. This view of reality is fundamentally contradictory to a world

premised on interconnectedness and interdependency of relationships.
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The interconnections of relationships in a cosmic world are the basis

of life, reality, and truth; they give rise to the responsibilities ofNtitsi-

tapi people. In addition to knowing how these alliances are formed, and

knowing the concomitant specific tribal responsibilities, these alliances

correspond to the mission to maintain balance and harmony. Without

the celebration and affirmation of interweaving relationships through the

alliances, the means of cultural reproduction are severed. The creation of

Indigenous knowledge in response to existing problems of genocide and

colonialism is thus severely limited. This results in obstacles that make it

difficult to break the cycles of dependence and to adapt to and survive

in the contemporary world.

In order to begin to heal the genocidal effects of assimilative theories,

policies, and practices, research must address the heart of Indigenous

tribal paradigms. Inquiries must be meaningful to Indigenous peoples,

premised on tribal ways of knowing, and generate ideas and practices

that facilitate the resurgence of their own ways of knowing. Thus they

can generate knowledge and research practices that not only address the

core of genocide, but, more importantly, connect tribal people to the

alliances of "knowing" and "heart." The alliances of knowing constitute

the spirit of knowledge, and the heart of knowing is knowledge that will

strengthen alliances within a cosmic universe. The process of inquiry must
be grounded in the concrete relationships of Indigenous populations. If

the purpose of research is to find solutions to Indigenous problems, the

definitions of problems as well as their solutions must be grounded in the

paradigm and methodologies of Indigenous cultures. The inquiry process

and the knowledge must come from meaning generated by those people

who will benefit personally by having their own lives enriched. This will

strengthen the community. Tribal people must identify and define their
own problems and work through their own processes of seeking solutions.

The continuation of research outside of one's culture and the attempt

to develop research questions based on experiences within the Eurocen-

tred paradigm continue to create dependency among tribal peoples. Such

problem identification on behalf of Indigenous peoples is alienating as its
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definitions are based on an alien paradigm. Solutions defined by Euro-

Canadians will not solve the cultural difficulties that have been created

by assimilationist advances. Rather, such practices continue to perpetu-

ate dependency, and they subsequently result in the death of a people.

Dependency is perpetuated by denying Indigenous people their own ways

of knowing and self-definitions, thereby denying them the ability to solve

their own problems as defined by themselves. In order to stop these prac-

tices, inquiry must be grounded in Indigenous ways of knowing.

A fundamental demarcation of dependency is the willingness to

have some external force or entity define one's identity and the world in

which one lives. This type of dependency translates into the absence of

tribal identities grounded in the cultural integrity of the people and their

ceremonial ways. The result is an absence of tribal ways of renewing and

generating knowledge.

Absence of tribal knowledge to address fundamental survival issues

only legitimizes the belief that the group rendered dependent is incapable

and incompetent. As a consequence, their perceived incompetence

requires a benevolent external force as caretaker to generate knowledge.

This benevolent caretaker and the policy of paternalism represent the

mystification of practices of cultural genocide. The natural alliances of

tribal people that are constituted through ceremonial protocols and

practices, based on Indigenous knowing, are destroyed in this process.

What is central to dependency is not the inability of those rendered

dependent to make decisions, nor is it that they are incapable of finding

solutions to the challenges of their lives. Rather, it is the denial or destruc-

tion of their Indigenous opportunities and resources to make sense of life

and to create meaning from experiences and circumstances that have

become central in the creation of dependency. Making meaning out of

one's experiences is a basic human function designed for the survival of a

people and individuals. If the ancestrally given process is destroyed, people

become dependent upon an external interpretation of experiences for

direction, motivation, and purpose for their existence. For tribal people,
this external source is Eurocentred imperialism and its interpretations of

who Indigenous peoples are.
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The alteration of a people's identity is the most clinical and insidious

effect of imperialism and genocide. The prohibition for Indigenous people

to access a self that is contextualized in relationships generated from

within their own tribal ways of life is genocide. Genocide is the more or

less violently enforced inability to make sense of one's existence. It results

in debilitation, paralysis, and, finally, death. This process of paralysis can

be seen in the experiences of small children in residential school who

wet their pants while reading in front of the class. In such circumstances,

the perception created by the educational system is that there is no other

choice but to endure the residential school system. A colonized mind is

one without awareness of choice. Choice is the awareness of different

options or the awareness of creating or seeking options or possible solu-

tions to problems as part of our internal self-process. This requires knowl-

edge of one's self. The ability to create is both a function and a process of

identity. Identity naturally has a context from which to seek and create

options and opportunities. However, when the ancestral context of self is

forcefully denied, denigrated, and removed, a dissociative identity founded

upon the experiences of colonialism is located outside of the connected

self and outside of the tribal context. It is severed from the natural sources

of creativity, motivation, and strength. This is genocide.

The literature on colonization and oppression has addressed some

of the psychological effects of cultural genocide (Adams 1995; Davis &

Zannis 1973; Duran & Duran 1995; Fanon 1963; Frideres 1974; Indian

Association of Alberta 1987). This research and analysis has largely been

developed from the Eurocentred perspective on human beings. They have

addressed the interpersonal and intrapersonal aspects of colonialism using,

for example, the concept of the "dissociative self" (Kremer 1994). Euro-

centred concepts have been applied to Indigenous peoples. As a result of

this narrow and limiting perspective, the literature has failed to provide a

forum within which Indigenous peoples can examine the process of colo-

nialism on their own terms, using their own definitions and perspectives

of what it means to be human.

The failure of the literature to address the Indigenous perspective of
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humanity is an essential element of racism. The voice of the colonized has

been denied a forum and an opportunity in the Eurocentric discourse to

express the experiences of cultural genocide based on Indigenous terms.

Instead, their experiences are contextualized and authored through Euro-

centred interpretations in the science and research journals. Eurocentred

theoretical orientations and research methodologies used to study Aborigi-

nal peoples support and legitimize colonial interpretations.

The destruction of tribal identities and connections denies Indigenous

knowledge and the science from which it originates. Rather than address-

ing the issue of Indigenous knowledge and the production of knowledge,

uncritical Eurocentric theories of oppression are founded on the analysis

of power. A hierarchical paradigm leads to the development of theories

of deficiency. They create and perpetuate concepts of pathologies and

syndromes isolating tribal individuals and groups by linking them to

a discriminatory context of hierarchical relationships, with Indigenous

people inevitably at the low end of the hierarchy. The imposed order of

colonialism is a particular set of hierarchical relationships defined and

interpreted by deficiency theories. Indigenous people are thus held

hostage in a paradigm that is embedded in power relations defined by

materialism, wealth, and aggression. Science and economic power be-

come the weapons of cultural imperialism and genocide. Science is the

discipline used to legitimize the reality created by the Eurocentred world

through concepts of hierarchical power and through the accumulation of

economic resources. Eurocentred science legitimizes this reality, using its

particular discriminatory hierarchical concepts for analysis, while imply-

ing their universal validity. Aboriginal people are now almost inevitably

defined as deficient. The studies then identify the need for development

or assimilation. The focus is primarily on the inability of Indigenous

peoples to adapt to the Eurocentred paradigm.

The psychological syndromes defined by these theories ascribe various

forms of debilitations and abnormalities to Indigenous peoples. These

deficiencies become areas of study for science, medicine, law, and educa-

tion. Although the literature may address the violence of inequality, these
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studies and observations provide few alternatives for any systemic changes

for Indigenous people, who occupy the bottom of the hierarchical and

materialistic paradigm. In fact, this type of literature on oppression has

popularized victimization and has become part of the continuing legacy

of cultural genocide. A meaningful, non-colonial alternative to these

interpretations is the people's own interpretation from within an identity

constituted by tribal responsibilities.

Traditionally, rites of passage provide initiations into tribal responsi-

bilities; they distinguish the phases of human development by marking

transitions from one stage of life to another. In traditional Indigenous

cultures, these transitions are made visible in ceremonies, such as puberty

rites, vision quests, war successes, and marriages, as well as in initiations

into social and sacred societies. During the process of colonization, these

traditional forms of demarcation and their corresponding ceremonies

have been neglected, forgotten, and abandoned. They embody the neces-

sary knowledge, experience, and skill to fulfill specific responsibilities in

accordance with human development. The individual learned the appro-

priate age grade and gender roles of tribal customs and thus the required

roles and responsibilities necessary to participate in tribal society. Rites

of passage mark the experiences that take individuals to deeper levels of

understanding our relationships to responsibilities, thereby deepening

the relationship with cosmic alliances. Many of these experiences are an

integral part of an individual's developmental process while others are

perceived to be uniquely personal transformations. Rites of passages are

also designed as demarcations for individuals to successfully prepare for

the obstacles and responsibilities as they enter into the next stage of life.

It means incorporating the knowledge and skills necessary for a person to

become a good Niitsitapi. However, through the process of colonization,

we have become disconnected from our ancestors, the stories of origin,

the ceremonies, the language, the land, and, subsequently, from who we

are (exactly the process European peoples went through in the develop-

ment of their dissociative or empty or masterful, well-bounded selves;

cf. Cushman 1995; Kremer 2000). As a result of this disconnection, rites
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of passages have been neglected and abandoned. Because of this disassoci-

ation, I was not aware of the tribal responsibilities that are the basis of my

identity as Siksikaitsitapi. I did not know what made a good Siksikaitsitapi.

Later, as I became aware of the concept of tribal responsibilities, I did not

have the context to understand my relationship to them. I did not have

the concrete relationships through which to connect with these responsi-

bilities. Only once I became involved in ceremonies did I finally begin

to understand my own responsibilities.

A personal example of understanding these responsibilities occurred

in 1996 when I had an experience that I would call a rite of passage.

Prior to this, I had not realized that I attributed my connections with

the ancestors to the medium of ceremony. It seemed that I was able to

connect with them only through ceremony. These powerful experiences
usually occurred in the company of ceremonial people, rituals, or at sacred

places. However, during my dissertation work, experience showed me that

it is the relationship with the ancestors itself that is central. Of course,

I had been taught this by traditional people, but I had not understood

the teaching to mean that it is I who invites the ancestors, and that it

is I who acknowledges and nurtures the relationship. I realized that my

relationship with the ancestors is not outside of myself; rather, / am the

source of this relationship. This understanding took me to a deeper level of
responsibility as an Indigenous person. Part of this responsibility means

trusting the process of life, trusting Ihtsipaitapiiyo'pa, the Great Mystery

and Source of Life. It means allowing others the dignity of their journey

and path. It means trusting myself and giving myself permission to be

responsible for my own journey as I understand it. At that time, I began

to experience life from a place of ceremony and had to acknowledge that

ceremony does not only occur in special events and places. Ceremony is
my life. My life is ceremony. I am not separate from ceremony at any time

in my breathing moments. In ceremony I connect with Ihtsipaitapiiyo'pa,

which places me in my own centre and in the centre of the universe.

My journey continues and remains on the path of understanding my

tribal responsibilities through experiential knowing of my relationship
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with the alliances. Knowing my tribal alliances occurs only in experience,

which forms the essence of our Siksikaitsitapi reality.

18. Reflections and Implications

The doctoral work on which this book is based has been a spiritual

journey during which I connected with my ancestors and all my human

and non-human relatives with whom I share the responsibilities for

renewal and balance. Throughout my life I have been primarily a student
of the Eurocentred worldview. Until recently the knowledge system

in which I operated was the paradigm of colonialism. I had attempted

to integrate the knowledge that I had gained through my education

with what I had understood to be my own cultural values; however, this

turned out to be insufficient because it did not produce the changes

that I envisioned as possible from within an Indigenous worldview. My

dissertation research provided the opportunity to begin exploring the idea

of producing knowledge within an Indigenous paradigm. This became the

mechanism that enabled me to begin the journey of connecting with my

Siksikaitsitapi ways of knowing. I realize in retrospect that my dissertation

work was only the beginning of "coming to know." The journey has

continued since.
Indigenous science is the metaphor that attracted me to the Traditional

Knowledge Program, a program at the time available at the California In-

stitute of Integral Studies. The term "Indigenous science" has been coined

by Dr. Pamela (Apela) Colorado. She believes that this term bridges the

two worlds - Aboriginal and European, objective and subjective, mind

and matter, spiritual and physical orders of reality.

Until the present, we have had to stretch Eurocentred science so

far that knowledge about Native culture seemed unreal. Research

has been perceived and presented as mono-cultural, thus not
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accepted by the Native community. All peoples have some way

of coming to knowledge. (Colorado 1988, 49)

Initially the term "Indigenous science" did not have much meaning for

me; I did not understand how Indigenous people could have a science.

Science was a concept that was derived from a mechanical view of the

world. Research implied for me the continuing sterile and unrelenting

effects of genocide. At the time, I did not understand nor was I aware that

Indigenous people had their own ways of knowing, their own protocols for

affirming authenticity and validity of observations and experiences. Simply

put, I did not have a relationship with the sacred. More importantly, I did

not have any awareness that Niitsitapi have their own ways of knowing.

For many years, I remained ambivalent toward the term "Indigenous

science." However, as an educator I needed to understand the term in

hope that it would lead me to the ways of knowing of my own people.

I had an intuitive understanding that the term was at the heart of our

traditional knowledge. Thus it became the topic of my dissertation

research and a central term for my subsequent work.

As I began my program, I was advised to begin a mentor relationship

with grandparents of our tribal communities. I quickly learned that I was

connecting to traditional teachers who embody the wisdom of the alli-

ances. At the time, I did not understand the reasons that they were seen as

"grandparents." I approached the grandparent for the Horn Society in the

traditional manner for guidance and mentorship. One of the first ques-

tions I asked Niita'kaiksa 'maikoan was, "What are the Siksikaitsitapi ways

of knowing?" His response was:

I cannot give you a response, I have not thought of such a question.

I will tell you this though: if what you are asking is in our ways we

will be able to come up with it. We will go to those who follow the

Aatsimoyihkaan [good heart], the grandparents and ceremonialists,

and collectively and collaboratively we will come up with a response

to your question. And I will say one more thing: what we come up
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Nii'ta'kaiksamaikoan, Pete Standing Alone, and friend Alice Charland at the sacred site of the Buffalo
Rib Stone in Alberta.
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with will be valid for us. The people who we will go to are the people

who have lived our ways and have lived up to their responsibilities

through the transfers we were instructed in by Naatosi, Napi, and

Ihtsipaitapiiyo'pa. (P. Standing Alone, personal communication,

September 1994).

At the time, I was not aware that he had given me two central pieces

of the process: 1) participating in ceremony, and 2) seeking the guidance

of grandparents and ancestors. Both are key aspects of traditional

epistemologies. These pieces formed the nuclei of my process of connecting

with the alliances (including the spirit of knowing and language).

Ways of knowing are like a pebble thrown into a pond: Once I began

my journey of inquiry, I began making connections. These connections

eventually all converged in one place - my place or being in the universe.

My being is dependent upon my participation; my existence is determined

by my participation. I am an interdependent being. I am the pebble and

my participation in the universe has a ripple effect outward. At the same

time, my existence is determined in an inward move by my participation.

Until I became aware of my relationships, I was not aware of the being of

Siksikaitsitapi. Consequently, I had no access to Siksikaitsitapi ways of

knowing. During my inquiries, I began a process of connecting, renewing,

and strengthening the network of kinship relations that constitute both

Siksikaitsitapi identity and its collective inquiry process.

The process of knowing began to unfold as my mentor and I journeyed

through many discussions, participated in ceremonies, visited with other

grandparents and ceremonialists, and prayed at sacred sites. Insights and

momentous connections with ancestors became the milestones of my

inquiry process, affirming its validity. Connections with the ancestors

were the most transformational experiences of the whole process. One

of these momentous connections was with the spirit of language. In July

1996, we organized a language immersion camp. The official objectives of

the camp were: first, to create the awareness of the importance of language

in the work place, and, second, to provide an environment where partici-
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pants would experience the language, the guidance of grandparents, and

the relationship with the land. My personal objective was to remember

the language that I had forgotten. On the second evening of the immer-

sion camp, while I was driving home, a doe and her fawn walked across the

road. I had been thinking of the day's events and experiences. Suddenly,

in the presence of deer, I connected with the spirit in language, the power

of breath, and life. Language is our connection with ancestors, the alli-

ances, our responsibilities with the world of Siksikaitsitapi. Overwhelmed

with this experiential insight, I could not stop talking about my new-

found alliance and the implications of this knowing for the education

of our children, its ramifications for strengthening, renewing, and recon-

structing tribal culture and identity.

After this experience of being a part of the Siksikaitsitapi whole, I could

begin to encounter the ancestors. I began to trust the process. I came to

accept that I did not have control over the universe, but, through prayer

and meditation, I could let the ancestors guide my process. I began to

trust the universal intelligence. I was able to participate more authentically

and to deepen my understanding of the immanence of a cosmic world.

As my dissertation process progressed, I relinquished my own agenda for

what the process should look like and relied more and more deeply on

the guidance of our ancestors.

Although the process involved ceremony, I also gained important

insights from hours spent walking in the woods, often late in the evening

or as the sun was rising. During these walks, I visited with trees and

animals who were very timid and would let me catch only glimpses of

them. Late one summer evening, I was fortunate to see the beavers dancing

for Naatosijust before dusk. In cold sub-zero weather, I saw whitetail deer

as they scurried through the trees for protection. On warm sunny days,

I could barely see the eagles as they soared high above the clouds seeing

life below. In the spring, I sent frightened ducks scampering into the trees,

interrupting them as they took their young for swimming lessons. On one

occasion, I met up with a coyote on the trail. I immediately became

afraid; however, coyote took one look at me and calmly walked across the
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frozen river as if to say, "We have finally made our alliance." It did not

take long before the woods and the inhabitants became family and a place

of nurturing, support, and knowing. I had insights, wisdom, and devel-

oped knowledge of nature and of the cycles of the season. I noticed the

behaviour of the animals who intuitively follow the wisdom of nature. For

example, as fall approaches, the trees and plants turn beautiful bright

crimson colors, and the smell of the dying leaves has a wonderful fra-

grance. Nature thus taught me that in death there is beauty and in death

there is life. Without death, there would be no life. It is one and the same.

Nature is transformational and creative. The constant movement and

change of nature is one of the natural laws of Indigenous science.

Traditional tribal wisdom understands the transformational nature

of a cosmic universe. There is simply no separation between the subjective

and objective, good and bad, sadness and joy, death and life. The con-

vergence of nature is seen in the electron that is both wave and particle.

Existence is perceived through a consciousness that is simultaneously part

of a multi-level reality from which meaning and connection to all others

emerges unceasingly. The holistic nature of tribal consciousness provides

a framework for learning - learning that occurs when one participates

with the nature of life as lived knowledge. Experiences that deepen one's

relationship to the cosmic universe are ultimately beyond human concep-

tion and cannot be manipulated or contrived. Knowledge within this

realm of participation is not limited by human control or imagination.

Knowing is premised on an existence and a reality that are an interaction

of past, present, and future. Each interaction in life is an unfolding of

meaning that is endless.

The consciousness of Niitsitapi is a source for the planet's survival. It

occurs through connections with the Source of Life and is understood as

balancing. The idea of balance within interdependent relationships has

recently been expressed in physics. Scholars have compared Indigenous

and quantum physics concepts of reality (Peat 1994; Sharpe 1993; Wolf

1991; Zukav 1979). The most notable comparison is with Bell's Theorem

that informs us
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I am standing between two beaver pelts. I remember a time when we lived on the land.
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that there is no such thing as "separate parts." All the "parts" of the

universe are connected in an intimate and immediate way previously

claimed by mystics and other scientifically objectionable people.

(Zukav 1979, 257)

Furthermore,

we seem to be a part of a basic oneness with the universe, not only

concerning the origins of our constituent elements, the chemicals

that compromise our bodies, but also in regard to the physical laws

that govern us. (Dossey 1985, 79)

Tribal life is premised on the interdependence and interconnection of

the universe. This basic natural law permeates ancient tribal wisdom

and can be found in the stories, ceremonies, and social organization of

Niitsitapi. The number four is an example of this: ceremonies include the

four elements of the universe, the four directions, and certain rituals are

performed four times and often require four songs. The number four is

the relationship within which Niitsitapi connect with the deeper levels of

consciousness and experience the immanent nature of life while renewing

their responsibilities of balance.

Living in awareness and being mindful of life is the entrance to

becoming Siksikaitsitapi. I often found myself reflecting on events that

occurred. I developed a habit of constantly being aware of the sounds

and movements of life; at the same time, I became increasingly cogni-

zant of my own thoughts and movements. It is through this awareness

that I began to understand the process of finding peace and the security

of silence. I felt spirits, guides, and ancestors as they came through and

around me. But first I had to give up attachments to my beliefs and

assumptions about how my life should be while developing my trust in

the process of life and universal intelligence. As this process deepened, it

seemed to seep into every aspect of my life: into my thoughts, behaviour,
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intentions, and the words I spoke. I became aware of my listening and

my emotions, both of which brought me to connect with a knowing that

permeates the universe. Seeing and sensing the beauty, power, and deli-

cate balance of life was another dimension of knowing. I heard the early-

morning and late-night calls of the owl, and the deer seemed to come

visit when I needed to be in a loving and understanding space. These ex-

periences became more pronounced and deliberate, more satisfying and

engaging. Over time, I became aware that the ancient tribal knowledge
that I was seeking was present for all time. Niitakaiksa'maikoan had said,

Our traditions, our way of life is not lost. It is us, the people, who are

lost. (R Standing Alone, personal communication, November 1996).

And the words of one Kaaahsinnoon during the dissertation convocation

now had a much deeper meaning:

These children are really lost. They do not know who they are or

who their relatives are. Some of them have come back home and

we don't know who they are. They have been away since they were

babies. Some were raised far away. It is only when they come back

that they know who they are and where they come from.

I had a deep connection with the meaning of these words; they seem

to be part of my being. They are me and my experiences. I was raised

far away from my tribal relations and therefore did not know who

I was. My understanding continues to deepen as I experience the world

as Siksikaitsitapi.

Our knowledge and knowing process are not lost, nor are they irrelevant

for a highly industrialized and technological society. They are a way that

can begin to generate renewal and balance on a planet that the human

species is destroying. They are a way of being that can produce knowledge
to reunite and strengthen our interdependence as a community of kinship

alliances. The healing power of tribal wisdom, Indigenous ways of know-
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ing, and our ability as human beings to renew and strengthen the alliances

of a cosmic universe can reverse the path of destruction on which we find

ourselves. One Kaaahsinnoon said,

The creator said: we have one more chance to be Indian.

Another said,

It is time to teach our children our way of life. Aatsimoyihkaan,

prayer, is the most powerful way. This is how it will happen. If

something is difficult, then you call upon Ihtsipaitapiiyo'pa.

Knowing is in the good heart. It means knowing who we are and knowing

the Source of Life, the energy that is in constant motion; this we refer

to as our way of life, Niipaitapiiyssinni. It is the source of Niitsitapi

ways of knowing. I am only at the beginning point of understanding

the relationships that constitute the identity of Siksikaitsitapi. My

understanding deepens each time I participate in ceremony. Being
Niitsitapi means living life with the sacred; now "knowing" comes

through living up to the reponsibilities of maintaining and renewing

the sacred balance of our natural alliances.

The educational institutions who have a mandate to provide culturally

based curricula, together with grandparents and societies, are faced with

the unprecedented challenge of reconstructing Niitsitapi responsibilities of

knowing - Indigenous science. This task of recovering our identity and re-

sponsibilities is novel in the history of Niitsitapi. The challenge for us is to
commit to the development and implementation of disciplines, theories,

skills, and practices that are founded upon Indigenous epistemologies and

pedagogy. This challenge will no doubt make significant and transforma-

tional changes among tribal people by altering their consciousness from

colonialism to a renewed and contemporary tribalism.

Tribal consciousness is interdependent with cosmic relationships. It

is of the same transformational and creative nature as the universe. The

nature of a cosmic universe can be seen as ecological balance and ecologi-
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cal knowledge which must, once again, be acknowledged and regenerated

through Indigenous ways of knowing. Niitsitapi ways of knowing are

required for the reconstruction of an ecological world.

The need to implement traditional Niitsitapi epistemologies and

pedagogy creates unprecedented challenges for the representation of

lived knowledge within existing tribal institutions. Such knowledge can

be found in the ways of life among Niitsitapi. The transformational and

creative forces of tribal wisdom are embodied in the songs, stories, ritu-

als, and languages of our cultures. The challenge is to reconstruct our

responsibilities by living as Niitsitapi and by establishing and maintain-

ing the necessary relationships with stories, language, songs, etc., so that

our children can begin to understand how this knowledge can be applied

to daily circumstances. Niitsitapi educational curricula must incorporate

experiential learning, e.g., by visiting and listening to the grandparents, by

observing and listening to the ecological changes and patterns of our envi-

ronment, and by using Aboriginal languages as instruments of curriculum

development and means of making connections with alliances.

Tribal educational institutions will impact our communities in a

transformational manner by implementing Niitsitapi epistemologies and

pedagogy. These ways of knowing represent our ethical and moral respon-

sibilities that can produce knowledge that renews and restores balance.

This process is the beginning of self-determination. Those who practice

Niitsitapi ways of knowing will be able to generate knowledge that re-

unites tribal people with alliances of a cosmic order. Through this process

of knowing, we will, once again, experience the collective approach to

knowledge that maintains balance among the people and our relatives in

the rest of the universe. The knowledge generated by Niitsitapi epistemolo-

gies will reunite us with our own meaning and purpose of existence. These

ways of knowing could possibly transform colonial processes and create

meanings and experiences that transform victims to free and self-determin-

ing communal people. In consequence, we will no longer perceive and

relate to the universe individualistically but as co-creators and participants

of the cosmic unfolding of universal intelligence that is observed in the

l8z B L A C K F O O T WAYS O F K N O W I N G



unity and diversity among Indigenous cultures. Unity and diversity are the

strength of the natural world. Tribal peoples around the globe maintain

and strengthen the natural world through their ceremonies.
The goal of Niitsitapi has always been to maintain the balance of life,

including our own personal life. In fact, the ontological responsibilities

contextualize the experiences of Niitsitapi as sacred and regenerative. The

sacredness of life and the relationships that are derived from this con-

text charge tribal people with the planetary responsibility of sustainable

environment. This tremendous obligation can be achieved through the

application of Indigenous science. The opportunity of generating this

knowledge would place tribal people in positions of fulfilling their basic
ontological responsibilities. The transformational forum of Niitsitapi ways

of knowing is premised on our ways of being, these ways of being are with

a world and a universe, which are predicated on relationships that form

the basis of their sacred science. Transformations occur by way of the

consciousness of human beings and not through scientific technologies,

whether Indigenous or Eurocentred; they occur in the context of sacred

responsibilities to cosmic alliances. These sacred alliances constitute Ni-

itsitapi ways of knowing. Tribal educational institutions that incorporate

Niitsitapi ways of knowing will alter the existing conditions of dependen-

cy among Indigenous peoples and foster a consciousness of tribal respon-

sibilities and, consequently, self-determination.
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