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ABSTRACT 

Objective: The current study explores the relationship between loss of Indigenous culture and 

offending and identifies some culture-specific risk/need and protective factors in this context. 

Method: This research takes place in Treaty 6 territory with eleven participants who identity as 

Cree. It occurs in ethical space using a culturally relevant social constructivist lens that 

highlights participants’ understanding of the structural determinants of cultural loss and 

collective well-being. This is a qualitative, anti-oppressive, and interpretive case study that 

engages interviews, community eco-mapping, and critical thematic analyses of participants’ 

experiences and opinions relating to 1) Cree culture as a foundation of collective well-being; 2) 

the means of transmission of Cree culture; and 3) the outcomes of deculturation and cultural loss. 

Findings: Participants identified several structurally determined and culture-specific risk/need 

factors stemming from cultural loss as described in shared experiences with residential school, 

foster care, child apprehension, socioeconomic disparity, and institutional racism. Participants 

identified elements of Cree culture that protect them against negative environmental factors 

including a strong sense of Cree cultural identity, connection to the land, Cree family structures, 

and community, and engagement with cultural practices including ceremonies. Discussion: A 

relationship exists between loss of culture and offending which underlines the need for culture-

specific criminogenic risk/need interventions. Cree cultural practices among this group are the 

primary sources of their well-being and desistance which must be considered in efforts to reduce 

overrepresentation.  

Keywords: Indigenous overrepresentation, structural factors of risk, criminogenic needs, 

culture-specific, Saskatchewan, Treaty 6, restorative justice, correctional intervention, Cree 

culture, collective well-being, protective factors 
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LIST OF KEY TERMS 

 

Term 

 

Explanation 

 

Aboriginal Used here when quoting from the historical correctional 

literature that is speaking about Indigenous offender groups. A 

lack of capitalization in the original text is capitalized. 

Anti-oppressive Refers to a critical focus on historical structures rather than on 

problematizing participant behaviour (Brown & Strega, 2015). 

Criminogenic Wormith and Parhar (2010, p. 72) define criminogenic as the 

context or factors that “produce or tend to produce crime or 

criminality” which in this study includes loss of culture, family 

dysfunction, the absence of prosocial peers, and lack of access 

to and engagement with Cree culture. 

Cree Nation Nehiyawak in Cree - represents the largest group of Indigenous 

peoples in Canada with 356,655 registered members as of 2021 

(McAdam Saysewahum 2015; Preston, 2015). As the Canadian 

Institutes of Health Research (CIHR, 2008, 2014) guidelines 

suggest, some urban Indigenous peoples have been voluntarily 

or involuntarily displaced from their homelands and may not 

maintain significant contact with their home communities of 

origin (CIHR, 2008, 2014). However, all participants in this 

study are connected to at least one Cree First Nation. 

Community Drawing on Mannheim’s (1954) sociological definition, 

community here refers to participants a group of people who 

live together and belong together as an urban, cultural, and 

ceremonial group with shared worldview, culture, identity, and 

interests. As such, the findings of this research may be unique, 

but not representative of the worldview of participants’ home 

communities of origin, of other urban communities, or of the 

Cree Nation at large. 

Culture Refers to the norms, values, beliefs, and practices, roles and 

rules, and the material and non-material techniques and 

strategies that members of this community use to meet their 

everyday physical and psychological needs. 

Cultural resilience Refers to collective norms, values, beliefs, and practices linked 

to positive outcomes in Indigenous communities when a high 

degree of individual enculturation to Cree identity and 

worldview is observed (Fleming & Ledogar, 2008a). 

Forensic  Refers to legal aspects of society that impact on socio-cultural 

behaviours, from policing to court procedures to correctional 

rehabilitation and community reintegration programs and 

services (Wormith & Parhar, 2010) 

Indigenous  Used here to refer to persons who have a historical connection 

to the land as the original peoples of the territories, now known 



 

 

xvii 

 

as Canada. Indigenous is used here synonymously with First 

Nations. The term also includes Métis peoples who may be 

represented as participants in this study through marriage. Some 

participants have used the terms “Native” and “Indian” to self-

identify and/or to describe members of Indigenous groups.    

Kohkum Refers to “your Grandmother.” 

Moshum/Mosum Refers to “Grandfather.” 

Nimama Refers to “my Mother.” 

Nîtsȃn  Refers to “my sibling.” 

Nohkum Refers to “my Grandmother” or “my mother’s mother.” 

Oskȃpȃwis Refers to “Elder’s helper.” 

Prosocial Refers to the use of positive adaptive strategies in meeting 

individual physical and emotional needs, wants, and desires (as 

opposed to maladaptive strategies that can lead to unlawful 

behaviour and crime).  

Protective factor Refers to the prosocial and anticriminal strategies that 

participants use to meet their everyday needs. In a forensic 

context, protective factors reduce the likelihood of maladaptive 

behaviour (Rugge, 2006), decrease the likelihood of criminal 

behaviour, and increase prosocial functioning (de Vries Robbé 

& Willis, 2017). According to Lodewijks et al. (2010), the 

absence of a criminogenic risk factor is also a protective factor. 

Resilience While there is no unified Indigenous view of resilience, a 

common denominator exists in the literature as a balance of 

relationships between individuals, family members, 

communities, the land, nature, and the spirit world. This 

interconnection is said to be the foundation of physical, 

emotional, mental, and spiritual harmony that enables collective 

strength that engenders individual abilities to ‘navigate life 

well’ (Allen et.al., 2020; Fleming & Ledogar, 2008b; Luthar, 

1991, 2006; Luthar & Cicchetti, 2000; National Aboriginal 

Health Organization (NAHO), 2006, 2011). 

Rez Refers “home community” or “First Nation.” 

Risk factor Characteristics that contribute to the likelihood of offending, 

including traits, environmental influence, conditions in the 

family, work, school, culture, and society (Murray & 

Farrington, 2010).  

Two-Spirit A term used in Indigenous plains cultures to refer to individuals 

who embody male and female spirits. 

Worldview Refers to the comprehensive knowledge system (cultural way 

of knowing; cognitive point of view) held by this community, 

families, and individual members.  

 

Note: The list contains some terms that are used in this study, and that may require explanation. 

All of the Cree culture-specific terms were defined by participants and/or members of my CAC.  
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LIST OF ABBREVIATIONS 

 

Abbreviation 

 

Explanation 

 

AA Alcoholics Anonymous Programming 

APTN Aboriginal Peoples Television Network 

CAC Cultural Advisory Committee 

CAMCB Cultural Agency Model of Criminal Behaviour 

CBC Canadian Broadcasting Corporation 

CIHR Canadian Institutes of Health Research 

CJS Criminal Justice System 

COVID-19 Coronavirus Disease caused by the SARS-CoV-2 Virus 

CSC Correctional Service Canada 

DO Dangerous Offender 

EGADZ Community Initiative for Youth in Saskatoon 

GLM Good Lives Model of Criminogenic Needs 

KT Knowledge Transfer 

LSI-R Level of Service Inventory-Revised 

MaCRN Māori Culture-related Needs 

NAHO National Aboriginal Health Organization 

OCI Office of the Correctional Investigator 

PTSD Post-Traumatic Stress Disorder 

RCAP Royal Commission on Aboriginal Peoples 

RNR Risk-Needs-Responsivity Model of Criminogenic Needs  

SAC Student Advisory Committee 

SAPROF Structured Assessment of Protective Factors 

SAPROF-YV Structured Assessment of Protective Factors Youth Version 

SAVRY The Structured Assessment of Violence Risk in Youth 

SMCA Specialist Māori Cultural Assessment 

STR8UP Gang Exit Strategy in Saskatoon 

TCPS 2 Tri-Council Policy Statement 2 

TRC Truth and Reconciliation Commission 

WIP Whanau Involvement Plan 

YCJA Youth Criminal Justice Act 

  

 

Note: The list includes alphabetized abbreviations that occur more than once in the text. 

Abbreviations listed also have explanations included in text as they appear. 
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1. CHAPTER ONE: GENERAL OVERVIEW OF THE RESEARCH 

1.1 Introduction  

This is an interpretive case study of the relevance of loss of Indigenous culture as 

criminogenic risk/need, and the role of culture as protective factor against contact with the 

criminal justice system (CJS). This study takes a critical look at criminogenic risk/needs theory 

but is also informed by the culture-specific theories emerging from New Zealand, which will be 

described in detail in Chapter Two. Briefly here, criminogenic risk/needs theory conceptualizes 

an offender’s ‘needs’ as dynamic risk factors which can be met through various interventions; 

and, once met, are associated with behavioural changes that can reduce recidivism (Bonta, 2000). 

After reviewing this body of literature in North America, New Zealand, and Australia, along 

with the various theories of the overrepresentation of Indigenous peoples in the CJS, I wondered 

if there were some structural determinants of risk affecting Indigenous peoples in the Prairie 

region. As such, this study is framed by criminogenic literatures that include Indigenous social 

histories and experiences with marginalization as structural determinants of cultural loss and 

offending, specifically arising from direct and family members’ experiences with attendance at 

residential school, child apprehension and foster care, socioeconomic disparity, and institutional 

racism (Office of the Correctional Investigator [OCI], 2013). From reviewing this literature, loss 

of Indigenous culture and identity resulting from colonial systems can be conceptualized as 

culture-specific determinants of risk/need factors. This perspective was used to explore culture-

specific individual risk/need factors with Cree participants that may arise from cultural loss 

including marital/family problems, poverty, and substance use disorder. 

I also wondered if the retention of Indigenous culture in a colonial context could be 

conceptualized as a protective factor against contact with the CJS, as the critical literatures 
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suggest (Bhanwer, 2016; de Vries Robbé et al., 2011, 2015, 2017, 2020; Harris & McFarland, 

2000; Jones et al., 2002; Lovatt, 2020; Pridemore, 2004; Rugge, 2006). As such, another focus of 

this research was on elements of Cree culture that counter cultural losses and provide protection 

against the structural determinants of risk, as identified by Cree participants. As a settler-

Canadian of Scando-Germanic descent, I understand how socialization to and internalization of 

Western / Eurocentric culture can act as a form of protection against offending, as outlined in 

culture clash theory discussed in Chapter Two (Clark, 2019). I wanted to know more about how 

Indigenous cultures operate in this way, and how Indigenous peoples use their culture to 

problem-solve and navigate the institutional structures of colonial societies and urban social life.  

The origins of this study will be explained in more detail in Chapter Three. Briefly, some 

of the family heads of participants in this study had spoken to me previously about 

overrepresentation and the social determinants of crime, including those that stem from the 

adverse social, political, cultural, and psychological effects of assimilation. ‘Family head’ is a 

term that participants used to refer to the decision makers within their extended family and larger 

community. Typically here, a family head is a blood-related representative of their community or 

family line. Participants have described their community, social structure, and relationships to 

each other similar to how Mannheim (1954) defined community as ‘any circle of people who 

live together and belong together based on a complete set of interests’. Within this group, Cree 

laws and ethics become part of a worldview that is centered in the family and extended family, as 

McAdam Saysewahum (2015) points out. Family heads also administer resources including 

dealings with family members and the protocols surrounding their participation in research. As 

Ungar et al. (2008) might suggest, it is within this type of environment that individual resilience 

is nurtured and sustained. 
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A Cultural Advisory Committee (CAC) was formed to help me understand and navigate 

these elements of Cree cultures, and as a requirement of the university in working with 

Indigenous peoples. The CAC included community members, family heads, a service provider, a 

member involved in local Indigenous governance, and local Elders of the Cree nation. The CAC 

was also consulted with about methods, recruitment, questionnaires, protocols, and cultural 

support. For example, the protocol of offering tobacco was followed in exchange for sharing 

information and stories, and in having Elders in place as a means of support when difficult 

stories were being shared. Once the family heads approved the research and participation of 

family members, participants and CAC members shaped the research process including input 

into method, interview questions, recruitment, and initial aspects of the analysis in the use of 

community ecomaps. Several participants were familiar with genograms and ecomaps through 

use in their university programs, so a community genogram was modified so that participants 

could identify important themes. The intent of this research was to highlight participants’ 

experiences with cultural loss and engagement in order to identify specific risk and protective 

factors that may not currently be considered in existing criminogenic needs theories, and to do so 

in a culturally relevant and respectful way. 

Thereafter my research design followed an anti-oppressive and strengths-based approach 

introduced in Sections 1.8.1 and 1.8.2 to explore these factors through the experiences of eleven 

extended family and community members who live in the core neighborhoods of several cities in 

Treaty 6 territories of Alberta and Saskatchewan and have some experience with the CJS. While 

there are many theories and factors of overrepresentation including culture clash theory, the 

experiences of participants in this study speak to some culture-specific structural, risk/need, and 

protective factors based on personal experiences and/or the experiences of family members 
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(Fleming & Ledogar, 2008a). While not necessarily generalizable to Indigenous peoples outside 

of this group of participants, participants’ experiences and interpretations may be transferable, 

and therefore beneficial to understanding some culture-specific and salient factors that may be 

contributing to overrepresentation in the Prairie region.  

For example, participants have identified the means of deculturation of learned norms, 

values, beliefs, and practices in terms of how Cree culture was lost in their communities, and the 

relationship of this loss to offending. Existing criminogenic risk/needs theories were useful in 

providing a theoretical and analytical framework in which culture-specific risk and protective 

factors emerged. While anti-oppressive frameworks typically challenge power structures and 

patterns of discrimination, they can also highlight the diversity and cultural strengths of 

participants (Allen et al., 2020; Brown & Strega, 2005, 2015; Potts & Brown, 2005). Participants 

also identified culture-specific factors relating to Cree identity, language, and engagement with 

Cree cultural norms, values, beliefs, practices, expectations, structures, and a collective 

worldview that they use to problem-solve and meet their physical and psychological goals and 

needs. These aspects were explored through a constructivist-interpretive lens as culture-specific 

protective factors. 

1.2 Background to the Research Problem: The Overrepresentation of Indigenous Peoples 

in the Criminal Justice System 

The overrepresentation of Indigenous peoples in the CJS is a nation-wide issue. 

Eliminating the overrepresentation of Indigenous adults, youth, and children in custody are three 

of the ninety-four calls to action to provincial, territorial, and federal government made by the 

Truth and Reconciliation Commission of Canada (TRC, 2015) for implementation by 2025. As 

Zinger (2018, 2020; and Clark, 2019) suggests, several initiatives have been implemented to 
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address the issue of overrepresentation since the Royal Commission on Aboriginal Peoples 

(RCAP) was published in 1995 (Government of Canada, 1995). Initiatives include Criminal 

Code amendments to sentencing, the establishment of Gladue Courts (R v. Gladue, 1999), Cree 

courts, and conditional sentencing and bail reviews (Zinger, 2020). Indigenization of the CJS has 

continued through the Aboriginal Justice Strategy, the Indigenous Justice Program, and 

community initiatives including healing lodges, harm reduction strategies, patient-centered, and 

culturally relevant and trauma informed care (Clarke, 2019; Zinger, 2018, 2020). Provincial and 

territorial initiatives and inquiries have also been ongoing in the Prairie region since 1988, 

starting with the Aboriginal Justice Inquiry (Government of Manitoba, 1999; McNamara, 1991; 

Ross, 1991), the Cawsey Report (Government of Alberta, 1991), the Saskatchewan Metis Justice 

Review (Linn, 1992), and the First Nations and Métis  Peoples and Justice Reform 

(Saskatchewan Commission on First Nations and Métis Peoples and Justice Reform & 

Littlechild, 2004).  

Today, the focus of reducing overrepresentation is on restorative justice initiatives, which 

have been part of the mainstream CJS of Canada since the 1960s (Department of Justice, 2021a). 

Restorative justice is a harm reduction and reparative or reconciliation approach, based on the 

communication of needs between victim and offender and their communities, in the aftermath of 

a crime (Federal-Provincial-Territorial Ministers Responsible for Justice and Public Safety, 

2018). Restorative justice initiatives in the Prairie region include the Manitoba Criminal Justice 

Modernization Strategy (Government of Manitoba, 2018), several government and community 

initiatives in Alberta (Alberta Restorative Justice Association, 2021; Government of Alberta, 

2021) and the BC First Nations Justice Strategy (BC First Nations Justice Council, 2021). In 

Saskatchewan, the Restorative Justice Initiative represents a partnership between the Ministry of 
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Justice and 65 First Nations, province wide (Saskatchewan Ministry of Justice, 2021). Together, 

stakeholders in the Prairie region have been actively engaging with restorative justice options for 

some time, as a way towards reducing overrepresentation with culturally relevant systems of 

justice that are said to reduce reliance on incarceration. As Clark (2019) asks: what are we 

missing? 

1.3 Systemic Determinants of Overrepresentation 

Crime rates have been decreasing steadily since 1998, and by 10% since 2020, effectively 

reducing the number of police-reported Criminal Code incident by about 195,000 since 2019 

(Moreau, 2021). However, the number of provincial and federally sentenced Indigenous inmates 

has increased in the same period (Correctional Service Canada [CSC], 2013; Macdonald, 2016; 

Malakieh, 2020; Rudin & Roach, 2002). In 2018/2019, Indigenous adults represented just under 

5% of the population, but accounted for 31% of provincial and territorial admissions, and 30% of 

federal admissions (Moreau, 2021). Today, Indigenous men account for 29% of federal 

admissions, while Indigenous women make up 41% (Malakieh, 2020). Overrepresentation is 

exacerbated in Saskatchewan, where the Crime Severity Index has remained among the highest 

of all provinces along with Manitoba since 1998 (Statistics Canada, 2021). This has led to the 

social construction of North Battleford, Prince Albert, Saskatoon, and Regina as ‘crime capitals’ 

of the country by national media (Canadian Broadcasting Corporation [CBC], 2016a, 2016b, 

2016c; Macleans Magazine, 2019; Moreau, 2021).  

Saskatchewan is among the five provinces whose incarceration rates have increased 

above the national average of 127 adults per 100,000 of the population since 2018/2019 

(Malakieh, 2020). Our province also has the highest incarceration rate of 215 adults per 100,000 

comparatively (Malakieh, 2020). While federal custody rates for Indigenous peoples have 
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decreased nation-wide by 6% for men and 8% for women, incarceration rates for Indigenous 

peoples in Saskatchewan are increasing. While 16.3% of the population identifies as Indigenous, 

Indigenous peoples made up 65% of admissions to federal institutions as of 2016 (Moreau, 2021; 

Statistics Canada, 2017a; Zinger, 2020). As of January 28, 2020, in Saskatchewan, 75% of 

persons in provincial custody identified as Indigenous, and comprised about 76% of remanded 

and sentenced adults (Malakieh, 2020; Zinger, 2020). As Clarke (2019) suggests, Indigenous 

peoples are also held more frequently in remand in pre-trial detention and for longer periods than 

non-Indigenous offenders are, as are Indigenous youth. Indigenous peoples are also sentenced to 

custody for longer periods in comparison to non-Indigenous peoples and are more likely to be 

denied bail (Clark, 2019).  

While Indigenous youth represent 8.8% of the youth population in Canada, they 

accounted for 47% of youth admissions in 2018/2019 (Malakieh, 2020). While 9 of 12 

jurisdictions reported decreases in youth incarceration rates, by 10% overall since 2018/2019 and 

by 32% since 2014/2015, in Saskatchewan, our rates remain among the highest (Malakieh, 

2020). Even though youth incarceration rates decreased in Saskatchewan by 17% between 2017 

and 2019, Indigenous youth are being incarcerated here at almost four times the national rate of 

4% (Malakieh, 2020). The reality for young Indigenous men in Saskatchewan, as Jackson (1989) 

suggests, is that prisons have become the equivalent of residential school for their parents (see 

also Macdonald, 2016). Peltier (as cited in Perry, 1999, p. 1) stated twenty years ago that the 

penitentiary was the “fastest growing Indian reservation in North America.” These scenarios are 

also becoming realities for Indigenous women in federally sentenced custody, whose 

incarceration rates increased by 60% between 2009 and 2018 (Malakieh, 2020; OCI, 2013, 

2018a; Statistics Canada, 2017b).  
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As of January 21, 2020, Indigenous women accounted for 42% of the women inmate 

population in Canada (Zinger, 2020). In 2016/2017, Indigenous female youth accounted for 60% 

of admissions in provincial and territorial youth corrections (Clark, 2019; Statistics Canada, 

2018). Within this cohort, a very high percentage of young Indigenous women living on the 

Prairies also have a history of sexual (61%) and physical (90%) abuse (Elizabeth Fry Society of 

Manitoba, 2015), and account for 24% of homicide victims in Canada (Government of Canada, 

2020). These statistics are alarming. As Stewart et al. (2019) further suggest, recidivism among 

federally sentenced Indigenous offenders is higher than among non-Indigenous offenders; 38% 

higher for Indigenous men and 20% higher for Indigenous women. Recidivism rates within a 

five-year period for Indigenous men were almost double the national average at 60% (Stewart et 

al., 2019). The Prairie region was tied with the Pacific region for the highest rate of returns to 

federal custody (Stewart et al., 2019). In 2018-2019, Saskatchewan had the highest rates of 

dangerous offenders (DOs) with 7.97 per 100,000 (Public Safety Canada, 2020a). 

Further challenges are posed by systemic problems with policing (Clark, 2019). As Rudin 

(2007) suggests, Indigenous peoples are over-policed and/or targeted by police, yet under-

policed when in need of assistance. Violent victimizations among Indigenous peoples are almost 

twice the rate for non-Indigenous peoples (Clark, 2019). Indigenous peoples are also seven times 

more likely to be victims of homicide than non-Indigenous peoples (Moreau, 2021). 

Discrimination is also systemic in the courts and corrections, as identified by the Supreme Court 

in R. v. Gladue (1999), R. v. Wells (2000), and R. v. Ipeelee (2012), the principles of which 

instruct judges to consider an Indigenous offender’s background and social history in sentencing 

(Clark, 2019). As Justice Wagner wrote in his decision in Ewart. v. Canada (2018, para 59), “For 

the correctional system, like the criminal justice system as a whole, to operate fairly and 
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effectively, those administering it must abandon the assumption that all offenders can be treated 

fairly by being treated the same way.” 

High incarceration rates, as well as disparities in community supervision orders for 

Indigenous youth, are directly linked to poverty, unemployment, overcrowding, gang affiliation, 

trauma, violence, and substance abuse nation-wide (Kirmayer, Boothroyd et al., 2000; Macaulay, 

2009; OCI, 2013; Zinger, 2018). To meet the sentencing principles of the Youth Criminal Justice 

Act (YCJA), youth court is mandated to consider alternatives to custody especially in the cases of 

Indigenous youth. Yet in 2014/2015, 52% of Indigenous youth were admitted to custody 

compared to 42% of non-Indigenous youth (Statistics Canada, 2015). Furthermore, 48% of 

Indigenous youth were admitted to community supervision compared to 57% of non-Indigenous 

youth (Statistics Canada, 2015). As of 2014/2015, there were 3,285 Indigenous youth under 

community supervision compared to 6,051 non-Indigenous youth in the previous year (Statistics 

Canada, 2014). I do not think this is what Justice Wagner meant by culture-fair treatment.  

In the Prairies, approximately nine out of 10 Indigenous offenders have a substance use 

problem (Brzozowski et al., 2006). Indigenous offenders in Saskatchewan are more likely to be 

assessed at medium to high levels of risk-need in comparison to non-Indigenous offenders with 

substance use disorder (Statistics Canada, 2005). Like family violence, substance abuse is a 

learned cycle rooted in colonization, residential school abuse, loss of cultural identity, and 

antisocial practices (Public Health Agency of Canada [PHAC], 2008). The literature suggests 

that drug and alcohol consumption (by parties involved in domestic conflict) is an aggravating 

force in the legal troubles of incarcerated women from Northern Saskatchewan (PHAC, 2008). 

While Indigenous peoples maintain lower rates of substance use than non-Indigenous peoples, 

research indicates that Indigenous women's use of substances has increased (Niccols et al., 
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2010). Increased use of substances by parents is also said to have a negative impact on children 

and youth in who must develop strategies to meet their individual human needs (Latimer et al., 

2012; PHAC, 2008). While youth learn to adapt to their environments as a means of survival, 

they are not necessarily thriving (Latimer et al., 2012). Furthermore, learned maladaptive 

behaviours may become the norm which can contribute to and perpetuate intergenerational 

cycles of abuse, antisocial behaviour, and offending (Latimer et al., 2012; PHAC, 2008).   

1.4 The Structural Determinants of Overrepresentation 

 Additional factors that contribute to the overrepresentation of Indigenous peoples in the 

CJS of Canada have been well-documented as being linked to colonialism, socio-economic 

marginalization and inequality, systemic discrimination, policing, courts, corrections, and culture 

clash since the RCAP was released in 1995 (Clark, 2019; Government of Canada, 1995; Zinger, 

2018, 2020). The RCAP (Government of Canada, 1995) also identified overrepresentation as a 

legacy of failed agreements to coexist and share in the benefits from the land and natural 

resources (Government of Canada, 1995, 1996a, 1996b, 1996c). The systematic exclusion and 

later oppression of Indigenous peoples in this regard is observable from the very beginnings of 

Canadian society. The Royal Proclamation Act, 1763 (George R, Proclamation, 7 October 1763) 

brought Indigenous peoples under colonial control through legal jurisdiction over traditional 

lands, hunting grounds, and waterways which are the foundations of Indigenous culture, 

economy, and society (McAdam Saysewahum, 2015). The informal cultural integration 

programs of the Hudson Bay Company were based on language and religious integration and 

were employed in the fur trade between 1670 and 1869 (Macdonald, 1875). These programs 

preceded official assimilation policies of the British Crown, starting circa 1852 (Macdonald, 

1875). With the confederation of Canada, the Constitution Act, 1867 (Government of Canada, 
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1867) established a new set of rules, protocols, and legislative powers over Indigenous peoples in 

this part of the Americas. Legal powers over Indigenous peoples were also expressed in the 

Indian Act, 1876 (Government of Canada, 1876), which was designed to transform cultural, 

social, economic, and political characteristics of Indigenous groups through integration into 

mainstream (European and Anglo-Roman) culture and made Indigenous peoples ‘wards of the 

state’ (Martel et al., 2011).   

 By the late 1880s, assimilation became the official policy in the ‘civilization’ of 

Indigenous peoples through assimilation to European cultural norms (Macdonald, 1875, starting 

on p. 10). The original plan for Indigenous peoples of the Plains was to remove the children from 

their families and communities of origin and place them with ‘civilised British Indians’ in 

Ontario and British Columbia, under the tutelage of regional clergy, in church-run institutions 

and schools (Macdonald, 1880). The goal of colonization thereafter was the integration of 

Indigenous peoples to European culture including English and/or French language and education, 

Judeo-Christianity, Anglo-Roman common law, and sedentary agrarian ways of life (Martel et 

al., 2011). This process took place for over a century, largely through the apprehension, 

adoption, and socialization of Indigenous children through placements in missionary, industrial, 

and residential schools, and then through adoption ‘scoops’ for placement with European 

families from the 1960s on (Martel et al., 2011). The outcome of assimilation led to the eventual 

transformation of collective Indigenous cultures, cultural identities, societies, and structures to be 

more in line with a European worldview (Kirmayer et al., 2000). Between the mid-1850s and 

1996, over 100,000 Indigenous children representing five generations were removed from their 

homes for the purpose of deculturation (Martel et al., 2011). While the major theories of 

overrepresentation including social history, marginalization, and culture class are discussed in 
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detail in Chapter Two, important social determinants and risk factors relating to colonization and 

assimilation are outlined below. 

1.4.1 Identified Risk/Needs in the CSC: Indigenous Social History 

Upon admission to a federal correctional institution, an individual’s needs are assessed 

and recorded for the purpose of formulating a rehabilitative intervention plan (CSC, 2021). 

These records demonstrate the higher rates of identified criminogenic needs for Indigenous 

peoples in federal custody, which seem to overlap significantly with Indigenous social history 

factors in the following ways (CSC, 2015, 2021). Namely, the CSC outlines various 

circumstances that have affected the lives of most Indigenous peoples. Indigenous peoples’ 

social history is considered in the provision of culturally relevant interventions including an 

Elder Review, which informs the correctional plan through the Indigenous Corrections 

Continuum of Care model, based on the offender’s needs (CSC, 2015). The circumstances and 

relevance of Indigenous social history to this model are outlined below. 

1.4.1.1 Experience with Poverty. The CSC (2015) has identified experience with 

poverty as one of the circumstances to consider in the correctional plan. In the most recent report 

of the CSC (2021), dynamic risk factors relating to poverty were assessed including level or lack 

of formal education. Upon admission, 77% of Indigenous men and 68% of Indigenous women 

had less than a grade twelve education. Almost 76% of Indigenous men and over 83% of 

Indigenous women were experiencing financial instability at time of their incarceration. Almost 

80% of Indigenous men and 93% of Indigenous women were unemployed, and over half in each 

group had unstable accommodation (CSC, 2021). As Schawlbe et al. (2006) suggest, social 

location is a strong indicator of offending. The literature also suggests that poverty in 

combination with other needs, including lack of education/vocational skills, tend to be more 
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acutely present among Indigenous offenders than non-Indigenous offenders (Martel et al., 2011; 

Schawlbe et al., 2006). Other indicators include lack of a healthy community to which to return 

to upon release, absence of positive role models, and a need for healing from sexual and physical 

abuse, as well as substance use which will be discussed below (Macdonald & Wilson, 2016; 

Martel et al., 2011; Schawlbe et al., 2006). Poverty is also a socio-cultural determinant of 

antisocial needs-seeking behaviours that can lead to crime and, as Macdonald and Wilson (2016) 

suggest, Indigenous Canadians are more likely to be living in poverty than members of any other 

ethnic group. Their poverty study suggests that 51% of Indigenous children living in urban 

centres are living in poverty compared to 60% on reserve (Macdonald & Wilson, 2016). Urban 

poverty creates a host of problems for youth, including for participants in this study, the majority 

of whom live in the urban core areas of several moderate to large-sized cities in Treaty 6, which 

includes Saskatoon’s west side, that has been identified as having higher rates of reported crime 

than other areas, and whose residents may be in higher need of intervention due to their 

experiences with the factors described above (Saskatoon Police Service, 2021).  

1.4.1.2 Family or Community History of Substance Abuse. CSC (2015) has also 

identified family or community history of substance abuse as another circumstance to consider. 

As briefly described above, there are several social and psychological factors that impact 

individual behaviours and can lead to offending. Some are well-documented, including substance 

use disorder. In the most recent report of the CSC (2021), some dynamic risk factors relating to 

substance use were assessed. Researchers found that 86% of Indigenous men and over 84% of 

Indigenous women in federal custody indicated early age drug use. Over 86% of Indigenous men 

indicated that substance use was part of the offence cycle where 91% of Indigenous men and 

almost 85% of Indigenous women said that alcohol or drug use had resulted in law violations. 
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Substance use disorders among offenders in the Canadian CJS are prevalent with estimated 

between 70% and 80% (Amlung et al., 2018). A majority of Indigenous men in federal custody 

require substance abuse programming (Aguiar & Halseth, 20l5; Allen, 2018; Cram & Farrell 

MacDonald, 2019; OCI, 2007; Smith, 2007; see Waitiangi Tribunal, 2005 for accounts of similar 

conditions for Indigenous inmates in New Zealand). The Aboriginal Offender Substance Abuse 

Program was created in 2004 to meet this need, and, by 2009, the number of Indigenous men 

needing the programs was 93% (Amlung et al., 2018; CSC, 2010, 2021). Similar conditions exist 

for Indigenous women, where 92% indicate using a substance twelve months prior to arrest 

(Cram & Farrell MacDonald, 2019). Criminal behaviour was also linked to substance use in 78% 

of Indigenous women (Cram & Farrell MacDonald, 2019). Half of the Indigenous offenders in 

the Aboriginal Offender Substance Abuse Program have also been in the child welfare system, 

including foster care and group homes (Clark, 2019). Further, unresolved feelings of historical 

trauma and/or grief stemming from trans-generational cultural losses associated with direct or 

indirect attendance at residential school exacerbate the risk of substance abuse and other forms of 

self harm (Brave Heart, 1998; 2003; Brave Heart & DeBruyn, 1998; Duran & Duran, 2000; 

Oliver et al., 2016; Whitbeck, et al., 2004).   

1.4.1.3 Loss of Culture. While a vast majority of Indigenous peoples in Canadian society 

are not in conflict with the law (Government of Canada, 1996b), “offenders of Indigenous 

ancestry tend to be overrepresented amidst risk markers said to contribute to criminal behaviour” 

(Martel et al., 2011, p. 40; CSC, 2021). CSC (2015) has identified several aspects of Indigenous 

social history that must be considered in relation to loss of culture as a criminogenic need. These 

factors include the effects of the 1) residential school system; 2) Sixties Scoop into the adoption 

system; 3) experience in the child welfare system; 4) dislocation and dispossession of Inuit 
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peoples; 5) family or community fragmentation; 6) family or community history of 

victimization; 7) family or community of suicide; 8) level of connectivity with family or 

community; and 9) loss of or struggle with cultural or spiritual identity.  

As McAdam Saysewahum (2015) suggests, Indigenous peoples have never lived in a 

state of uncivilized ‘lawlessness’ as some colonial legacies infer. For McAdam Saysewahum 

(2015), Indigenous cultures including Nehiyawak, or ‘Cree’ cultures have been key determinants 

of resilience and collective strength among individual members of Indigenous societies since 

time immemorial. Collective Indigenous cultures are placed in what Steeves (as cited in Ryan, 

2016) calls ‘deep time’ and among some of the oldest systems of norms, values, beliefs, and 

practices in the world. If Steeves (as cited in Ryan, 2016) is correct in her assertions that 

Indigenous peoples have lived in the Americas for upwards of 100,000 years (and not 12,000 as 

argued in the contested ‘Clovis first’ hypothesis), the formal cultural norms of these groups were 

deeply rooted as formal mechanisms of survival for 2,000 to 20,000 generations. Cree peoples, 

for example, practice a system of physical and natural laws transmitted to community members 

by way of a standardized set of definitions, remedies, and punishments, when the formal rules of 

the group have been broken (McAdam Saysewahum, 2015). There are also rules and roles in 

raising children to be lawful citizens, grounded in the ethics, values, traditions, and norms of 

culture (McAdam Saysewahum, 2015). 

 Cree laws are oral rather than written or codified and are centered in the extended family 

rather than the State. This is a primary difference between restorative and adversarial/punitive 

justice. In Indigenous justice systems, extended family laws and legal systems are central to 

community values, roles, rules, and responsibilities in the ongoing socialization of a Cree 

worldview (McAdam Saysewahum, 2015). Ongoing assimilation programs that have 
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subordinated Indigenous worldviews to European culture have greatly impacted the transmission 

of legal traditions through oral culture in Indigenous societies, which is the means of cultural 

socialization for many groups, including the Cree (McAdam Saysewahum, 2015). Assimilation 

leading to cultural loss has further created systemic dependence on the State in addition to other 

cultural barriers that limit access to political, economic, and cultural resources for 

institutionalized groups (Allen et al., 2020; Brooks & Schissel, 2008; Forbes, 2007, p. 38; 

Government of Canada, 1996a; Kirmayer, Boothroyd et al., 2000; Martel et al., 2011; McAdam 

Saysewahum, 2015; Ross, 1994). This results in what Kirmayer, Boothroyd et al. (2000) call a 

‘cultural discontinuity’ between Indigenous peoples and the customs and traditions that 

underlined their collective success for centuries before European contact on this continent 

(Barkwell et al., 2007; Government of Canada, 1996a, 1996b, 1996c; McAdam Saysewahum, 

2015; Randall, 2003; Zion, 1985).  

Colonization has also had a profound effect on Indigenous peoples’ mental health and life 

span (Kirmayer, Boothroyd et al., 2000). Among federally sentenced Indigenous women, many 

have experiences with placements in non-Indigenous foster homes, and some have experienced 

racism from an early age (Elizabeth Fry Society of Manitoba, 2015). Racism and discrimination 

are risk factors for lowered self-esteem among Indigenous peoples, especially youth 

(LaFromboise et al., 2006; Zimmerman et al., 1998). Racism in our health care systems can 

further impact upon behavioural and offending issues when non-Indigenous practitioners do not 

practice cultural safety, fail to empathize with patients who are not from the same ethnic group, 

or do not share the same worldview, and do not recognize pain and/or distress (Latimer, 2015; 

Latimer et al., 2012; Rennick et al., 2002). Cultural detachment and discontinuity can manifest in 

a host of contemporary social problems for Indigenous peoples including family, inter-personal, 
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and lateral violence, substance use disorder, and antisocial behaviours that can lead to legal 

conflict (Cram & Farrell MacDonald, 2019; Government of Canada, 1995; Martel et al., 2011; 

NAHO, 2006, 2011; Rudin, 2005). The negative effects of racism on loss of culture and identity 

among Indigenous peoples is also evident in high rates of alcoholism, addictions, suicide, and 

offending behaviours in urban settings (Allen, 2018; Cram & Farrell MacDonald, 2019; Kumar 

& Nahwegahbow, 2016; Martel et al., 2011; NAHO, 2006, 2011). These effects are pronounced 

in some Indigenous communities, especially in the North (Allen, 2018; Cram & Farrell 

MacDonald, 2019; Kirmayer, Boothroyd et al., 2000; Kumar & Nahwegahbow, 2016; NAHO, 

2006; 2011; Tait, 2008; Tait & Whiteman, 2011). Depression, anxiety, and post traumatic stress 

disorders (PTSD) are also increasing among Indigenous peoples living in urban centres, with 

psychosis prevalent in smaller, more remote regions (Kirmayer, Boothroyd et al., 2000).   

Colonial laws, practices, and institutions including residentials schools, colonial science 

experiments, forced assimilation policies like the Pass System, and the displacement of 

Indigenous peoples from the land, family, and community of origin have contributed to the 

erosion of collective Indigenous cultures on a grand scale (Randall, 2003). The effects of the 

residential school system have decimated family ties and the socioeconomic, political, and 

spiritual practices that strengthened Indigenous societies for millennia (Allen, 2020; Government 

of Canada, 1996a; Innes & Ray, 1930; Ralston Saul, 2013). Loss of culture underlines many of 

the maladaptive behaviours observed among urban Indigenous adults and youth today (Martel et 

al., 2011). The loss of collective cultural support systems has also created unique health and 

welfare challenges for Indigenous peoples (Clark, 2019; McAdam Saysewahum, 2015; Wilson et 

al., 2011). In the most recent CSC (2021) report, some dynamic risk factors relating to family 

were assessed. Over half of Indigenous men and Indigenous women indicated limited family 
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attachment during childhood. Almost 24% of Indigenous men and almost 27% of Indigenous 

women were suspected of having affiliations with street gangs and/or organized crime. 

According to the CSC (2021), these issues indicate that overrepresentation is manifesting at the 

tail end of the CJS, which highlights the need for culturally sensitive interventions that account 

for Indigenous peoples’ social history.  

1.5 Addressing the Problem of Overrepresentation 

The historical nature of colonization and cultural losses that can lead to offending are 

very important to consider given the goals of the TRC (2015), and the limited time left to meet 

them. We know from the reports and commissions previously discussed (Cawsey Report: 

Government of Alberta, 1991; the Report of the Aboriginal Justice Inquiry of Manitoba: 

Government of Manitoba, 1999; RCAP, 1996; R. v Gladue, 1999; Commission of Inquiry into 

Matters Relating to the Death of Neil Stonechild: Government of Saskatchewan, 2004; R. v. 

Ipeelee, 2012; and Ewart v. Canada, 2018) that the criminal justice system is failing Indigenous 

peoples and that something needs to be done (Clark, 2019; CSC, 2021; Martel et al., 2011). As 

Martel et al. (2011, p. 236) suggest, “the key indicator of this failure [is] their steadily increasing 

overrepresentation in penitentiaries and prisons.” The BC First Nations Justice Strategy was 

created to address Indigenous incarceration rates in British Columbia that have tripled since R. v 

Gladue (1999) was written in April of 1999. A goal of R. v Gladue (1999), was to alleviate 

overrepresentation determined by, in part, the over-reliance on incarceration as a public safety 

measure, and to address recidivism among Indigenous offenders.  

R. v Gladue (1999) also mandated that judges account for historical and socioeconomic 

factors when imposing sentencing (including bail, remand, and long-term supervision orders), 

which made it possible to assess the role of substance abuse and dependency among this cohort 

https://www.google.ca/search?tbo=p&tbm=bks&q=inauthor:%22Saskatchewan.+Commission+of+Inquiry+into+Matters+Relating+to+the+Death+of+Neil+Stonechild%22
https://www.google.ca/search?tbo=p&tbm=bks&q=inauthor:%22Saskatchewan.+Commission+of+Inquiry+into+Matters+Relating+to+the+Death+of+Neil+Stonechild%22
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(Clark, 2019; CSC, 2021; Kent-Wilkinson et al., 2012). Gladue sentencing principles were 

thereafter designed to address the impact of assimilation on loss of cultural identity, mental 

health, substance abuse, suicide ideation, educational attainment, income, and employment, and 

to account for socio-historical circumstances among Indigenous re-offenders as well (R. v 

Gladue 1999; OCI, 2020). Courts were also required to consider alternative desistance-oriented 

interventions for Indigenous populations, including return of the offender to the community 

(OCI, 2020). Again, what are we missing? 

1.5.1 Culture as Strength Alternatives in the CSC: Elder Review, The Medicine Wheel, and 

Community-based Reintegration Planning 

The Canadian CJS has further attempted to address overrepresentation through the 

integration of Indigenous peoples and cultural worldviews into legal and correctional apparatuses 

to better reflect an “Indigenous worldview and philosophy” (Martel et al., 2011, p. 237). Canada 

has been a forerunner in the indigenization of the CJS in this way (Nielsen, 2003). According to 

Nielsen (2003), since the 1970s this process has included the creation of tribal policing and 

specialist courts, the appointment of Indigenous judges, Indigenous community liaison officers 

and reintegration planners, culturally appropriate correctional programmes and risk assessments, 

and the placement of Elders and spiritual advisors in corrections to meet the cultural and spiritual 

needs of Indigenous inmates through the creation of the Pathways Healing Unit, an Elder-driven 

healing initiative created to provide a traditional environment within correctional institutions, 24-

hours per day. Indigenization also included the creation of Healing Lodges as either federally 

owned minimum-security or Indigenous-community facilities, which offer “culturally 

appropriate services and programmes in an environment that incorporates Aboriginal peoples’ 

values, traditions and beliefs” (Martel et al., 2011, pp. 236–238).  
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To reduce Indigenous incarceration rates that were almost seven times higher than for 

non-Indigenous peoples in 2020, the OCI (2020) continues to recommend culturally relevant 

interventions relating to Indigenous offenders, including the appointment of a Deputy 

Commissioner for Indigenous Corrections; the transfer of resources and responsibility for their 

care, custody, supervision, and reintegration to Indigenous groups and communities; enhanced 

screening, diagnosis, and treatment of Fetal Alcohol Spectrum Disorder; the development of 

culturally relevant assessments and classification systems that are responsive to their needs and 

realities; increased access and availability to culturally relevant correctional programing; and 

enhancement of the role of Elders in the CJS.  

Within federal corrections, Elders, spiritual advisors, and Aboriginal Liaison Officers 

have come to play important roles in the administration of the Aboriginal Continuum of Care. 

This program was developed with Indigenous stakeholders to meet the needs of Indigenous 

offenders through spiritual and cultural activities as part of their healing journey and 

reintegration plan (Government of Canada, 2013b). Central aspect of the program are Medicine 

Wheel teachings led by Elders to address four aspects of Indigenous offender needs. The 

physical aspect focuses on offenders’ needs of the body including autonomy, health, 

comfortability with self, mental health in dealing with past trauma, and respect for others. The 

emotional aspect helps to meet offenders’ needs by addressing their feelings, including their use 

of coping methods to deal with stress. The spiritual aspect helps to meet offenders’ spiritual 

needs by making them aware of, and connecting them to, a high power. The mental aspect helps 

to meet offenders’ cognitive needs by introducing new ways of thinking and problem solving and 

seeing the world. Elders and Aboriginal Liaison Officers also coordinate activities based on 
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specific cultural knowledge including ceremonies, giveaways and offerings, and the preparation 

of traditional foods (Government of Canada, 2013b). 

Since 2017, CSC has committed 10 million dollars to the development of the Indigenous 

Community Corrections Initiative (ICCI), the objective of which is to develop alternatives to 

custody and reintegration projects for Indigenous offenders (Public Safety Canada, 2020b). 

Sixteen community-based projects have been funded since then, including the Coming Home to 

Stay offender reintegration program based in Regina. This program is Indigenous-led and offers 

intensive services in the areas of mental health and addictions treatment including PTSD 

counselling, access to cultural resources such as Elders and spiritual advisors, family 

reunification, skills training and educational and employment services, and access to sustainable 

housing (Public Safety Canada, 2020b). 

1.6 Research Objective, Focus, and Context  

Almost seven years ago now, the TRC (2015) called for the development of culture-

specific programming to close the gap on (mental) health and correctional outcomes of 

Indigenous peoples and eliminate overrepresentation. However, as Martel et al. (2011, p. 236) 

suggest, for all the positive transformations taking place, colonial societies still rely on 

“whitestream criminal justice systems as a series of colonial policies and practices that have 

resulted in delegitimizing First Nations’ social institutions, and in eroding Indigenous 

worldviews.” Indigenous peoples around the country including British Columbia First Nations, 

seek to partner with governments to decolonize, transform, and/or reshape the criminal justice 

systems towards Indigenous self-determination and legal authority in their territories. However, 

this will not happen over night. As Clark (2019) suggests, improving the current system must 
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continue to be a focus until such time as traditional First Nations law and restorative justice 

systems have been completely restored. 

1.6.1 Research Objective 

As demonstrated above, loss of Indigenous culture is an outcome of colonial systems that 

continue to impact negatively on individual and collective behaviours in Indigenous 

communities nation-wide (Clark, 2019). That being said, many Indigenous peoples have 

constituted and maintained a strong culture and collective identity in these territories. One area 

identified by Martel et al. (2011) of interest in this regard are in the domains of Indigenous 

offender risk management and programming. According to Gutierrez et al. (2013), Indigenous 

offenders experience more risk factors than non-Indigenous offenders do. As Lovatt (2020) 

suggests, this is an outcome of the nature of Indigenous peoples’ social history that has been 

impacted by colonization, which has resulted in marginalization, poverty, and unemployment. 

Such circumstances can increase an individual’s level of risk as a ‘reflection’ of their 

environment, rather than their individual characteristics (Gutierrez at al., 2013). However, 

uniform and culturally neutral security risk and criminogenic needs assessments are currently the 

norm in measuring individual risk among Indigenous adults and youth.  

As Hannah-Moffitt and Maurutto (2003) suggest, existing tools do not consider social 

history, Indigenous culture and identity, or the collective loss of Indigenous culture and identity 

as factors. One result of this, according to Martel et al. (2011), is that Indigenous peoples have 

been over-classified as high risk/high needs and disproportionally found in high security 

institutions with minimal access to culturally relevant programming (OCI, 2020; Rugge, 2006). 

Proponents of existing tools including Gutierrez et al. (2013), Lovatt (2020), Olver et al. (2018), 

Rugge (2006), Stockdale et al. (2014), and Yessine and Bonta (2009) suggest that currently 
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available assessment tools are valid predictors of risk (reoffending, violence) among diverse 

populations, including Indigenous peoples. As such, they suggest that there is no reason to ignore 

the effectiveness of the Central Eight risk factors in predicting risk, as described in Chapter Two, 

outlined in Table 1 in Appendix A, and engaged in the analysis and interpretation in Chapters 

Five through Seven. As Lovatt (2020) suggests, when a risk factor is present, it implies risk, 

regardless of origin. At the same time, as Gutierrez et al. (2013) and Yessine and Bonta (2009) 

note, there is a lack of research on Indigenous culture-specific risk, including structural factors. 

While Gutierrez et al. (2013) point to victimization and emotional issues as potential culture-

specific risk factors stemming from trauma and a history of marginalization, Yessine and Bonta 

(2009) suggest that there are some differences between Indigenous and non-Indigenous youth 

relating to violent offending that should be explored in terms of the influence of these difference 

on the predictive accuracy of assessment tools, treatment, and case management.  

1.6.2 Focus of the Research 

With the various theories, proponents, and critiques of criminogenic risk/need as well as 

theories of overrepresentation in mind, I set out to explore the social and structural factors of 

risk/need and offending arising from a loss of Indigenous culture, as described by participants. I 

also wanted to know if a strong sense of identity and collective cultural practices provide 

protection against factors that can lead to conflict with the law. In this research, structural and 

social risk factors refer to poverty, under-education, under-employment, residential instability, 

family/marital problems, school/employment difficulties, absence of positive leisure or 

recreational activities, pro-social peers and community, and substance abuse as identified in 

criminogenic need theory as risk, and in other literatures as the social determinants of health 

(Department of Justice, 2020; Rugge 2006).  
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1.6.3 Research Context 

In addition to the factors of overrepresentation described above, there may be additional 

culture-specific risk and protective factors that pertain to Cree offenders, relating to their 

experiences with marginalization, colonial institutions, and assimilationist policies. The focus of 

this research is on the exploration of loss of Cree culture as a culture-specific criminogenic 

risk/need, and the retention of Cree culture as a protective factor against risk in (four) cognitive, 

cultural, learning, and social contexts, adapted from Ermine (1995, 2000): 1) as a way of life that 

is essential for mental health and wellness; 2) as the basis for the development of prosocial 

problem-solving strategies in meeting individual, family, and community needs; 3) as a learned 

behavioural and cultural barrier against involvement with the CJS; and 4) through future research 

with Indigenous stakeholders, as a possible rehabilitative intervention against re-offending and 

recidivism.  

As discussed, the CSC (2021) identifies several indicators that seem to overlap 

significantly with Indigenous social history factors. Social history factors may include a loss of 

cultural identity, and other culture-specific risk factors including lack of cultural and community 

engagement and support (Rugge, 2006). For example, young adults participating in this research 

community describe their experiences with ongoing pressures from less resilient, marginalized 

neighborhood youth in the form of lateral and domestic violence, theft, intimidation and threats 

of gang violence, solicitation, personal victimizations including peer pressure, and trafficking in 

dangerous narcotics including Fentanyl. Some young adults participating in this research have 

also endured lateral stress responses from issues being experienced by their parents, including 

current housing shortages and rapidly increasing rents that create income and housing 

insecurities and exacerbate family tension and conflict, which can lead to youth housing 
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instability, and become criminogenic risk/needs (Cram & Farrell MacDonald, 2019; Pergamit et 

al., 2016; Wormith & Parhar, 2010). Youth have also witnessed acts of neighborhood violence 

and crime including gang intimidation threats and pressures that teens from other suburban areas 

have not. Yet, the youth are markedly resilient against these and other typical neighborhood risk 

factors including truancy, substance use and abuse, gang association, and wilful crime. As such, 

the cultural determinants of their resilience will be explored as protective factors in this study. 

1.7 Purpose of the Research 

The overall purpose of this research is to explore the relationship between: 1) loss of Cree 

Culture as a criminogenic risk/need; and 2) the relevance of Cree cultural norms, beliefs and 

practices as protective practices that may reduce risk and criminality, recidivism, and 

incarceration from the perspectives of Cree peoples. While this is an exploratory study, the 

findings may provide some helpful information about the relevance of culture-specific risk/needs 

and protective factors that impact offending. This study explores the experiences and opinions of 

participants in three contexts: 1) identity as a Cree person and engagement with Cree culture 

including the norms, values, beliefs, practices, expectations, and worldview that participants use 

to problem-solve and meet their physical and psychological needs; 2) the method of transmission 

of norms, values, beliefs, and practices from one generation to the next including social rules, 

roles, and relationships between members of the group, essentially how Cree culture is learned; 

3) the means of deculturation of learned norms, values, beliefs, and practices in terms of how 

Cree culture is lost including experiences with industrial or residential school, the Sixties Scoop, 

and/or informal and formal foster care placements by the courts, social services, and/or child 

protective services. A main question of this research is whether a relationship between loss of 
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Cree culture and offending exist, and if culture-specific risk/need and protective factors can be 

identified.  

1.8 Outline of the Dissertation 

My study is outlined in seven chapters elaborating on the problem, literature, and 

methodologies introduced to this point. Chapters Two and Three outline the literature and 

methodology in detail. Participants’ profiles and experiences are described in Chapter Four. The 

analysis of themes in participants’ experiences is presented in Chapter Five and Chapter Six, and 

the interpretation, discussion, and conclusion are outlined in Chapter Seven. 

1.8.1 Chapter Two: Literature Review 

Chapter Two outlines the foundational theoretical correctional literatures reviewed to 

inform this research. Critical criminology and social theories of overrepresentation are engaged, 

starting with those put forth by RCAP (Government of Canada, 1995) including colonialism, 

socio-economic marginalization, systemic discrimination, and culture clash. This Chapter 

engages the seminal risk assessment models as a critique of the criminogenic needs and risk-

needs-responsivity (RNR) models developed by Andrews and Bonta (1995, 2007), Andrews et 

al. (2004), Bonta (1996, 2000), Bonta and Andrews (2017), Bonta et al. (1997), Bonta and 

Wormith (2007), Gendreau and Andrews (1990), and Wormith et al. (2012). As stated, while 

proponents of RNR suggest that it predicts equally well for Indigenous offenders, questions arise 

about the focus of RNR models on dynamic risk with little attention being paid to protective 

factors (Miller, 2006; Tweed et al., 2011). As Rogers (2000) suggests, the narrow focus on risk 

prediction can neglect and therefore miss important contributions from protective factors, 

including cultural strength.  
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As The First Nations Information Governance Center (FNIGC) (2020) suggest, compared 

to deficit-based research that focuses on what is ‘wrong’ with a person, strengths-based 

approaches typically focus on capacity, motivation, and well-being. Strengths-based perspectives 

emphasize self-determination, relationships, and community building, as well as the protective 

factors that support resilience and mental health within a person’s environment and cognition 

(Allen et al., 2020). This is echoed by Brough et al. (2004) who suggest that standard needs 

assessments are focussed on institutional gaps and weaknesses, without tapping into available 

sociocultural resources within a community. As Kirmayer et al. (2009) and the FNIGC (2020) 

suggest, strengths-based approaches can be developed to identify the ways that Indigenous 

peoples, families, communities, and nations tap into their cultural resources to deal with colonial 

violence and overrepresentation. Brough et al. (2004) identify five key strengths in this regard 

through their research on Indigenous perspectives on community health including a connection 

to extended family, commitment to community, neighborhood networks, community 

organizations, and community events.  

There are several criminogenic needs models that identify as strengths-based including 

the good lives model (GLM) developed by Ward (2002), Ward and Brown (2006), Ward and 

Stewart (2003) and the cultural agency model of criminal behavior (CAMCB) developed by 

Schmidt et al. (2021). Two culture-specific models designed in New Zealand for Māori offenders 

are also discussed including the Tikanga Māori culture-related needs (MaCRNs) developed by 

Jackson (1987), and the specialist Māori cultural assessment (SMCA) developed by the New 

Zealand Department of Corrections (2005, 2005-6, 2007, 2008). An emerging critical social and 

criminological theoretical framework that focuses on protective factors is also introduced in 
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Chapter Two, including culture-specific criminogenic needs theories developed by Barnao et al. 

(2016), Prescott (2013), Pridemore (2004), and Zimmerman et al. (1998).  

1.8.2 Chapter Three: Methodology 

Chapter Three outlines the methodology of this research that takes place in ethical space 

as a qualitative case study. Ermine et al. (2004) envisioned ethical space as a place where entities 

could consciously meet and do something of benefit for the world in a realm of possibilities that 

exist between investigators, participants, and communities with different worldviews, cultures, 

and interests (see Lang et al., 2013; see also Dell et al., 2011b) A critical and constructivist-

interpretive approach was engaged which enabled me to rely on participants’ views, experiences, 

and options as much as possible. Participants provided a snapshot of what is occurring in their 

extended Cree families and communities, compared to what is written in the literature on the 

topic of criminogenic needs. While this was a small group study, the research informs a 

relationship between cultural loss and offending, and the retention and engagement with 

collective culture that participants construct and use to prevent it. Questionnaires, forensic-

community ecomaps, and thematic analytical frameworks were developed with members of the 

SAC and CAC to enable collection, presentation, and analysis of the rich lived experiences of 

participants with regard to residential school, child apprehension, and the CJS, which highlight 

cultural losses that have contributed to offending among some members of this group. This 

research also captures the processes of cultural socialization and the transmission of norms, 

values, beliefs, traditions, practices, teachings, and community interactions that engender a 

strong Cree identity and worldview, including resourceful networks of kinship, community, and 

family support that act as protective factors.  

1.8.3 Chapter Four: Participant Profiles, and Ecomaps 
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Chapter Four presents participants’ profiles and community ecomaps, which explain the 

experiences and culture-specific characteristics of participants. This Chapter also highlights and 

summarizes participants’ demographic information, family trees including their relationships to 

each other, and any experiences they have had with the criminal justice system. Participants’ 

collective and individual risk/need and protective factors are also outlined in this Chapter, which 

were identified by participants and will be further explained as themes in Chapters Five, Six, and 

Seven. Participants’ ecomaps are presented in this Chapter, which highlight important 

relationships with family, community, organizations, and groups. The ecomap also illustrates the 

systems that participants identified as having a role to play in their lives, including the criminal 

justice system, work, education, and engagement with elements of Cree culture. Here, the 

ecomaps conceptualize participants’ experiences and personal, familial, cultural and community 

relationships as culture-specific risk or protective factors, based on the criminogenic risk/need 

theories explained in Chapter Two, and participants’ interpretations. As evident in their profiles, 

some common themes emerge in this regard. Foremost among these are the structural 

determinants of risk including parents’ attendance and personal experiences with residential 

school, which have prevented traditional processes of socialization. Protective factors are also 

evident in participants’ cultural experiences with family and community that will be described in 

detail in Chapter Five. 

1.8.4 Chapter Five: Emerging Themes of Cultural Loss and Retention 

Chapter Five presents the emerging themes in participants’ experiences. In this Chapter, 

participants’ experiences with culture and the CJS are presented as they described them in their 

interviews. Several themes emerged from their interviews and answers to questions found in 



 

 

30 

 

Questionnaires 1 through 5 in Appendices F through J. These themes were further interpreted 

and developed by participants as highlighted in their ecomaps presented in Chapter Four.  

1.8.5 Chapter Six: Participants’ Thoughts on Overrepresentation 

Chapter Six highlights the opinions of participants on overrepresentation. Several themes 

emerge from their interviews on overrepresentation found in Questionnaire 5 (see Appendix J). 

Their thoughts on, opinions about, and experiences with the determinants of overrepresentation 

are outlined in this Chapter, along with some possible solutions for addressing it, based on their 

interpretations. 

1.8.6 Chapter Seven: Interpretation, Discussion, and Implications of the Research 

In Chapter Seven, I briefly summarize and then further conceptualize and interpret the 

themes presented in Chapters Four, Five, and Six as they relate to my research questions and the 

existing literatures on criminogenic needs. I also discuss some implications of the findings for 

correctional assessments and programming in terms of what has been learned about the loss of 

Cree culture as a culture-specific risk/need and Cree culture as a collective protective factor, as 

shown in Figure 12. This Chapter closes with some reflections on the study in terms of its 

strengths and limitations in design and methodological approach. 

1.9 Conclusion 

 Critical, anti-oppressive, and interpretive case study research that takes place in ethical 

space has an important role to play in addressing systemic discrimination and other factors 

contributing to the marginalization and overrepresentation of Indigenous groups in the CJS. The 

literature reviewed suggests that we can best address the cultural needs of Indigenous offenders 

by engaging Indigenous peoples with a strong connection to their culture (Anaya, 2013; 

Waldram, 2008). Engagement was undertaken in this study in order to enable Cree voices to be 
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heard in addressing the issues affecting members of their communities related to offending. To 

do this I embraced a relational research pedagogy of learning by observation where I became a 

participant and student, facilitated by other participants as teachers (Elders, CAC) (Battiste, 

2002a; Ermine et al., 2004; see Hatala et al., 2017). This research takes place with participants 

who identify as a community, Elders, and community advisors in the spirit of collaboration 

toward better understanding of culture-specific risk factors, and how Cree culture can be engaged 

as a protective factor against offending. The findings represent knowledge that has been created 

jointly with participants in this study. 
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2. CHAPTER TWO: LITERATURE REVIEW 

2.1 Introduction 

Indigenous peoples have endured horrendous attempts at cultural assimilation. Yet, their 

cultures endure. While the bulk of the focus of anti-oppressive post-colonial research has been 

on the structures and processes that perpetuate colonization, an anti-oppressive design can also 

enable understanding of the nature of cultural endurance and strength by exploring the collective 

cultural ‘resilience’ that individuals and communities tap into to meet their needs (see Allen et 

al., 2020; Fleming & Ledogar, 2008a, 2008b; Rudin, 2005; Smith, 1999). Ermine (1995, 2000; 

Ermine et al., 2004) identifies Indigenous culture as a form of resilience in three contexts: 1) as 

the basis of prosocial strategies in meeting individual, family, and community needs; 2) as a way 

of life, basis of social well-being, and essential foundation in Indigenous collectivist societies; 

and 3) and potentially, as a protective factor that can minimize risk against involvement with the 

CJS.  

While there is no unified Indigenous view of resilience, a common denominator exists in 

the balance of relationships between individuals, family members, communities, the land, nature, 

and the spirit world. This interconnection is the foundation of physical, emotional, mental, and 

spiritual harmony that enables collective strength and well-being (Allen et al., 2020; Fleming & 

Ledogar, 2008a, Luthar, 2006; Luthar & Chichetti, 2000; NAHO, 2006). Resilience is thus a 

form of collective culture linked to well-being in Indigenous communities when a high degree of 

individual enculturation to a traditional Indigenous worldview is observed (Fleming & Ledogar, 

2008a). A main observation among the interdisciplinary literatures reviewed for this study, is the 

change of focus from individual psychopathology to the relevance of collective cultural practices 
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as strengths that underline the prosocial strategies that Indigenous peoples use to meet their 

everyday needs.    

2.2 Looking Back:  Colonization, Construction, and Scientific Research 

A majority of Canadians willingly embrace cultural diversity as a valued element of our 

heritage and constitution (Kymlicka, 2007). However, the systematic cultural oppression of 

Canada’s Indigenous peoples has been observed from the very beginnings of Canadian society 

(Allen et al., 2020). The Royal Proclamation Act, 1763 (George R, Proclamation, 7 October 

1763) set the ground rules for relations with Indigenous peoples and with this Act, Indigenous 

peoples of British North America became subjects of the Crown. Thereafter, traditional land, 

hunting grounds, and waterways - the foundations of Indigenous culture, economy, and society - 

were administered under protection of the colonial state. Cultural assimilation followed with 

unofficial practices of the Hudson Bay Company engaging Indigenous peoples in the fur trade, 

and formally as official policy of the British Crown by 1852 (Macdonald, 1875). The 

Constitution Act, 1867 established a new set of rules and protocols that gave the federal 

government legislative power over “Indians, and land reserved for Indians,” through the Indian 

Act, 1876 (Government of Canada, 1867).   

 The Indian Act, 1876 is one of many assimilation policies aimed at transforming cultural, 

social, economic, and political characteristics of Indigenous groups through integration into 

mainstream (European) society. The original plan for Indigenous peoples of what is now 

Saskatchewan was to remove the children from their families and communities of origin and 

place them with whom he called ‘civilised British Indians’ from Ontario and British Columbia 

under the tutelage of regional clergy (Macdonald, 1880). The goal of colonization was thereafter 

aimed at integration to European cultural institutions including English and/or French language, 
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Christianity, British (Roman) common law, and agrarian ways of life. This took place through 

the apprehension, adoption, and socialization of Indigenous children through missionary, 

industrial, and residential schools for over a century. Between the mid-1850s and 1996, over 

100,000 Indigenous children were removed from their homes for the purpose of transforming 

individual and collective cultural identities (Kirmayer, Brass et al., 2000). 

As a result, Indigenous peoples continue to be marginalized (see Government of Canada, 

1996a; Kirmayer, Brass et al., 2000). There remains a deep disconnect, or what Kirmayer, Brass 

et al. (2000) refers to as a ‘cultural discontinuity’ between Indigenous peoples and the customs 

and traditions that underlined their collective success for two thousand generations before 

contact on this continent (Barkwell et al., 2007; Government of Canada, 1996a; Randall, 2003; 

Zion, 1985). Colonial practices, controlled experiments, forced assimilation policies, and the 

displacement of Indigenous peoples from the land, family, and community of origin have 

contributed to the erosion of Indigenous culture on a grand scale (Randall, 2003). Loss of culture 

has decimated family, socioeconomic, political, and spiritual practices that helped strengthen 

Indigenous societies for millennia, and which had early on helped to shape the historical social 

structures of Canada as well (Allen et al., 2020; Government of Canada, 1996a; Innes & Ray, 

1930; Ralston Saul, 2013).   

 Colonization has profoundly affected Indigenous peoples’ mental health and life span 

(Kirmayer, Brass et al., 2000). The negative effect of loss of culture is evident in the high rates of 

alcoholism, addictions, suicide, and offending behaviours among urbanized members of this 

group (NAHO, 2006). Maladaptive behaviours are pronounced in some Indigenous communities, 

especially in the north (Kirmayer, Brass et al., 2000; NAHO, 2006). Depression, anxiety, and 

post-traumatic stress disorders are endemic with psychosis prevalent in smaller, more remote 
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regions as well (Kirmayer, Brass et al., 2000). Cultural detachment and discontinuity are 

manifested in a host of contemporary social problems for Indigenous peoples including family 

dynamics, inter-personal, and lateral violence, and antisocial behaviours which in some cases, 

have led to crime and overrepresentation in the criminal justice system (Government of Canada, 

1995; NAHO, 2006; Rudin, 2005). The RCAP identifies overrepresentation as a legacy of 

colonization and failed agreements to coexist and share in the benefits from land and natural 

resources as stipulated in historic peace and economic treaties made between Indigenous peoples 

and the Crown circa 1701 to 1923 (Government of Canada, 1995).  

While overrepresentation is a nation-wide issue, the problem is exacerbated in 

Saskatchewan where the number of provincial and federally sentenced Indigenous inmates has 

increased steadily since the late 1980’s (OCI, 2013; Rudin, 2005; Rudin & Roach, 2002). Over 

80% of federally sentenced Indigenous inmates have substance use disorder and/or other mental 

health issues that underline criminality (OCI, 2007; see Smith (2007) for an account of similar 

conditions for Indigenous inmates in New Zealand). Over 90% of Indigenous men in federal 

custody require substance use disorder programming (CSC, 2010).  Prison overcrowding and 

cutbacks in correctional programming and resources in the province are also growing concerns 

(OCI, 2013; CBC, 2013). Social factors that impact on the overrepresentation of Indigenous 

peoples in corrections are also well-documented. Racism and discrimination are risk factors for 

lowered self-esteem among Indigenous peoples, especially youth (LaFromboise et al., 2006; 

Zimmerman et al., 1998). Unresolved feelings of historical trauma and/or grief and trans-

generational cultural losses also pose considerable risk for substance use disorder and self-harm 

(Brave Heart, 1998, 2003; Brave Heart & DeBruyn, 1998; Duran & Duran, 2000; Whitbeck et 

al., 2004). In addition to prejudice, racism, and systemic discrimination, high incarceration rates 
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are linked to poverty, unemployment, overcrowding, gang affiliation, trauma, violence, and 

substance use disorder in Indigenous communities (Kirmayer, Brass et al., 2000; Macauley, 

2009; OCI, 2013). While family violence is linked to a learned cycle rooted in colonization, 

residential school abuse, loss of cultural identity, and antisocial practices, research on the 

experiences of northern Saskatchewan women points to drug and alcohol consumption (by all 

parties involved) as an aggravating force (PHAC, 2008). These factors have a negative impact on 

children; they nurture a sense of fear and insecurity, socialize maladaptive strategies in meeting 

individual human needs, and perpetuate intergenerational cycles of abuse and antisocial 

behaviours (PHAC, 2008).  

These issues are found to be pervasive among Indigenous offenders who regularly breach 

parole and probation orders to the degree that courts are now mandated to take historical and 

socioeconomic matters into account when imposing sentencing (including long-term supervision 

orders) (Government of Canada, 2020). Judges are obligated to apply Gladue principles to 

address the impact of assimilation on educational attainment, income, employment, substance 

use disorder, suicide, and loss of cultural-spiritual identity in consideration of the historical 

circumstances of long-term Indigenous offenders (Government of Canada, 2020). Courts must 

now consider alternatives for Indigenous populations including desistance-oriented interventions 

aimed at returning the offender to the community (Government of Canada, 2020). It is indeed a 

travesty that the resilience of Indigenous communities has been transformed negatively by 

Western culture to this degree. As such, it is very important to examine Indigenous culture as a 

form of strength and a protective factor against involvement with the CJS.   

2.3 Search Strategy and Sources 
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   The literature for this research derives from a strategic review of criminogenic needs 

theories as well as Indigenous culture-specific risk and protective factors in a forensic context. 

The literature that underlines this research comes from a variety of interdisciplinary, academic, 

and government sources including journal articles, papers, and books written from a variety of 

perspectives. The research was limited to English language literatures written in Canada on 

criminogenic needs from 2007 to 2021 except for the literature on culture-specific criminogenic 

risk, need, and responsivity models designed in New Zealand to address the experiences of 

Māori offenders, which dates back to the late 1980’s. Seminal literatures on family systems 

theory circa 1967 were also included, as were government reports and commissions including the 

RCAP volumes (Government of Canada, 1995).  

Articles were reviewed from the disciplines of Indigenous studies, criminology, 

sociology, law, psychology, psychiatry, and health. With regard to relevant grey literature, 

correctional reports, presentations, and publications at federal, provincial, and First Nations 

levels of governance were also considered, as were newspaper articles on the topic of 

overrepresentation as well as Indigenous health and healing in addition to investigative reports 

and publications dealing with mental health and offending issues relating to loss of Indigenous 

culture through residential schools and the Sixties Scoop. A variety of electronic search tools 

were engaged including JStor, PubMed, Web of Knowledge, Open Access, Sage Publications, 

Academic Search Complete, Sociological Abstracts, Medline, and PsycINFO. University 

libraries and faculty lists of publications were also reviewed, including those from Simon Fraser 

and York universities, and the University of Saskatchewan. My review also included recent and 

historical Correctional Services Canada publications, current and historical Ministry of 

Saskatchewan Justice and provincial correctional reports and publications, and recent and 
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historical reports from the OCI. Reports from the Children’s Advocate of Saskatchewan, 

Indigenous stakeholders including NAHO and FSIN, and recent and historical data from 

Statistics Canada were also engaged. A search for ‘Indigenous criminology’ on Scholar 

Google/Google Books yielded historical and seminal reports that led me to culture-specific 

criminogenic risk/need publications coming from the Australian and New Zealand criminal and 

restorative justice agencies and services.  

2.3.1 Keyword Search 

My literature search followed the PICO method of data searching used in health sciences, 

where P = population, I searched for ‘Indigenous’ as a mesh heading and Cree as a secondary 

search terms; where I = intervention, I searched for Indigenous culture as a mesh heading and 

Cree culture and Cree identity as secondary search terms; where C = co-intervention, I searched 

for Indigenous family as a mesh heading and Cree family as a secondary search term; and where 

O = outcome, I searched for reliance and obedience to the law as mesh headings and lawfulness 

and pro-social behaviours as secondary search terms. This search yielded only seven (7) articles 

that met my criteria. Key word searches were then broadened to include criminogenic needs, 

Indigenous culture, and Indigenous culture as a risk factor, a form of resilience, harm reduction, 

intervention, and protective factor undertaken in anti-oppressive frameworks. Within the 

searches on Indigenous culture, a focus on Cree culture was employed.  It was hopeful to see a 

growing body of work on Indigenous culture as a form of resilience, but the sole focus of this 

literature was on individual dispositional terms (Hansen & Antsanen, 2016; Luthar, 1991, 2006; 

Luthar & Cicchetti, 2000; Rice, 2005; Stewart, 2007). However, as stated previously, based on 

my review of the literature from Indigenous scholars who conceptualize Indigenous culture as a 

collective form of resilience, I realized that I had to narrow the focus of my search away from 
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conceptions of risk and resilience as solely bearing on individual dispositions, characteristics, or 

abilities, and account for structural determinants and Indigenous conceptualizations that 

emphasize opportunities for collective action and success. However, I found most of these 

literatures - especially in the study of education and health - to be useful where cultural strength, 

direction, wisdom, and resourcefulness is conceptualized in a community context (Burack et al., 

2007; Graham-Marrs, 2011; Hansen & Antsanen, 2016; Stewart, 2007).  

These conceptualizations are also evident in the First Nations Mental Wellness 

Continuum model (Health Canada, 2015) and in a variety of other culture as intervention models 

in mental health as well (NAHO, 2006). Specifically, a ‘culture as resilient community’ concept 

was also observed in more recent psychiatric research on Indigenous identity, families, 

communities, and societies (Kirmayer et al., 2011). As Kirmayer (2012, p. 1; see also Stewart, 

2007) suggests, when looking for interventions that impact positively on psychosocial well-being 

it is important to consider a wide range of holistic methods that can “expose the historical roots, 

contextual meaning and rhetorical force of particular ways of construing self and other.” 

Similarly, McAdam Saysewahum (2015) emphasizes the role of colonial structure in 

deculturation, and the collective process involved in the sharing of traditional Cree knowledge, 

tradition, culture, and custom as a source of strength. This process includes knowledge of the 

physical laws surrounding obligation and responsibility to other members of the nation, which 

she suggests is necessary for collective cultural healing. As such, my searches were widened to 

include Indigenous conceptualizations of resilience applied to a collective, mental health, and/or 

forensic context. While very limited in a North American context, I also found a small but 

important catalogue of specialist criminogenic risk, needs, and responsivity literature based on 

aspects of the cultural strength of Māori offenders, representing protective factors against 
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offending and recidivism. This search strategy proved to be very effective in leading me to the 

exciting stream of research on culture-specific risks and protective factors that frame this study.  

2.3.2 Limitations of the Literature Search 

Resiliency is often conceptualized in the correctional literature as dispositional character 

traits, and abilities that offenders use to cope with stress and adversity by adapting to the 

(stressful and adverse) environment (Fleming & Ledogar, 2008b; Kirmayer et al., 2011). This is 

a main principle of the ‘positive adaptation despite adversity’ approach described by Fleming 

and Ledogar (2008a, 2008b). The focus of Indigenous resilience research is not just on an 

individual’s ability to overcome stress and trauma or learn how to cope and/or adapt to 

surroundings; it is on the human capacity to use collective cultural knowledge to challenge and 

change their surroundings so community members can live well, even under the yoke of 

colonization (Fleming & Ledogar, 2008b; Hansen & Antsanen, 2016). As Anderson (2008) 

suggests, there is no single definition of Indigenous resilience; however, a common denominator 

is the focus on collective cultural strength that includes individual, family, community, spiritual, 

ceremonial, traditional, and environmental teachings through community circles of support 

(HeavyRunner & Marshall, 2003; HeavyRunner & Morris, 1997).   

Understanding this distinction led me to a body of work by Indigenous and non-

Indigenous scholars writing about Indigenous culture as a form of collective strength from a 

variety of perspectives within health studies as well as natural and social sciences including law, 

psychology, sociology, and criminology. While trying to find research and publications relating 

to Cree culture as a culture-specific protective factor in a forensic context was a main focus of 

my strategy, the search led me to contemporary criminological works on RNR models with a 

focus on culture-specific risk and cultural strengths models developed in New Zealand and 
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Australia (Jackson, 1987; Marie, 2010; New Zealand Department of Corrections, 2005, 2005-6; 

Tauri, 1999, 2005, 2013; Tauri & Webb, 2012; Trotter et al., 2015; Waitangi Tribunal, 2005). In 

these literatures, loss of Indigenous culture is conceptualized as a primary criminogenic need that 

when met, with culture, may provide protection against further involvement with the CJS 

(Jackson, 1987; Marie, 2010; Martel et al., 2011; Tauri & Webb, 2012). With this in mind, I 

narrowed my review to these primary academic and correctional resources as well as the North 

American criminogenic needs theories discussed in the following sections. Through this focus, I 

was introduced to forensic research on the inclusion of protective factors in the assessment of 

risk, need, and responsivity (de Vries Robbé & Willis, 2017; Farrington et al., 2011; Lodewijks 

et al., 2010; Lösel & Farrington, 2012).   

There are certainly additional sources of information that might contribute to this topic 

outside the scope of criminogenic needs theory, including recent studies using the frameworks of 

harm reduction, trauma-based and trauma informed care, the recovery model, and person-

centered and strengths-based literatures beyond the GLM and CAMCB. My literature review 

was strategically narrowed to focus on related work, included studies described above, and to 

thoroughly investigate and explain loss of culture as a culture-specific criminogenic need. As 

such, the concepts and terminology used in the framing and writing up of this research either 

align with, critique, or contribute to the major criminogenic risk/needs theories and models 

developed by Andrews and Bonta (1995, 2007), Andrews et al. (2004), Bonta (2000), Bonta et 

al. (1997), Bonta and Wormith (2007), and Gendreau and Andrews (1990). This literature review 

also draws from research on enculturation as a protective factor by Barnao et al. (2016), Jackson 

(1987), Prescott (2013), Pridemore (2004), Schmidt et al. (2021), Ward (2002), Ward and Brown 

(2006), Ward and Stewart (2003), and Zimmerman et al. (1998). Narrowing down the focus in 
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this way has enabled a thorough review of how other researchers have looked at this issue and 

develop an informed framework from which to explore it in a local context and within the 

confines and expectations of a dissertation. 

2.4 Literature Search Results and Findings 

I quickly became aware of the need to differentiate between the various 

conceptualizations of the term ‘resilience’ in the literatures and concentrate on culture-specific 

factors of criminogenic risk/need, as well as Indigenous culture as a protective factor in a 

collective context. Conceptualizing resilience to infer cultural strength is not the same as the 

conceptualization of ‘resiliency’ seen in the health, psychological, and psychiatric literature. In 

the latter, the aim of research is to identify the positive prosocial factors of individual coping 

skills. The literature search yielded some interesting results once the distinction was made. 

2.4.1 Collective Culture as the Basis of Prosocial Strategies in Meeting Individual, Family, 

and Community Needs 

Von Bertalanffy (1967) was among the first of the social systems theorists to 

conceptualize the human environment as being predominantly shaped by culture – the forms of 

societal knowledge, symbols, institutions, language, and attitudes, structures, values, beliefs, or 

‘worldview’ – that play a crucial role in strengthening our ability to survive and thrive. He 

conceptualized culture as a form of collective resilience in meeting physical and emotional needs 

decades before the current shift in focus, and his analysis of culture as a form of resilience in 

contemporary society merits attention. According to Von Bertalanffy (1967), human societies 

evolve through the development and use of culture as a form of strength in response to the 

stresses of the environment being reliant on nature to meet our needs. He further argues that 

industrialized commercial societies cause apathy among the populace as a consequence of living 
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a ‘meaningless’ or tedious life. For Von Bertalanffy (1967) modern cultural systems are external 

social controls that suppress human action and growth. The outcome is passivity, lack of control, 

and emptiness – the ‘malignant boredom’ that occurs from lack of use of our cultural strengths – 

that are causing new forms of mental disorders including substance use disorder, neurosis, 

schizophrenia, and wilful crime.   

Bowen (1978) was a family systems theorist who agreed that cultural forces were 

relevant, but insufficient in explaining how societies handle external challenges successfully 

(such as transformation of food production economies or programmes of deculturation and/or 

cultural assimilation). Bowen (1978) gave the family prominence as the means of cultural 

transmission, conceptualized as a complex of interconnectedness and relationships that evolved 

over millennia in human societies. For Bowen, the family is a main factor of collective resilience 

in the regulation of behaviours and social connections and dynamics between members. The 

result is a form of prosocial individual behaviour that arises from collective cultural strength, 

which protects individual members against environmental stress. Bowen is clear that a shift in 

focus away from families to Western cultural systems including courts and concepts of justice 

that replace the community in dealing with social issues is a sign of societal regression. This is 

what McAdam Saysewahum (2015) is referring to in her conceptualizations of family laws and 

traditions where the basis of Cree law is in the family. For Bowen, the losses of culture that 

result are characterized by epidemics in substance use disorder, increases in violence and crime, 

breakdown of the family, greater polarization between groups, and less principled decision-

making by leaders.    

While family systems theory suggests that our personhood and worldview are a result of 

our family of origin, Ivey and Ivey (1999) assert that we are who we are because of the sum of 
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past experience in the human community and broad culture. Compound negative socio-cultural 

forces - the roots of antisocial and maladaptive behaviours, including colonization and systemic 

assimilation strategies - result in what Kirmayer and Valaskakis (2009) call ‘social suffering’, 

and there is little doubt as to why we are witnessing widespread mental health and social 

problems including overrepresentation in many Indigenous communities today (see also 

Kirmayer, Brass et al., 2000). It is important to state that not all Indigenous communities or 

members are struggling. As Battiste (1998) asserts, Indigenous peoples have been very resilient 

in their use of cultural elements to resist adverse sociopolitical conditions. As Ermine et al. 

(2004) suggest, there are many resilient Indigenous communities that exist because community 

members continue to rely on Indigenous culture and the cultural strengths of cooperation, unity, 

teamwork, and cohesiveness as forms of resilience that enable collective well-being and the 

ability to thrive as a group.  

This is evident in Bowen (1978), who suggests that conflict can be overcome as long as 

people use the appropriate cultural tools to strengthen the family unit, which in Indigenous 

societies, includes a variety of elements involving extended kinship relations and community 

members. As Ermine (1995, 2000) suggests, Indigenous peoples who possess material, 

emotional, and spiritual strengths developed through cultural practice, connection, and 

relationships with prosocial families, communities, and environments are more likely to embrace 

prosocial worldviews and cultural knowledge that are necessary for productive and resilient 

lives. It is also important to understand the systemic, collective, and communal dimensions of 

cultural strengths and the concepts of self-actualization embodied in the worldviews of resilient 

Indigenous peoples in this context (Cajete, 1994). 
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2.4.2 Culture is a Way of Life and an Essential Foundation of Indigenous People’s Mental 

Health, Sobriety, and Social Well-being 

While Indigenous peoples do not have a universal set of norms, values, and beliefs, there 

are common cultural, political, and social processes involved in individual and community well-

being (Kirmayer, Brass et al., 2000). Indigenous conceptualizations of resilience refer to the 

ability of Indigenous peoples to retain, practice, and transmit cultural knowledge and the 

techniques needed to ‘navigate life well’ in meeting individual and collective needs (Fleming & 

Ledogar, 2008a, 2008b; Luthar, 1991, 2006; Luthar & Chichetti, 2000; NAHO, 2006). 

2.4.3 Culture is a Form of Collective Resilience 

According to Graham-Marrs (2011) and Graham and Martin (2016), the Plains Cree word 

miyo-mahcihoyān defines the elements of well-being of an individual on physical, emotional, 

mental, and spiritual level, as represented by the medicine wheel. In Métis culture, 

débrouillardise is the Michif word for the ability of a person to persevere in ‘making life good’ 

for his or her family and community by finding creative solutions to problems that arise 

(Kirmayer et al., 2011). The Cree word for resilience is miyupimaatisiiun or ‘being alive well’ as 

a community or cultural group (Kirmayer, Brass et al., 2000). The Māori word for resilience is 

Whakawhanaungatanga which means ‘making good relationships with others’ along with the 

formation of prosocial Whanaungatanga or Whakawhanaunga, which mean ‘making good 

relationships among family, extended family, and/or friends and community as a source of 

belonging, and collective responsibility’ (Coebergh et al., 1999, 2001; Moorfield, 2003; 

Mulholland & McIntosh, 2011; New Zealand Department of Corrections, 2005). Key to these 

definitions is the focus on well-being that arises as a result of collective identity and membership 

in a distinct cultural community, where the norms, values, beliefs, and traditional practices of 
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that community represent a guidebook for membership. In this context, resilience refers to the 

use of collective, prosocial strategies that community members use to meet their physical and 

emotional needs, wants, desires, and goals, including the reduction of tensions within their 

environments (Ungar et al., 2008). According to Ungar et al. (2008), well-being is an outcome of 

several simultaneous processes where resources are provided, accessed, and shared in culturally 

relevant ways. As Hatala et al. (2020) suggest, having a spiritual and/or physical relationship 

with the land and natural environment is a significant element in this process. 

As previously discussed, this is not the same concept as ‘resiliency’ as seen in the 

psychological and psychiatric literatures where there, the aim of research is to identify the 

positive prosocial factors of individual behaviour and coping skills. Again, resiliency is 

conceptualized in those literatures as individual character traits and internal abilities to cope with 

stress and adversity by adapting to the (stressful and adverse) environment (Fleming & Ledogar, 

2008b; Kirmayer et al., 2011). Indigenous conceptualizations of resilience differ in the dynamic 

developmental processes that take place on a collective level (Luthar, 1991, 2006; Luthar & 

Chichetti, 2000). The focus of Indigenous resilience research is not just on an individual’s ability 

to overcome stress and trauma or learn how to cope and/or adapt to surroundings; it is on the 

human capacity to use collective cultural knowledge as an aspect of everyday group life 

(Fleming & Ledogar, 2008b). The difference between the two approaches is the change of focus 

from individual ability to deal with problems and pathology to opportunities for collective action 

and success. A main focus of Indigenous resilience research is on cultural strength, direction, 

wisdom, and resourcefulness in a community context (Burack at al., 2007). Individual and 

collective factors of resilience will be conceptualized as protective factors in Chapters Five, Six, 

and Seven. 
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2.4.4 Family is a Main Element of Socialization of Collective Identity and Worldview 

While the bulk of the focus of post-colonial research has been on structures and processes 

that perpetuate colonization, critical, anti-oppressive, and transformative methodologies enable a 

new direction in the examination of cultural endurance; the collective cultural and inner strengths 

of communities that members can tap into to meet their everyday needs. When you consider the 

effects of five generations of intergenerational (or transgenerational) trauma inflicted on upwards 

of 100,000 Indigenous peoples who were removed from their families and forced to attend 

mandatory residential schools (or adopted out as part of the Sixties Scoop). for the purpose of 

socialization to Western cultural forms, the importance of the extended family in the 

enculturation, retention, and (re)socialization of Cree culture as a protective factor cannot be 

overstated (McAdam Saysewahum, 2015; Rice, 2011).   

2.4.5 Community is a Main Element of Socialization of a Collective Identity and Worldview  

 In Bowen’s (1978) family systems theory, he suggests that our personhood and 

worldview are a result of our family of origin. However, as Ivey and Ivey (1999) assert, we are 

who we are because of the sum of past experience in the human community and broad culture, 

including our intergenerational experiences with trauma. Here, trauma may result from 

government assimilation policies that targeted Indigenous peoples and continues to impact 

upwards of 10% of surviving populations today (CBC, 2008; Rice, 2011). It is believed all 

Indigenous peoples in Canada have been affected by colonization in some way (Berube, 2015). 

Compound negative external socio-cultural forces result in what Kirmayer and Valaskakis 

(2009) call ‘social suffering’, and there is little doubt as to why we are witnessing widespread 

mental health and social issues including substance use disorder that contributes to the 

overrepresentation of Indigenous peoples in the CJS today (Kirmayer, Brass et al., 2000).   
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As Battiste (1998, 2000) asserts, Indigenous peoples have been very resilient in their 

engagement of cultural, family, and community elements to resist adverse sociopolitical 

conditions. Ermine et al. (2004) demonstrate that resilient Indigenous communities exist because 

community members continue to rely on Indigenous cultural traditions, collectively. This 

includes cooperation, unity, teamwork, and cohesiveness within the family as strengths that 

enable well-being and the ability to thrive as a group. For Ermine (1995, 2000) and Smith 

(1999), Indigenous peoples are most resilient when they possess well-established senses of ‘self 

in relation to community.’ This is a worldview that may also provide some cultural 

understanding of ‘self-in-relation to the cosmos’ (Battiste et al., 2002). Indigenous peoples who 

possess physical, material, emotional, and spiritual strengths develop them through cultural 

practice, connection, and relationships with prosocial peers, role models, families, communities, 

and environments (Battiste et al., 2002). We can draw from Von Bertalanffy (1967), Bowen 

(1978), and Ivey and Ivey (1999), and their assumption about the collective use of culture to 

strengthen the family unit and community, which as Ermine (1995, 2000) suggests, is a central 

feature of extended kinship and community in Indigenous societies. As McAdam Saysewahum 

(2015) suggests in this regard, cultural resilience in a Cree context relies on family members’ use 

of appropriate cultural tools to achieve community strength, specifically, knowledge of the land 

and the laws of the land, and the role of Cree peoples in relation. 

2.4.6 Protective and Reintegration Models of Cultural Resilience 

It is necessary to examine the ways that culture is being conceptualized as a protective 

factor. Indigenous peoples have survived colonial injustices and attempts at cultural assimilation 

even against the force and pressure of structures and processes designed to perpetuate dominant 

Eurocentrism. While critical social theory can help identity those structures and approaches, anti-
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oppressive theory is useful in exploring the nature of endurance, and the collective cultural and 

inner strengths that has come to be known as ‘resilience’ that individuals and communities tap 

into to meet their needs. While there are of course, Indigenous inmates in the CJS who were 

raised in traditional ways, lived in their home communities, and practiced Indigenous culture, it 

is imperative that we examine the relevance of cultural loss with a focus on cultural retention as 

a protective factor for the majority of Indigenous peoples who have never been in conflict with 

the law (see Fleming & Ledogar, 2008a,  2008b; Rudin, 2005; Smith, 1999).    

Of the four models of explaining resilience (compensatory, protective, challenge, and 

reintegration) outlined by Fleming and Ledogar (2008a), there are two worth considering for this 

case study of culture-specific needs. Richardson’s (2002) theory of resilient reintegration holds 

promise because of its focus on cultural strengths that help people (and their communities) 

survive, heal, and grow using traditional knowledge, rather than focussing solely on the 

development of individual skills (see Brault, 2005; Brave Heart, 1998, 2003; Brave Heart & 

DeBruyn, 1998; Dell & Chalmers, 2011; Duran & Duran, 2000). These assumptions may be 

useful to explore the means to personal insight or growth that is experienced through correctional 

and community programming, aimed at reintegration to Indigenous cultural teachings. In this 

context, the community becomes an external stimulus aimed at strengthening individual cultural 

practices including self-reflection, self-actualization, integrity, wisdom, and spirituality (see 

Richardson, 2002, starting on p. 313).   

 As Ralston Saul (2013, p. 1) states, “great wrong was done to Indigenous peoples when 

they were not in a strong position to resist, although they did resist as best they could in the 

circumstances.” In looking at the nature of cultural resistance, the protective theoretical model 

becomes relevant in that it can identify cultural resources that ‘shield’ an individual and/or a 
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community from negative influences, including the effects of colonization, that can manifest in 

many ways including traumas than can lead to addictions and substance using behaviours and 

disorders (see Dell, 2005). As Fleming and Ledogar (2008a) suggest, resilience is indicative of 

protective factors that are acquired in a process of becoming resistant to external pressures, 

challenges, negative influences, and/or stressful environmental factors including assimilation and 

adverse socioeconomic conditions. Protective factors are both internal and external to the 

individual and include the family, community, land, natural environment, and spiritual realm 

(Garmezy, 1984; Rutter, 1998; Sandler, 2001). As Kirmayer et al. (2011) suggest, resilience is a 

feature of identity and transformation at personal and collective levels. Resilient families and 

communities are instrumental to the individual transformation process as the ‘keepers and 

transmitters’ of traditional cultural knowledge, spirituality, languages, and healing strategies (see 

Dell, 2012; Dell & Chalmers, 2011; Dell & Lyons, 2007; Dell et al., 2009; Dell et al., 2010; Dell 

et al., 2011a, 2011b; Fleming & Ledogar, 2008a).   

 ‘Cultural continuity’ is a form of resilience that Chandler and Lalonde (1998) identify as 

being inherent to Indigenous communities that have persevered and preserved in using culture 

and/or have rehabilitated their traditional Indigenous cultural resources and collective structures. 

Resources include self-government, economic self-determination through settled land claims and 

unceded territories, education, health services, cultural facilities, protective services including 

tribal police, and desistance-oriented interventions including addictions and mental health 

services (for substance use disorder and suicide, as explored in the Chandler and Lalonde study). 

In Olsson’s (2003) typology, individual Indigenous cultural attributes include sociability, 

communication skills, and the use of humour which are socialized as enduring collective values 

and institutions in family and community settings. In Indigenous family structures, supportive 
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relationships are viewed as aspects of collective strength, while community aspects include non-

punitive institutions, supportive peers, role models, and material and cultural resources, not 

limited to common symbols, proverbs, and language; traditional child-rearing philosophies; and 

religious leaders, counselors, and Elders (Ambler, 2003; HeavyRunner & Marshall, 2003; Strand 

& Peacock, 2003). Mills and Schuford (2003) developed a cultural model which they suggest is 

also useful because it suggests that a healthy, resilient outlook is innate to all humans and can be 

tapped into and revitalized as a basis of well-being and positive mental health by community 

members. The common denominator of these two models is the socialization of a collective 

cultural outlook or worldview by members of the community (Fergus & Zimmerman, 2005; 

Olsson et al., 2003). 

2.4.7 Enculturation  

Enculturation is the term used to define the degree of integration within a culture (as 

opposed to acculturation, which is used to describe the degree of assimilation into a dominant 

culture (Fleming & Ledogar, 2008a). Enculturation, cultural identify formation, and traditional 

spiritual orientations are important features of growth and self-development for Indigenous 

peoples (Cajette, 1994; Garoutte, 2003; LaFromboise et al. 2006; Whitbeck et al., 2004; 

Zimmerman et al., 1998). A high degree of socialization toward identity formation through 

traditional Indigenous practices and ways of life provides a buffer against the risk of mental 

health issues including depression (Whitbeck et al., 2004). Enculturation studies that focus on 

Indigenous spirituality in rural Indigenous communities suggest that traditional spirituality is a 

protective factor against substance use disorder and suicide ideation and, in some cases, a factor 

in alcohol cessation (Chandler & Lalonde, 1998; LaFromboise et al., 2006; Yoder et al., 2006). 

These are important things to consider knowing that substance use disorder is a significant 
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barrier to mental health and self-actualization, and a main factor of criminality among 

Indigenous offender populations (CSC, 2010).   

The relevance of the sweat lodge and other cultural practices as elements of correctional 

interventions aimed at rehabilitation of Indigenous inmates with addictions and substance use 

disorders require ongoing attention (Brault, 2005; Waldram, 2008). Another dimension of 

collective Indigenous resilience research is the importance of Indigenous spirituality to mental 

health. Indigenous spirituality is a protective factor against external risk and an intervention in 

social behaviours including substance use disorder, violence, and criminality (Ambler, 2003; 

Waldram, 2008). However, it is considered to be inappropriate to define the practices involved 

because spiritually is an element of an Indigenous cultural belief system that is considered sacred 

(Battiste & Henderson, 2000; Johnstone, 2007). The fact that Indigenous spiritual, and some 

cultural, practices are rarely conceptualized in research for these reasons may explain the dearth 

of literature on the subject (Fleming & Ledogar, 2008a; Waldram, 2008). 

 Because Indigenous spirituality is woven into the fabric of life, it is important to provide 

an overview of its role as a protective factor in everyday group life without explicitly describing 

the practices (Johnstone, 2007). Even though many Indigenous spiritual practices were outlawed 

in Canadian society during early assimilationist periods, the teachings were still practiced and 

survived colonial assault, especially those teachings aimed at healing1 (see Aboriginal Peoples 

Television Network [APTN], 2013, August 14; Brault, 2005; Kirmayer, Brass et al., 2000). 

According to Tanner (2008), the sacred, private nature of spiritual teachings must be respected in 

terms of revealing certain elements of spiritual and ceremonial practices (powwow, round dance, 

 
1 During the interview with Sally, I was shown pictures of her ancestors getting ready to 

participate in a Sundance ceremony circa 1940-50s during the Pass System era. She also showed 

me pictures of them taking part in other practices including food preparation and drum making. 
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sweats, pipe-ceremonies, feasts, wakes, offerings, give-aways, beading, hunting, trapping, 

fishing, drumming, singing, night ceremonies, naming ceremonies, dreaming, berry picking, 

Indian medicine/shake tent ceremonies, star blanket making, Windigo teachings, traditional 

gatherings, Sundance, and/or some inter-tribal-cultural activities including adoption and bush 

life). Respect for the sacred nature of these ceremonies is socialized as an integral part of an 

Indigenous belief system which are not to be publicized or consumed for profit in any way. 

However, an important role of spirituality in Indigenous societies is to teach members of the 

wider community how to achieve harmony and balance through integration in a collective 

system of culturally appropriate beliefs (see Dell & Chalmers, 2011). These norms include a 

spirituality based on cyclical relationships with all living things, the goal of which is to live 

harmoniously with nature. Sacred ceremonies provide an avenue for Indigenous peoples to 

connect with their spirituality, culture, and nature, and come face to face with their Creator 

(APTN, 2013, August 14). Engagement with cultural practices is thus conceptualized as a 

protective factor, based on experiences. This is demonstrated in the experiences of Ernest Lerat, 

who was invited to attend his first Sundance by David Blackstone, a cultural advisor who works 

with inmates and is also the Sundance Chief at Spruce Woods. For Lerat, the Sundance offered 

protection against “a life filled with anger and addiction”: 

I lived on the wrong side of the law ... and ended up in prison. I did, ah, several bits ... it’s 

incredible that I’ve been able to stay out as long as I have - through the Sundance, of 

course. Without the Sundance, I’m nothing ... now I’m non-violent, I don’t drink, and 

rather than hurt my people, I help any way I can. I’m actually trying to bring some of my 

family back to this way of life. I feel like I’ve been saved from the life I used to live 

(APTN, 2013, August 14).   
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2.4.8 Resistance to Negative Social Capital 

Another dimension of conceptualizing Indigenous culture as a protective factor is 

understanding the link between resilience and negative social capital. While the focus of 

resilience in an Indigenous research paradigm is on collective well-being and the positive side of 

life as discussed in Chapter Two, risk and adversity are important factors to consider in terms of 

finding ways to heal from wrongdoing and restore harmony and balance in the community 

(Fleming & Ledogar, 2008a). Negative social capital refers to the elements and resources of 

social life that impact negatively on well-being which contributes to antisocial behaviour. 

Elements include loss of cultural strength leading to high levels of integration into antisocial 

networks and the engagement with negative resources, specifically, substance use, antisocial and 

pro-criminal peers, criminogenic communities, and criminal gangs (Ahmed et al., 2004; Fleming 

& Ledogar, 2008b). As Fleming and Ledogar (2008b) suggest, individuals can still be resilient 

even when their communities have low or negative social capital. For example, as Luthar (2006) 

suggests, strict parenting is a factor of cultural resilience for Indigenous families when there is an 

immediate threat of multiple substantial risks in the neighbourhood. In the case of low-income, 

urban families who live in neighborhoods with high rates of crime and gang activity, strict 

parenting, and parenting under the watchful eyes of the community can become a protective 

factor for children and adolescents (Dell, 2012).   

 Kawachi and Berkman (2001) outline the consequences of negative social capital on 

mental health and suggest that while social integration into prosocial peer groups acts as a 

protective factor in promoting mental wellness for youth in high-risk environments, high degrees 

of social regulation and conformity (to the norms of a street gang for example) impact 

negatively. In this scenario, resilient families and communities offer safe alternatives and 
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scenarios in which to transmit cultural knowledge that is necessary as an enduring form of 

intervention (Rutter, 1998). Socialization to mainstream cultures through surrogate communities 

can occur simultaneously with Indigenous knowledge transmission resulting in a bi-cultural 

worldview (Oetting & Beauvais, 1990). However, as seen in the concept of culture clash 

discussed in Chapter Two, European cultural knowledge and practice alone is not a barrier to the 

CJS for Indigenous peoples. As Elder Black Water (2009, p. 6) states, “We are put to the test 

with obstacles. ... In order to survive we have often adapted to the ways of the white man. ... We 

have adapted some norms that are negative – i.e., we are killing ourselves and each other.”    

Cultural renewal through an Indigenous form resilience or what Hallett et al. (2007) call 

‘spiritual self-continuity’ may be able to reduce the risk of self-harm and destructive behaviors 

by up to 85% (see also Hunter, 1999). On the other hand, risk increases when Indigenous 

communities lack the cultural means to resilience, including community control over service 

delivery (health, education, child protection, policing), a degree of self-governance and self-

determination, secure access to traditional land, access to restorative justice systems, and a way 

to preserve cultural traditions and artifacts (Hallett et al., 2007; Kirmayer, Brass et al., 2000). 

Communities without the social and/or cultural means to thrive and survive also pose risk for 

Indigenous peoples leading to substance use disorder, violence, and criminal offending which 

can become normative practices in meeting individual needs (see Andrews et al., 2004; Ward, 

2002). These types of social outcomes are impacting the worldview and behaviours of multiple 

generations. As Chief Justice Yazzie (2005, p. 1) of the Navajo Nations suggests, an offender is, 

… someone who shows little regard for right relationships. That person has little respect 

for others. Navajos say of such a person, ‘He acts as if he has no relatives.’ So, what do 

you do when someone acts as if they have no relatives?  You bring in the relatives! 
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2.5 Theories of Overrepresentation  

As outlined in Chapter One, overrepresentation is a nation-wide issue. Custody rates for 

Indigenous offenders have continued to increase steadily since 2001 (Zinger, 2020). According 

to the OCI (OCI, 2018b), while Indigenous people currently represent only 5% of the population, 

incarceration rates in federal institutions rose to 28% of the total inmate population in 2017-18, 

up from 20% in 2008-2009. By January 2020, incarceration rates had reached the all-time high 

of 30% (Zinger, 2020). As Zinger (2020) suggests, this imbalance is also evident in incarceration 

rates for Indigenous women which also continue to worsen. Since 2008, custody rates have 

increased by 60% and as of 2018, 40% of incarcerated women in Canada were Indigenous (OCI, 

2018b). As Zinger (2020) notes in his most recent OCI report, Indigenous offenders are 

experiencing consistently poorer correctional outcomes. They are more likely to be classified as 

maximum security, more likely to be involved in self-injury or use of force incidents especially 

among women with serious mental health issues and are less likely to be granted conditional 

release. Indigenous offenders are also more likely to reoffend and be returned to custody. An 

interesting finding of the 2019-2020 OCI report (Zinger, 2020), is that federal correctional 

institutions may be contributing to the overrepresentation problem. For Zinger (2020), the high 

recidivism and return to custody rates represent shortcomings in the system in preparing 

Indigenous offenders for release. This problem is exacerbated in the prairie region where 65% of 

Indigenous men reoffend and/or are returned to custody within five years of release. One 

recommendation was to account for circumstances and social histories. In 1996, the RCAP 

(Government of Canada, 1995) was released and proposed three theories to explain the 

overrepresentation of Indigenous peoples in the criminal justice system along these lines. These 

theories include colonialism, socio-economic, and culture clash.  
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2.5.1 Colonization 

The RCAP identifies overrepresentation as a result of colonization and the failed 

agreements to coexist and share in the benefits from land and natural resources, as stipulated in 

historic peace and economic treaties (Government of Canada, 1995). Instead of creating a social 

order based on cooperation, attempts were made to control Indigenous lands and natural 

resources largely through legal mechanisms including the Indian Act, 1876 (Department of 

Justice, 2020; see also Commission on First Nations and Métis Peoples and Justice Reform, 

2004). According to the RCAP (Government of Canada, 1995), the colonial values that underline 

this law have contributed the most to overrepresentation, by impacting upon Indigenous peoples 

negatively when they come into contact with mainstream legal systems, practices, and policies 

(Department of Justice, 2021b). Additionally, the RCAP suggests that Indigenous peoples also 

come into contact with these systems more often and for longer periods of time than non-

Indigenous peoples due to their unique circumstances, social histories, and experiences with 

assimilation, leading to loss of culture (Government of Canada, 1996e). Assimilation involves a 

process of influencing and/or coercing a minority group to fit into a dominant group. In Canada, 

assimilation policies involved church-run residential schools and restrictive pass and reservation 

systems that contributed to collective intergenerational trauma and negative social determinants 

of health, as well as the ongoing marginalization of Indigenous peoples (CSC, 2021; Department 

of Justice, 2020). The purpose of these schools was to prevent parental or community 

involvement in the cultural, intellectual, and spiritual development of Indigenous children (TRC, 

2015). 

As the TRC (2015) states, Indigenous peoples lost their parenting skills through contact 

with the residential school system, which has created problems for future generations. 
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Involvement with child welfare system leading to substance use disorder among the children of 

residential school survivors has been observed by the OCI (2014) and is said to be linked to 

offending and overrepresentation because of family breakdown resulting from experiences with 

residential schools. These colonial institutions and the power structures and systems that arose on 

these lands have also profoundly affected Indigenous peoples’ mental health and life span 

(Kirmayer, Brass et al., 2000). Exposure to residential and industrial schools and the Sixties 

Scoop caused cultural alienation through the removal of Indigenous children from their families, 

and also eroded cultural ties (Department of Justice, 2020). This loss of cultural connection 

continues to contribute to mental health as well as cognitive problems, physical abuse, 

addictions, violence, family breakdown, and involvement with the CJS (Department of Justice, 

2021b). Colonialism has also led to the disempowerment and devaluation of Indigenous women 

through the transformation of existing systems in which women held significant power (TRC, 

2015). According to the National Inquiry into Missing and Murdered Indigenous Women and 

Girls Interim Report (2017), this devaluation has contributed to an increased use of violence 

against and by Indigenous women, which has led to accelerating incarceration rates among this 

group. These factors of colonization all contribute to the overrepresentation of Indigenous people 

in the criminal justice system (Department of Justice, 2020). 

2.5.2 Socioeconomic Marginalization 

The RCAP commissioners also made direct links between colonialism and 

socioeconomic marginalization (Department of Justice, 2021b). Beyond historical losses, 

colonial policies have resulted in a wide range of negative contemporary outcomes on individual, 

socioeconomic, and environmental levels involving several factors of health including income, 

education, social status and support, and barriers to health services (Allen et al., 2020; 
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Department of Justice, 2021b). In addition to mental health and substance use issues, poverty, 

homelessness, and past experiences of violence, trauma, and victimization, Indigenous offenders 

face several other factors that have contributed to overrepresentation, including intergenerational 

trauma, loss of culture and language, sociopolitical inequalities, and economic barriers (Allen et 

al., 2020; Department of Justice, 2020). Cultural detachment and discontinuity are manifesting in 

contemporary social problems that include family, inter-personal, and lateral violence, and 

antisocial behaviours leading to crime (Government of Canada, 1995; NAHO, 2006; Rudin, 

2005). Indigenous peoples receive lower pay, have a higher unemployment rate, and achieve 

lower levels of educational attainment than other social groups (Department of Justice, 2021b). 

There are also barriers to safe and affordable housing within this group (Department of Justice, 

2020). 

Physical health is another indicator of socioeconomic marginalization as seen in high and 

increasing rates and risks of certain diseases in Indigenous communities including TB, which has 

been linked to poverty and poor socioeconomic conditions (Department of Justice, 2021b). 

Suicide is another. Among Indigenous youth, suicide rates in 2017 were forty times higher than 

in non-Indigenous groups and have not decreased as observed in other populations (Department 

of Justice, 2021b). These conditions not only limit life and life chances but pose risk in the 

likelihood of offending (Martel et al., 2011). Socioeconomic marginalization is also observed 

among Indigenous offenders within criminal justice systems who are being assessed as high in 

risk and need in areas of employment, education, health, and housing (van Eijk, 2017). Social 

and economic marginality is also a structural issue that increases the likelihood of risk due to 

social and economic deprivation, which is linked to criminality. As the RCAP (Government of 

Canada, 1996a, p. 42) commissioners state, “there is no doubt in our minds that economic and 
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social deprivation is a major underlying cause of disproportionately high rates of criminality 

among Aboriginal people.” As Clark (2019) suggests, social and economic marginalization 

continue to contribute to the overrepresentation of Indigenous peoples in the CJS because there 

have been few improvements to the negative effects of socio-economic marginalization since the 

RCAP report was written. 

2.5.3 Culture Clash Theory 

 In addition to colonization and the socioeconomic factors discussed above, the ‘culture 

clash’ theory suggests overrepresentation occurs because of the differences between Indigenous 

and Western concepts of justice (Department of Justice, 2021b; Ermine et al., 2004; Ross, 1994; 

Rudin, 2005, 2007). Due to colonization and the transformation of Indigenous culture and 

society, Indigenous peoples have been alienated from their traditional justice systems. When 

Indigenous peoples are required to fit into the retributive Western system, overrepresentation 

occurs (Department of Justice, 2021b). As Clark (2019) suggests, many Indigenous peoples hold 

diverse worldviews that differ from non-Indigenous peoples in conceptualizations of justice. 

While Canadian state-sanctioned justice systems are standardized toward adversarial and 

punishment models (with the exception of some of the specialized courts such as the four Gladue 

courts in British Columbia, and Cree and mental health courts in Saskatchewan), Indigenous 

concepts of justice focus on the culturally relevant problem-solving methods of rehabilitation, 

healing, and harmony (Rudin, 2007). Clark (2019) outlines some of the differences between 

concepts of justice that have had negative consequences for Indigenous peoples who come 

before the courts, typically due to language barriers and problems in translating terms such as 

‘guilt’ and ‘innocence.’ Rudin (2007) also addresses some differences between Indigenous 
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peoples living in urban settings, who may not be as connected to culture and traditional ways in 

the same way that Indigenous peoples who live outside of the city might be.  

There are some similarities, however, in the goals of justice between cultures as seen in 

principles of deterrence, incapacitation for public safety, and rehabilitation (Department of 

Justice, 2021b). The problem is in the application and approach. While Indigenous models of 

justice involve the community and Elders in reintegration and the righting of wrongs and 

restoring of relationships between offender, victim, and community, justice is reflected in the 

state in the mainstream model, rather than with the victim (Rudin, 2007; Waldram, 2012). These 

are some of the differences between restorative and punitive systems that Rudin (2007) suggests, 

contribute to the overrepresentation of Indigenous peoples. In this framework, when Indigenous 

peoples are assimilated into an adversarial justice system with differing perceptions of crime, 

guilt, wrong-doing, punishment, peace-making, justice, and/or responsibility for the harms done, 

overrepresentation can become systemic (Rudin, 2005). 

We would perhaps then, expect the majority of Indigenous people before the courts and 

in corrections to be socialized to an Indigenous worldview. However, this is not the case for 

Indigenous offenders in Saskatchewan. When RCAP investigators visited Saskatchewan 

Penitentiary in the early 1990s, they found that many Indigenous inmates interviewed had “very 

little knowledge of Aboriginal traditions—the only worldview they [knew was] the Western 

worldview” (Rudin, 2005, p. 23). Waldram (1997) points out the irony of Indigenous inmates 

being introduced to Indigenous culture and spirituality while incarcerated in Western justice 

systems. While culture clash theory holds that very few people raised with Western (European) 

values come into conflict with the law (because of their internalization of, and conformity to 

prosocial norms, values, and beliefs resulting in a well-developed sense of cultural identity 
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including obedience to formal social norms), the Commission found that 95% of Indigenous 

inmates in Saskatchewan had been raised according to Western culture, outside of Indigenous 

families and communities of origin, and away from Indigenous sociocultural norms (Government 

of Canada, 1995). As such, the socialization and enculturation of Indigenous peoples to a 

worldview of Western (European) culture is not a protective factor, but a criminogenic need.  

2.5.4 Systemic Discrimination 

 Systemic discrimination against Indigenous people in the criminal justice system is also 

a serious problem (CSC, 2021). The term ‘systemic discrimination’ has been defined as the 

‘unintended use of a standard practice that creates an adverse impact upon on identifiable group’ 

(Aboriginal Justice Inquiry of Manitoba, 1991). In this way, problems with policing, the courts, 

and corrections that are thought to contribute to overrepresentation have been identified in 

inquiries and the Supreme Court starting with R v. Gladue (1999), which also acknowledged that 

widespread bias exists within the criminal justice system (Clark, 2019). Examples of this are said 

to include negative stereotypes and biases that lead to over and under policing, as well as 

targeting and profiling, which creates more contact with courts, questionability of worthiness as 

victims, lack of credibility as witnesses, and lack of support and assistance overall (CSC, 2021). 

Even when socioeconomic risk factors are accounted for, having Indigenous ancestry is said to 

be highly associated with incarceration (Reading & de Leeuw, 2014).  

As recent OCI annual and special reports demonstrate, Indigenous peoples face inequities 

while in custody as well, which may be affecting correctional performance (OCI, 2007, 2013, 

2014, 2018a, 2018b, 2020). Indigenous peoples are also thought to be denied bail more often or 

have stricter conditions imposed than non-Indigenous peoples, experience longer periods of pre-

trial detention and remand, and more strict conditions for release, which are prohibitive due to 
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the socioeconomic factors described above (Clark, 2019; CSC, 2021). According to the OCI 

(2014), federally sentenced Indigenous peoples tend to be younger, less educated, and more 

likely to present a history of substance use, addictions, and other mental health concerns. 

Indigenous peoples are more likely to be gang-affiliated, serving a sentence for violence, 

designated as maximum security, and be more likely to be kept at higher security institutions 

(Clark, 2019; OCI, 2014). Indigenous peoples are more likely to be overinvolved in use of force 

or other security incidents and spend disproportionate amounts of time in segregation (Clark, 

2019). Indigenous inmates are more likely to engage in self-harm (CSC, 2021).  

Indigenous peoples are less likely to be sentenced to community supervision than non-

Indigenous groups (Clark, 2019; CSC, 2021). Indigenous peoples stay longer in prison before 

first release, and serve more of their sentences (OCI, 2014). They are more likely to be denied 

parole, revoked, and returned to prison (OCI, 2014). Of all minority and diversity groups, 

Indigenous people are the most adversely affected by systemic discrimination in the criminal 

justice system in these contexts (Rudin, 2007). As Clark (2019) asserts and as seen above, 

systemic discrimination in the Canadian criminal justice system has contributed to 

overrepresentation in many ways. 

2.5.5 Determinants of Overrepresentation in New Zealand and Australia 

 Indigenous peoples are also seen to be disproportionately overrepresented in the criminal 

justice systems of New Zealand and Australia. The Māori are the Indigenous peoples of New 

Zealand who experience overrepresentation at every step of the CJS for a variety of reasons 

similar to those of Indigenous Canadians, including institutional bias and amplification 

(Government of New Zealand, 2020a). As of 2021, Māori peoples represent 15% of the 

population, but 52.7% of the prison population, 43% of police apprehensions, increases in 
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violent offending (from 40% in 2006), and a high risk of homicide and dangerous assault with 

incremental increases in these offences since 1999 (Coebergh et al., 1999, 2001; Marie, 2010; 

New Zealand Department of Corrections, 2005). Historical and systemic cultural domination is 

at the fore of the factors of overrepresentation due to experiences with the colonial erosion of 

traditional culture, widespread poverty as a prevailing consequence of restricted access to 

political, economic, and cultural resources (New Zealand Department of Corrections, 2005; 

Government of New Zealand, 2020a; Marie, 2010). As a result, Māori are twice as likely to be 

victimized by violent crime (Government of New Zealand, 2020b, 2021). Offending among 

Māori typically begins between the ages of 12 and 16 (Marie, 2010; New Zealand Department of 

Corrections, 2005, 2005-6, 2007, 2008; Government of New Zealand, 2020b; 2021). However, it 

is very important to note in the context of this study, that - as in the case of Indigenous peoples in 

Canada - the majority of Māori peoples - 95.4% of Māori over age 17 - do not offend (Marie, 

2010; Government of New Zealand, 2021). In fact, first offence and recidivism rates for Māori 

offenders born after 1990 are decreasing (Maniapopo, 2021). 

A further explanation exists in New Zealand pertaining to the interaction between justice 

system bias and amplification, and early life environmental influences (New Zealand Department 

of Corrections, 2007). Systemic discrimination and ethnic bias within official agencies (and 

society in general) including policing, profiling, and apprehension, court prosecutions and 

convictions, sentencing, reconviction, and correctional institutions result in harsher consequences 

and an accumulation of Māori within the system (New Zealand department of Corrections, 

2007). Tauri (2005) also identifies the alienation of Māori peoples in the monocultural justice 

system of New Zealand as a contributing factor due to similar aspects of culture clash theory 

described above. A range of developmental and early-age risk factors have also been identified 
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relating to childhood exposure to adverse social, economic, family, and environmental conditions 

that can lead to adult offending. These conditions include family histories of instability, violence, 

conflict, and harsh punishment; poor educational attainment; and individual characteristics 

including neurological development, psychological temperament, and the emergence of 

developmental disorders including antisocial behaviour and substance use/abuse (New Zealand 

Department of Corrections, 2007). In New Zealand, these explanations interact. For example, 

early exposure to adversity may predispose any individual to offending behaviours, which may 

increase the risk of contact with police. The risk of police contacts increases though for Māori 

peoples, because of discrimination, bias, and alienation within the system, which has led to 

ethnic-based overrepresentation (New Zealand Department of Corrections, 2007).  

Indigenous Australians are identified as Aboriginal and Torres Strait Islander peoples 

from several hundred distinct cultural groups representing 3% of the population and 29% of the 

adult prison population, which has doubled since 1995 (Caucus & Unit, 2018). Similar social, 

economic, institutional, and structural factors have been identified there in addition colonial 

systems that contribute to overrepresentation. These factors include poverty, poor education 

outcomes, unemployment, lack of housing, family instability, violence, and sexual abuse, 

substance use disorder, poor mental health and cognitive impairments, involvement in foster 

care, and systemic racism caused by a legacy of colonialism and the disruption of culture and 

traditional ways of life that is still being felt today (Caucus & Unit, 2018). 

Initiatives have been created in both countries to address overrepresentation by meeting  

the needs of Indigenous peoples, but largely from Western actuarial risk assessment (ARA) 

perspective (Adams et al., 2014; Allan et al., 2019). In Australia, Aboriginal Justice Agreements 

have been established in collaboration with Aboriginal Justice Advisories to address the issue 
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and improve the overall experience of Indigenous peoples in the CJS (Gutierrez et al., 2018). 

Initiatives include indigenization of the CJS through staffing and culturally relevant correctional 

programming, however, as Gutierrez et al. (2018) suggest, programs are infrequently offered and 

are not always accessible. Furthermore, these programs were inadequate in addressing the unique 

effects of the risk/need factors of education, parenting, family violence, and substance use in 

Indigenous populations (Gutierrez et al., 2018). Shepherd (2015) and Shepherd et al. (2014) note 

the emergence of culturally specific literature in the last two decades including that of Homel et 

al. (1999), who suggest the risk/need factors of Indigenous Australians must be viewed through a 

lens of meta-factors. These meta-factors include Stolen Generations (the federally sanctioned 

forced removal of Indigenous children from their families comparable to the Sixties Scoop in 

Canada); socioeconomic dependence and reliance on the state; and institutional racism (Homel et 

al., 1999).  

Several culturally relevant healing, treatment, and intervention programs have been 

developed for this targe population. Programs focus on historical and culture-specific 

experiences of intergenerational trauma and loss of identity and culture caused by colonization 

through assimilation under Australian state control. Underlying factors of risk are also 

considered including high rates unemployment, substance abuse, and violence among Australian 

Indigenous populations (Shepherd, 2015). As Shepherd (2015) also states, there are protective 

factors within Australian Indigenous cultures including cultural resilience and a family bond that 

mitigates stress and violence with support, cohesion, and a strong Indigenous identity. Similar 

initiatives have also been developed for use in New Zealand, largely, as Shepherd (2015) 

suggests, as a result of Māori activism starting in the 1970’s. Client-centered and CBT initiatives 

are designed to be culturally relevant based on Māori ways of life (tikanga) aimed at restorative 
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justice, as determined through culture-specific criminogenic risk/need and protective factor 

assessments that will be discussed further in this Chapter.  

2.6 Criminogenic Risk/Need Factor Models 

 Criminogenic needs theory asserts that there are dynamic risk factors that can be changed 

once an offender’s needs are met, and once met, are associated with prosocial behaviours that 

reduce criminality and recidivism (Bonta, 2000). Prevalent in the CJS, criminogenic needs 

assessments including the LSI-R are seen as best practices in evidence-based research and a 

means of reducing recidivism (King et al., 2013). Gendreau et al. (1996) examined eighteen risk 

domains in their meta-analyses of predictors of adult recidivism, which were then collapsed into 

eight all-encompassing predictor domains including age/gender/race, criminal history, 

criminogenic needs, family factors, intellectual functioning, personal distress, socio-economic 

status, and social achievement. Of these, they found that criminal history/history of antisocial 

behavior, social achievement, age/gender/race, and family factors to be the most robust factors. 

Four risk assessment models have been considered in this regard. 

2.6.1 Risk-Need-Responsivity (RNR) Model 

The dynamic risk model focuses on eight central factors or ‘needs’ among offender 

populations (Andrews & Bonta, 1995, 2007; Andrews et al., 2004; Bonta, 2000; Bonta et al., 

1997; Bonta & Wormith, 2007; Gendreau & Andrews, 1990). The focus of RNR assessment is 

on what King et al. (2013) call ‘The Big Four’ major risk factors of anti-social cognition, 

companions, personality/temperament, and family/marital relations, and the ‘Lesser Four’ 

moderate risk factors of substance use disorder, employment, school, and leisure/recreation. 

Substance abusing behaviours and other mental health issues that lead to wilful crime appears to 

be a primary risk factor for Indigenous offenders in Saskatchewan in this regard (Kent-
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Wilkinson et al., 2012). The RNR model has been shown to be able to effectively identify and 

reduce these risks with culturally relevant programming (Gutierrez et al., 2013; Jones et al., 

2002; Public Safety Canada, 2013). However, because this model is applied universally, it is not 

designed to address culture-specific risk factors - like the loss of cultural identity - as a major, 

moderate, or minor criminogenic need (Gutierrez, 2018; Gutierrez et al., 2013).  

Waldram (2012) points this out through the term ‘habilitation’ that refers to a process of 

making offenders safe to be among us largely through treatment with cognitive behavioural 

therapies (CBT). Waldram argues that there is a main narrative within the CBT framework, 

suggesting that inmates make bad choices due to defective mental processing. While there may 

be other contributing factors including intoxication, inmates adopt the main narrative coined 

“hound pound’ in order to be evaluated and treated. As Gutierrez (2018) asserts along this line, 

while current risk assessments attempt to assess the right themes of risk/need, they may be 

asking the wrong questions due to a lack of understanding of the risk/need issues in Indigenous 

contexts. For example, there are group-level differences in the effects of trauma, discrimination, 

victimization, violence, and substance use that may create different criminogenic risk/need 

factors for Indigenous peoples (Gutierrez, 2018; Gutierrez et al., 2018). 

As criminogenic risk literatures suggest, loss of cultural identity is an Indigenous 

offender-specific risk factor among “countless Aboriginal offenders [who] were raised without 

access to Indigenous languages, cultures, teachings and ceremonies” (Martel et al., 2011, p. 242; 

see also Ellerby & MacPherson, 2002; Heckbert & Turkington 2001). As Martel et al. (2011, p. 

243) point out, “cultural and identity loss are seen not only as the root problem by Aboriginal 

communities, but they are also at the heart of correctional organizations’ vision of culture as 

treatment whereby healing is said to begin through cultural education and identity 
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(re)appropriation.” Furthermore, the responsivity principle suggests that interventions will be 

most effective when matched to offender culture (Bonta, 2000; King et al., 2013; Wong & 

Parhar, 2007). As such, there are culture-specific risk factors that must be assessed including 

deculturation and acculturation stress; separation from land, family, and culture; loss of identity; 

discrimination; sexual abuse; and post-release supports (Jones et al., 2002). Furthermore, a 

current critique exists in the use of RNR with Indigenous offenders in conceptualizing identity as 

a risk factor at the onset of assessment. However, culture becomes a protective factor “after 

sufficient contact with traditional Aboriginal symbols and identity markers while under 

correctional care” (Martel et al., 2011, p. 242). The gist of this critique is that Indigenous identity 

is being  

constructed wholesale, as a single, all-encompassing object in which traditional—and 

susceptibly stigmatized—identity markers of Aboriginal cultures (such as sweat lodges, 

medicine pouches, and sweet grass) occupy a sizable portion. Aboriginal programmes, 

then, confer a certain traditionalism to a homogeneous Aboriginality promoted by 

[correctional authorities and practitioners]’ (Martel & Brassard, 2008, p. 344).  

As Martel et al. (2011, p. 243) further suggest, this is a “master narrative [that] renders difficult 

the legitimation of alternative standpoints towards Aboriginal self-identification or those in line 

with contemporary realities (e.g., increasing urbanization, homelessness).” Of further concern is 

the idea that ‘Indigenous culture’ is being socially constructed and standardized more and more 

by non-Indigenous people. This is problematic for Indigenous stakeholders because “this policy 

has engendered a notable loss of power and ascendancy over the contents of Aboriginal 

programming as well as over the definition of what Aboriginal culture is (or is not)” as Martel et 
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al. (2011, p. 243) point out. As an Indigenous correctional programming officer suggests, “you 

don’t become Aboriginal, you live it” (Martel et al., 2011, p. 243). 

As discussed previously, during my literature review I learned that a majority of 

incarcerated Indigenous offenders in the Prairie region have been observed to be socialized to a 

Western worldview of justice with its focus on individual rights, roles, obligations, 

responsibilities, morality, sanctions, and punishment (Government of Canada, 1995; Rudin, 

2005). Not only are Indigenous offenders found to be engaging with a worldview that is not 

aligned with their culture and heritage, deculturation of their Indigenous worldviews has 

occurred as a result of assimilation, where “communities have been generally plagued by 

poverty, under-education, and under-employment, [hardships that] expose these communities to 

being described as intrinsically criminogenic” (Martel et al., 2011, p. 40). Furthermore, the 

intensity of this marginalization makes Indigenous offenders “more likely to score higher on risk 

assessments than non-Aboriginal offenders” (Martel et al., 2011, p. 40; Rugge, 2006). As a 

result, Indigenous offenders tend to be overrepresented amidst risk markers said to contribute to 

criminal behaviour (Hannah-Moffat, 1999; Rugge 2006). As Martel et al. (2011, pp. 40–41) 

suggest, 

… if criminogenic needs are to be addressed by correctional organizations in order to 

reduce offenders’ risk of recidivism and if the lack of cultural (read traditional) identity 

and group membership are seen as dynamic risk factors, then Aboriginal offenders’ lack 

of cultural identity and group membership become criminogenic needs to be addressed. 

Until such time as Indigenous restorative justice systems are made possible along the lines of 

what is being proposed by the First Nations Justice Strategy in British Columbia (BC First 

Nations Justice Council, 2021), it is imperative that we consider culture-specific risk and 
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protective factors in forensic programming and assessments, as ways to meet offenders’ cultural 

needs which can reduce risk and recidivism (Fleming & Ledogar, 2008a, 2008b; Rudin, 2005; 

Smith, 1999). 

2.6.2 Culture-specific Risk: Māori Culture-related Needs (MaCRNs) 

Several culturally relevant initiatives have been developed for use in the New Zealand 

CJS to explore aspects of Māori cultural well-being as motivation to reduce offending (New 

Zealand Department of Corrections, 2005; 2005-6). The MaCRNs assessment tool was created to 

meet the diverse needs of Māori offenders who were previously being assessed by standardized 

Level of Service Inventory Revised (LSI-R) (Coebergh et al., 1999, 2001). While the LSI-R has 

been used across cultures to effectively identify factors of offending including previous history, 

incarceration, and substance use disorder as previously discussed (Andrews & Bonta, 2007; 

Bonta et al., 1997; Gendreau et al., 1996), it showed a reduced effectiveness when used in 

assessing Māori peoples (Coebergh et al., 1999, 2001; Jones et al., 2002). The MaCRNs is an 

assessment that represents a significant component of a Criminogenic Needs Index (CNI) and 

was created in response to perceived limitations of the LSI-R in measuring potential 

criminogenic needs uniquely related to Māori offenders (Coebergh et al., 1999, 2001).  

The New Zealand CNI draws on cognitive behavioural theory as a method of assessing 

problem behaviour in terms of what is going on in the thoughts, actions, feelings, and physiology 

of offenders in the day before and during the offending period, and in the six months preceding it 

(Coebergh et al., 1999, 2001). This information is then used to create an ‘offence chain’ from 

which evidence of criminogenic needs is drawn. Offending period criminogenic needs include: 

offence related emotions and cognitions; violence propensity (which also is subcategorized to 

include anger and other emotions); criminal associates; relationships; risk-taking and arousal, 
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impulsivity; gambling; alcohol and drug use; and psychiatric, organic, and sex offending 

disorders as diagnosed by a specialist (Coebergh et al., 1999, 2001). In the pre-disposing phase, 

the offender’s personal, social and/or occupational functioning is assessed to in terms of factors 

affecting chronic or temporary behaviour patterns that contribute to the development of needs 

that pre-dispose offenders to criminal behaviour including emotions; offence-related cognition; 

violence propensity; criminal associates; relationships; risk taking arousal; impulsivity’ 

gambling; lifestyle balance; alcohol and drug use (with subcategories that identify concomitant 

substance use disorder); and psychiatric, organic, and sex offending disorders, as diagnosed by a 

specialist (Coebergh et al., 1999, 2001). Once a need is identified, it is assessed for severity as a 

precursor for the development of a relapse prevention program based on self-management by 

offenders who can understand the program and are motivated to participate. 

 The MaCRNs assessment tool was implemented as a pilot program in New Zealand in 

1999 by the Queensland Government Department of Corrective Services, whose research 

identified Māori offenders as having specific risk factors, in addition to generic offending needs 

(Coebergh et al., 1999, 2001). These factors were then incorporated into standardized 

risk/assessment tools in order to address their offending behaviours (Coebergh et al., 1999, 

2001). One aim of MaCRNs is to identify distortion of culture as a risk factor of offending. 

Another aim is the building of positive perceptions of Māori culture, identity, and connections 

with traditional Māori norms, values, and beliefs as pathways to reducing reoffending among this 

cohort (New Zealand Department of Corrections, 2005). A foundational concept of MaCRNs is 

that Māori and ‘Pakeha’ (non-Indigenous) offenders belong to distinct cultural entities and as 

such, have been shaped by unique cultural needs, and certain forces and factors that predispose 

certain individuals to commit crime (Coebergh et al., 1999, 2001; Jackson, 1987; Marie, 2010). 



 

 

73 

 

A ‘Tikanga’ (Māori culture) approach to correctional ‘Kaupapa’ (policy) was thus adopted to 

focus on three specific areas: the fostering of a positive cultural identity; creating an environment 

to enable offenders to feel good about being Māori; and promoting ‘Whakawhanaungatanga’ 

(good relationships with others) (Coebergh et al., 1999, 2001; Moorfield, 2003; Napia, 1994). 

 Four MaCRNs were initially identified and outlined by Coebergh et al. (1999, 2001). 

They include promotion and enhancement of a positive pro-social Māori cultural identity; the 

development of positive coping skills to deal with cultural tensions caused by colonization 

including adaptive strategies toward overcoming existing barriers to equal access to political, 

cultural, and economic resources; development of an appreciation of the collective nature of 

Māori culture and the importance of ‘Whanau’ (family, extended family, friends) in Māori  life 

(as opposed to the ‘stand alone’ individualistic worldview of Pakeha peoples); and the formation 

of prosocial ‘Whanaungatanga’ or ‘Whakawhanaunga’ (good relationships among family, 

extended family, and friends or community) as a source of belonging and collective 

responsibility (Coebergh et al., 1999, 2001; Moorfield, 2003; Mulholland & McIntosh, 2011; 

New Zealand Department of Corrections, 2005). Cultural tension, cultural beliefs of family, and 

relationships with one’s cultural community are three additional MaCRNs that are measured by 

the New Zealand CNI as offending period criminogenic needs. Cultural identity is automatically 

assessed as a pre-disposing criminogenic need when an offender does not identify as Māori but 

has Māori ancestry. The offender’s relationship with cultural community is automatically 

assessed when an offender has indicated gang affiliation where the gang represents ‘family’ in 

the pre-disposing period (Coebergh et al., 1999, 2001). These MaCRNs were assessed for 

effectiveness in 2003 and has since been seen as a reliable screening tool (once cultural capacity 
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and diligence in staff training and use of the instrument was undergone between 2005-2006) 

(New Zealand Department of Corrections, 2005).   

With this literature in mind, it is very important to consider culturally relevant tools for 

use in Saskatchewan. However, while these initiatives are seen as innovative responses to the 

overrepresentation of Māori in the New Zealand CJS, a critical challenge was made by Māori  

stakeholders who saw MaCRNs as being disadvantageous to Māori offenders because of 

conceptualizations of Māori culture and Māori family norms as criminogenic risk/needs and 

determinants of crime (Coebergh et al., 1999, 2001). It was also thought that the outcome of the 

assessment of ‘being Māori’ had a negative impact on sentencing. The tool failed to 

acknowledge its applicability to other ethno-cultural groups, and it prejudiced Māori offenders in 

contravention of national Treaty principles (New Zealand Department of Corrections, 2005; 

Waitangi Tribunal, 2005). While the presiding committee was unable to find evidence of 

prejudice in its use with Māori offenders, recommendations were made for consultation with 

Māori stakeholders regarding the potential of MaCRNs for use as a strategic response to Māori 

needs, and toward the goal of “reducing offending by all sections of New Zealand society” 

(Waitangi Tribunal, 2005, p. 153). 

2.7 Strengths-based Criminogenic Risk/Need and Protective Factor Models 

While risk factors are characteristics that precede a higher likelihood of offending at 

biological, psychological, family, community, and cultural levels, protective factors are variables 

that can protect an individual against the effect of environmental stressors that can lead to crime. 

They can also prevent the development of antisocial behavior and decrease the likelihood of 

criminal behavior. The result is an increase in the likelihood of prosocial functioning (de Vries 

Robbé & Willis, 2017). As de Vries Robbé and Willis (2017) suggest, there are many factors that 
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influence a person’s behaviour and make them either vulnerable or resilient to the effects of the 

environment and external influences, issues, and events. Protective factors result from positive 

collective characteristics or cultural strengths and can reduce the impact of a risk factor on 

offending.  

Cultural connection is a primary factor among 40 protective cultural components that are 

identified as having a positive effect on mental health (Barnao et al., 2016; Petrasek-MacDonald 

et al., 2013). These protective factors include traditional knowledge practices and engagement 

toward meaningful life based on connection, obligation, and responsibility to the land, history, 

and language at the individual, family, and community levels (Petrasek-MacDonald et al., 2013). 

In the process of enculturation, knowledge is disseminated by strong role models through 

teachings about the laws of the land, and the importance of family and community engagement 

(Petrasek-MacDonald et al., 2013; Tait, 2008). In a Cree context, this includes a physical and 

spiritual reconnection to the land as a primary source of individual, familial, and community 

strength and resilience (McAdam Sasyewahum, 2015; Petrasek-MacDonald et al., 2013).  In the 

Canadian CSC, a number of healing techniques including the sweat lodge, sacred pipe, and 

tobacco and medicine offerings are offered as ‘spiritual therapies’ and interventions to meet this 

need (Waldram, 1997). 

 Several strengths-based and harm reduction initiatives have already been undertaken 

along these lines since the release of the RCAP in 1995, including the ‘indigenization’ of the CJS 

recommended by Indigenous stakeholders to make correctional programming more relevant to 

incarcerated Indigenous peoples (Government of Canada, 1995; Martel et al., 2011; Rudin, 2005; 

Rugge, 2006). Another innovation is to ensure cultural awareness, sensitivity, capacity, humility, 

and safety among staff of justice institutions and courts, correctional, and health services to 
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better respond to the backgrounds, identities, and concerns of the Indigenous peoples they serve 

(Clark, 2019). Other innovations include mandatory court assessments as a result of R v. Gladue 

(1999) (and R v. Ipeelee, 2012) courts, principles, and protocols to examine the relevance of the 

offender’s social history as well as any negative external socio-cultural, systemic, or structural 

forces including racism and injustice on his or her offending (see Brach & Fraser, 2000; 

Kirmayer, 2012). Evidence-based research also suggests that cultural experiences are important 

in the formation of Indigenous identity, which is also important to desistance (Deane et al., 2007; 

Howell, 2016). Efforts to address mental health issues are also required, as Wexler et al. (2015) 

suggest in their study on the relevance of community development and culturally relevant 

approaches to crime prevention. While such initiatives are necessary in “recognizing the unique 

issues facing Aboriginal people enmeshed in [the criminal justice] system” (Government of 

Canada, 1995, p. 93), steps also need to be taken to reduce involvement of Indigenous peoples in 

crime and the CJS in the first place (TRC, 2015).   

As de Vries Robbé and Willis (2017) state, protective factors are also considered in the 

assessment of risk on several domains including family, school, peer, community, biology, and 

personality (Lösel & Farrington, 2012). Protective factors are variables that either reduce or 

buffer risk and decrease the likelihood of criminal behaviour (Rogers, 2000; Rugge, 2006). They 

create individual barriers against the effects of stressors and the development of antisocial 

behaviours and increase the likelihood of prosocial functioning. Protective factors are also 

indicated by the absence of risk factors (Lodewijks et al., 2010). Hoge et al. (1996) and Rennie 

and Dolan (2010) found that as the number of protective factors present increased, recidivism 

and reoffending decreased.  
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Currently, there are several assessments that explore protective factors in the provision of 

intervention. The Structured Assessment of Violence Risk in Youth (‘SAVRY’) is a violence 

risk assessment tool that provides operational definitions of six dynamic protective factors, 

including prosocial involvement, strong social support, attachments and bonds, positive attitudes 

towards intervention and authority, strong commitment to school, and resilient personality traits 

(Borum et al., 2021). The Structured Assessment of Protective Factors (‘SAPROF’) is a violence 

assessment tool that measures seventeen protective factors. A protective factor in this model is 

defined by de Vogel et al. (2009, p. 25) as “any characteristic of a person, his/her environment or 

situation which reduces the risk of future behavior. There are fifteen dynamic factors that include 

empathy, coping, self-control, work, leisure, financial management, motivation for treatment, 

attitudes toward authority, life goals, medication, social network, intimate relationships, 

professional care, living circumstances, and external control (de Ruiter & Nicholls, 2011; de 

Vogel & Nicholls, 2016; de Vogel et al., 2009; de Vries Robbé et al., 2020). The youth version 

(Bhanwer, 2016; de Vries Robbé et al., 2015) is designed to focus on adolescent strength and 

positive development, and includes relational and resilience items (perseverance, peers, and 

parents). While the SAPROF and SAPROF-YV are designed specifically to assess protective 

factors against violent recidivism, the focus on violent crime has resulted in little understanding 

of anything else including the relationship between protective factors and nonviolent recidivism.  

The literature highlights some general social, cognitive, and cultural protective factors of 

significance, and the following are said to have the most empirical and conceptual support: social 

factors including accommodations and housing (Ullrich & Coid, 2011), and other social support 

upon release (Hoge et al., 1996; Lodewijks et al., 2010; Ullrich & Coid, 2011); cognitive factors 

of emotional support (Lodewijks et al., 2010; Rennie & Dolan, 2010; Ullrich & Coid, 2011), 
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positive attitudes toward intervention (Lodewijks et al., 2010; Rennie & Dolan, 2010), and 

adaptive coping and prosocial problem solving skills (Lodewijks et al., 2010; Rennie & Dolan, 

2010); and cultural factors of spirituality and religious activity (Baier & Wright, 2001; Duwe & 

King, 2012; Pearce et al., 2003; Rogers, 2000; Ullrich & Coid, 2011), and leisure time (Hoge et 

al., 1996; Ullrich & Coid, 2011). 

2.7.1 The Good Lives Model (GLM) 

The GLM is a strengths-based criminogenic needs model developed in New Zealand by 

Ward (2002; see also Barnao et al., 2016; Prescott, 2013; Ward, 2002; Ward & Stewart, 2003; 

Ward & Brown, 2006). It is a rehabilitative and harm reduction framework aimed at enhancing 

personal fulfillment to reduce criminogenic risk. The theory that frames this model suggests that 

all humans seek out goods in order to meet their needs, the form and function of which are 

reflected in their worldview based on cultural norms, values, and beliefs. The GLM suggests that 

families and communities have primary responsibilities in giving members the tools they need to 

make their way in the world and that criminal behaviour occurs when individuals have not been 

shown these tools, have been inadequately socialized in their use, do not have the means to use 

them, and/or are using maladaptive strategies to achieve outcomes (Ward & Stewart, 2003).  

The focus of GLM is on the development of socially just, person-centered correctional 

interventions to help offenders satisfy their needs without harming others (Prescott, 2013; Ward 

& Brown, 2006). Rehabilitation in this model includes re-socializing offenders in the use of 

prosocial strategies and interventions with focus on reconnection to community and spiritual 

meaning and purpose in life (Ward & Brown, 2006). The aim is to promote the prosocial 

attainment of specific human needs that when met, enhance psychological well-being and reduce 

offending behaviours (Prescott, 2013; Ward & Brown, 2006). In this model, lack of cultural 
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competency and well-being are assessed as criminogenic needs and will be further explored in 

identifying themes in Chapter Five. 

2.7.2 The Cultural Agency Model of Criminal Behavior (CAMCB) 

The cultural agency-model of criminal behavior is a culture-sensitive and strengths-based 

perspective co-developed by Schmidt et al. (2021), including colleague Ward (2002), who 

designed the GLM. The CAMCB attempts to explain offending as a result of psychological 

processes that underpin criminal behaviour in various cultural contexts. The CAMCB suggests 

that ‘styles of agency’ arise in a cultural milieu and vary in the pursuit of goals because of the 

influence of cultural traits on individual experiences. Here, agency is conceptualized through a 

cultural lens whereby an individual’s cultural traits are considered as an outcome of group 

membership, cultural roots, sociocultural learning, self concept, and worldview in interactive 

(social), institutional, economic, and historical contexts. Mental imprints are the resulting 

knowledge networks and cognitive structures that are formed by individual experiences that 

routinely influence behaviour (Schmidt et al., 2021). An individual’s mental imprint also informs 

the way that they see themselves and the world as a result of internal and external cues. This 

occurs in an agency sequence, as the individual perceives and encodes a cue, interprets it, and 

plans how to deal with it either as a goal to set or a problem to solve. The individual then enacts 

the plan and reflects upon its successes or failures, based on internal and external feedback in a 

cultural context.  

Various individual styles of agency arise as a result and contain elements of functionality, 

adaptivity, and normativity that impact on individual behavior in the process of goal attainment 

(Schmidt et al., 2021). Within this process, criminal behaviour is defined as an individual 

problem with an offender’s mental processing and imprint. Dynamic risks and protective factors 
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are thereby produced from the impact of cultural traits and individual experiences on mental 

processing and imprint. These factors can then be measured by assessing the influence of mental 

processing and imprint on psychological functioning and behaviour (individual style of agency) 

involved in the process of attaining goals (Schmidt et al., 2021). The aim of rehabilitation in this 

model is to work with the prosocial, adaptive, and healthy aspects of an offender’s mental 

imprint, while challenging the problematic ones, but in a culture-specific rather than universal 

ways. The CAMCB is relevant when examining participants’ styles of agency in the attainment 

of the eleven primary goods and goals as identified in the Good Lives Model above and will be 

further explored in identifying themes in Chapter Seven. 

2.7.3 Culture-specific Indigenous Models: Specialist Māori Cultural Assessment (SMCA) 

The history of the development of culture-specific criminogenic risk/needs models in 

New Zealand is interesting. Jackson (1987) developed the Tikanga Māori Culture-related Needs 

(MaCRNs) conceptual approach as a way to understand loss of culture as a criminogenic need. 

As Tauri and Webb (2012) suggest, Jackson’s culture-as-strength framework was cherry-picked 

by the justice system, ignoring key tikanga philosophical institutions in the process. Māori 

justice and cultural concepts were integrated into the current system much like we are seeing 

currently in Canada (Tauri, 1999). However, traditional Māori cultural institutions including 

marae (meeting houses) as sites for social harm reduction were excluded in the state’s design of 

community diversion and rehabilitative programmes, even though stakeholders like Tauri and 

Webb (2012) argued they were necessary elements of harm reduction in keeping with Māori 

restorative justice. More recently, New Zealand correctional officials have begun to understand 

the need for reform of criminogenic needs indexes (CNI), where Māori culture has been 

conceptualized as a risk factor (rather than loss of Māori culture or assimilation to Western 
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culture) [as identified by culture-clash theory]) (Coebergh et al., 1999, 2001; Government of 

New Zealand, 2020a; New Zealand Department of Corrections, 2005, 2005-6, 2007).  

Critical assessment and research from an Indigenous perspective has led to the creation of 

the MACRNs and SMCA assessment tools, Māori specialist therapeutic programming, a 

redesign of Indigenous offender management (IOM) programs, and the creation of rehabilitative 

interventions that include Māori consultation, implementation, and program delivery staff (see 

Government of New Zealand, 20202a; New Zealand Department of Corrections, 2005, 2005-6, 

2007, 2008; Waitangi Tribunal, 2005). Culture specific strengths-based correctional initiatives 

have been an ongoing part of New Zealand’s strategic plan for building meaningful partnerships 

with Māori peoples in conflict with the law. Key to this relationship is the provision of 

correctional services to Māori offenders in balance of ‘Kawanatanga’ (Māori self-government) 

and ‘Rangatiratanga’ (Māori self-determination) goals of Māori stakeholders (New Zealand 

Department of Corrections, 2005). The SMCA (New Zealand Department of Corrections, 2007, 

2008; New Zealand Department of Corrections 2005, 2005-6) was developed to provide more in-

depth cultural information about Māori offenders based on the principles of the Nga Tapa Wha 

Model of Well-being, as they apply to forensic assessment. While this tool responds to offender 

needs identified by MaCRNs, the SMCA is founded on Māori cultural perspectives, knowledge, 

and protocol, and is a way forward in increasing offender well-being through a holistic and anti-

oppressive approach. The SMCA aims to motivate Māori offenders to address their re-offending 

using Māori cultural knowledge and beliefs (Government of New Zealand, 2021a; New Zealand 

Department of Corrections 2005, 2005-6, 2007, 2008).  

As outlined by the New Zealand Department of Corrections (2005, 2005-6), application 

of the SMCA involves a discussion (a ‘Hui’) between the offender and a Māori Cultural 
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Assessor to identify the offender’s cultural strengths and needs. Discussions involve the 

assessment of the offender’s depth and breadth of personal relationships with their cultural 

community; knowledge of Māori cultural protocols and cultural values, and Te Reo Māori 

(language); Oranga Tangata (physical well-being of self and family); pride and comfort in Māori 

cultural identity; knowledge and practice of spiritual and religious concepts (‘Wairua’); and level 

of Mate Māori (tension and distress caused by cultural loss or other issues). The objectives of the 

discussions are to identify the extent of the offender’s link to his or her family and level of Māori 

cultural knowledge and practice; and to evaluate the offender’s sense of well-being as a Māori 

person in order to recommend cultural interventions to re-offending. The goal of SMCA is to 

help develop a sense of cultural pride and well-being as Māori through understanding of Māori 

culture and language, and support by connection to family and other tribal entities as a means of 

desistance and against offending (New Zealand Department of Corrections, 2005, 2005-6).    

Culturally relevant forensic services for Māori offenders also include therapeutic 

programming for high risk males that focus on harm to self and family through specially 

designed programs that involve members of the offender’s community; Māori culture programs 

for women that focus on reintegration of the offender to traditional cultural values, beliefs, and 

practices for use in everyday life; and the Whanau (Family) Involvement Plan (WIP) that seeks 

to enable an offender’s community in support of their member while s/he is in corrections from 

the earliest possible stage of offender management (Government of New Zealand, 2021a; New 

Zealand Department of Corrections 2005, 2005-6, 2007, 2008). WIP was also created to 

empower an offender’s family through healing and development initiatives that parallel offender 

programming (New Zealand Department of Corrections, 2005). In the SMCA model, Māori 

culture is not the risk factor: loss of Māori culture is. As Gutierrez (2018) demonstrates, 
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culturally relevant programs designed to meet the needs of Indigenous offenders in this way are 

more effective than generic programs at reducing reoffending behaviours. As Wormith et al. 

(2007) suggest, the CJS must generate evidence-based knowledge about how to meet a diversity 

in offender needs, rather than commit to a ‘one size fits all approach’ to the problem. As 

Gutierrez (2018) states, more in-depth analyses could tell us what is working in this regard, or 

not, and why.  

2.8 A Gap to Fill in the Correctional Literature 

As Hanson (2009) suggests, the next generation of assessment tools used in Canada 

should include culture-specific factors, including components of risk, and protection against risk. 

Concerns still exist in the use of standardized risk assessment measures on Indigenous 

populations that have been developed for, and normed on, non-Indigenous offender populations 

(Gutierrez, 2018; Gutierrez et al., 2016; Gutierrez et al., 2018; Lovatt, 2020; Rugge, 2006).  

2.8.1 Culture-Specific Criminogenic Risk/Needs 

As previously discussed, the LSI-R showed a reduced effectiveness when assessing 

Māori offenders in New Zealand. As Gutierrez et al. (2016) suggest, the accuracy of major risk 

factors and assessments scales in predicting recidivism is weaker for Indigenous offenders 

compared to non-Indigenous offenders in Canada. They hypothesize that there are unique risk 

factors for Indigenous offenders that are not being adequately identified in currents scales. 

Several of these factors are identified in general in the literature. For example, Heckbert and 

Turkington (2001), Government of Canada (1995), and Mann (2009) suggest that the effects of 

residential school and assimilation have caused cultural and spiritual isolation, and that this is a 

risk factor for many Indigenous offenders currently in the CJS. However, Heckbert and 

Turkington (2001) state that cultural and spiritual engagement play a significant role in healing 
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and successful reintegration. Heckbert and Turkington (2001) also propose that lack of identity 

and/or pride in heritage are risk factors. Loss of language has also been suggested as a risk factor 

by Ellerby and MacPherson (2002), LaPrairie (1996), and Mann (2009). However, very little 

research has been done to empirically test these assumptions (Gutierrez et al., 2013, 2016, 2018).  

Hannah-Moffitt and Maurutto (2003) assert that the socio-cultural and historical contexts 

of Indigenous peoples addressed in the theories of overrepresentation previously outlined, are not 

adequately being addressed in risk assessment tools. Specialized court systems including Cree 

court have been recommended as part of strengths-based, needs-based, and community-based 

correctional cultural programming that also include healing lodges, community corrections, and 

restorative justice models (Clark, 2019). These culture-specific courts exemplify a holistic 

approach to rehabilitation (Clark, 2019; Ferrazzi & Krupa, 2016; Gideon, 2013). As Gideon 

(2013) suggests, specific research on the culture specific risks and needs of Indigenous offenders 

is also necessary to understand and reduce offending (and overrepresentation) through 

correctional programming. Public Safety Canada (2013) echoes the urgency of this sentiment by 

suggesting that,  

Aboriginal offenders represent a culturally distinct segment of the Canadian population 

and yet, there has been no systematic exploration of the possible culturally specific risk 

factors. Correctional researchers are encouraged to undertake research in the area to 

improve our understanding of risk factors relevant to Aboriginal offenders (p. 2). 

As Rugge (2006) suggests, there are several questions that need to be investigated in this 

way. Firstly, there are risk assessments that predict well for Indigenous peoples, and the majority 

of risk factors are applicable to Indigenous offenders. However, research needs to be conducted 

as to what additional culture-specific risk factors for Indigenous offenders might look like. As 
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Lovatt (2020) adds, these concerns also apply to protective factors and assessments, and whether 

or not measurements using existing assessment tools is valid, specifically, measuring what they 

are designed to measure. Further, determination is needed as to whether or not the risk factors 

being identified in and conceptualized for non-Indigenous populations, are applicable to 

Indigenous offenders (Lovatt, 2020). Gutierrez (2018) explored several sociohistorical and 

structural risk factors that are unique to the experiences of Indigenous offenders in Canada, 

including a history of direct residential school experience and exposure to abuse and extreme 

poverty. Gutierrez (2018) then outlined twelve common themes as risk factors, some of which 

overlap the current literature, including employment/educational issues and substance abuse. 

Additionally, Gutierrez (2018) found some ‘culturally unique’ risk factors including cultural 

background, Indigenous identity, stability of upbringing, connection to community, family 

experience with residential school, history of exposure to abuse, and experience with 

discrimination.  

Gutierrez (2018) also identified some psychosocial factors including coping strategies 

and preparedness (to deal with things like discrimination), and views on justice. Additionally, 

Gutierrez (2018) highlights some potentially protective factors including connection to 

community, cultural pride in identity, and positive coping skills which have been identified 

previously in the literature as having cultural relevance (Ferrante, 2013; Shepherd, 2015). 

Specifically, having a strong identity rooted in strong community bonds enhances resilience and 

protects against the development of anti-social behaviour (Ferrante, 2013). Thus, an individual’s 

positive experiences with culture act as protective factors that can reduce risk (Rugge, 2006).  

2.8.2 Cree Culture-Specific Risk/Needs 
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As previously stated, Indigenous offenders are not a homogenous group with a universal 

set of cultural needs, beliefs, and practices, despite the fact that they are often grouped together 

in current research (Howell, 2016; Rugge, 2006). As Rugge (2006) suggests, diverse cultural 

worldviews often provide different outlooks. The impact of cultural generalization has not been 

lost on Elders working in corrections who try to mitigate its effect by bringing in more culturally 

relevant practices and medicines to core programs. William Head Institution, for example, is a 

minimum-security federal penitentiary located on Vancouver Island in Coast Salish Territory. 

The Elders are members of a local community who rely on the water, water teachings, and local 

medicines that they integrate as cultural teachings into programs. However, this institution 

houses offenders from all over Canada including Plains and Woodland Cree offenders from 

Saskatchewan who have different cultural backgrounds. It is up to the Elders to try to 

accommodate them in their teachings, but there are currently no culture-specific policies,  

assessments, or program interventions from which to draw from. Because culture plays a 

protective role in risk reduction, and protective factors play an important role in predicting and 

managing risk, culture-specific factors should be included in assessment, intervention, 

responsivity, and treatment planning (de Vries Robbé & Willis, 2017; Lodewijks et al., 2010).  

As the correctional literature suggest, Cree offenders are a large cohort in Prairie 

corrections with a high degree of culture-related criminogenic needs. Yet, empirical studies of 

loss of Cree culture as a risk factor, Cree cultural reintegration as an intervention or protective 

factor, or any discussion of the creation of formal specialist Cree cultural assessment tools like 

the MaCRNs or SMCA being used in New Zealand (Government of New Zealand, 2021a; New 

Zealand Department of Corrections 2005, 2005-6, 2007, 2008) are currently missing from 

Canadian forensic research (at time of this research). As Gutierrez (2018) states, very little 
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research has been done on the applicability of risk assessments to different cultural groups, even 

though an individual’s risk factors impact decision-making at all stages of the CJS. Instead, 

decades worth of research has been dedicated to understanding the criminogenic risk/needs of 

the general population, and formulating interventions based on those findings (Gutierrez, 2018). 

As such, Gutierrez (2018) states, our knowledge of culture-specific risk/need factors of offending 

is decades behind.  

Although loss of culture is being explored by Dell (2005, 2007, 2012) in addictions 

research on the relevance of Indigenous culture as an intervention for substance use disorder with 

local/Treaty 6 participants in addition to her colleagues (Dell & Beauchamp, 2008; Dell & 

Chalmers, 2011; Dell & Kilty, 2011; Dell & Lyons, 2007; Dell et al., 2009; Dell et al., 2010; 

Dell, Chalmers et al., 2011a; Dell, Seguin et al., 2011;  Dell et al., 2012; Dell et al., 2013; Dell et 

al., 2014), there is a general lack of specific knowledge in the literature on the loss of Cree 

culture as a criminogenic need. With Cree peoples overrepresented at all levels of the CSC and 

CJS, such an approach deserves urgent attention (Government of Canada, 2018; Public Safety 

Canada, 2013). However, as Gutierrez (2018) states, as of 2018, there has been no official 

response from the CSC with plans to validate existing tools, or to examine the need for culturally 

relevant formal assessments for Indigenous offenders beyond what has been developed for 

informal use in corrections, including the Yókw’tól Risk Management tool. As Lovatt (2020) 

suggests, if the creation of a formal assessment tool is necessary in this regard, development 

should also take place in consultation with Indigenous peoples, as the Yókw’tól tool was, in 

terms of how to best conceptualize culture-specific risks/needs and protective factors for the 

groups being assessed.  The relevance of loss of culture as culture-specific factors of risk/need 
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are demonstrated in participants’ ecomaps in Chapter Four, and discussed as emerging themes in 

Chapter Five, Six, and Seven, and collectively in Figure 12 (see Appendix L). 

2.8.3 Cree Culture-Specific Protective Factors 

While Indigenous peoples possess the same protective factors as non-Indigenous peoples 

do, it is likely that Cree culture and tradition may be able to provide additional levels of support, 

in this regard. Harris and McFarland (2000) also identified components of North American 

Indigenous cultures that may act as protective factors against offending behavior including 

spirituality, culture, family life and traditions, recreation and celebration, health and medicine, 

and education/jobs/life skills. According to Pridemore (2004), there are protective elements in 

North American Indigenous cultures and societies that can also inhibit the negative effects of risk 

factors and allow for prosocial development and successful functioning to occur. Primary among 

these factors are healthy families, a strong cultural identity, connection to tightly bound family 

and community networks, and engagement with cultural practices and beliefs. As Brook, Balka 

et al. (1998) and Brook, Whiteman et al. (1998) suggest, Indigenous culture works indirectly by 

strengthening families and communities as collectives. As Oetting and Beauvais (1989) suggest, 

it is by way of Indigenous social institutions that values are transmitted via collective forms of 

culture including ceremonies and rituals. 

As Swaim and colleagues (1993) suggest, family sanctions against antisocial behaviors 

including substance use are more influential than peer pressure on this behaviour. Positive 

affiliation with culture and decreased substance use is also correlated (Sanchez-Way & Johnson, 

2000). Cultural identity, including spiritual beliefs and values and connection to extended family 

and community can also help to minimize risk in behaviours including substance use disorder 

that can lead to crime (Pridemore, 2004). Cultural practices including song, dance, crafts, games, 
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and language can decrease boredom and increase self-esteem (Day, Blue et al., 1998; Day, 

Howells et al., 2003). Traditional healing practices and ceremonies such as sweat lodges, Elders, 

and talking circles can improve Indigenous self-identity and pride, which is directly related to 

decreased substance use (Nelson, 1999). Teaching the skills of hunting and gathering can also 

bring Indigenous peoples closer to the land, which can further help in the development of 

culturally specific problem-solving skills and techniques that also increase self-esteem 

(Pridemore, 2004). As May (1995) asserts, the importance of families and communities to the 

transmission and engagement with collective culture must be considered as a focus of forensic 

prevention, intervention, harm reduction, and rehabilitative strategies for reducing risk among 

Indigenous offenders. The importance of culture as a protective factor are demonstrated in 

participants’ ecomaps in Chapter Four, and discussed as emerging themes in Chapter Five, Six, 

and Seven, and collectively in Figure 12 (see Appendix L). 

2.9 Conclusion 

In this Chapter, I introduced the literatures that frame this study after a brief review of the 

colonial structures that were engaged in the processes of assimilation of Indigenous peoples in 

Canada. I also discussed the collective nature of Indigenous peoples’ culture that has enabled 

their resistance and survival in this regard. My search strategies and limitations were discussed, 

highlighting the theories of overrepresentation and the criminogenic needs framework that will 

guide my study. As discussed, this study draws largely on culture-specific risk/needs theory and 

assessments that were developed for use with Māori offenders in New Zealand, as well as Māori 

culture-specific protective factors that may reduce this risk of offending as well. I also identified 

a gap in the literature that my research proposes to fill in exploring Cree culture-specific 
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risk/needs and protective factors as a way to reduce offending within this group, and the 

overrepresentation of Indigenous peoples in general. 
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3. CHAPTER THREE: METHODOLOGY 

3.1 Introduction 

As suggested in the literature, Indigenous peoples have culture-specific criminogenic 

risks, needs, interventions, and protective factors that can be further explored, conceptualized, 

and included in future criminogenic risk/needs research. We can learn from the critical 

criminology and forensic literatures coming out of New Zealand, however, there are limitations 

in research on this topic area and approach in Canada (Gutierrez, 2018; Gutierrez et al., 2013, 

2016, 2018; Lovatt, 2020; Rugge, 2006; Shepherd, 2015; Shepherd et al., 2014; Wilson, 2001a, 

2001b, 2003, 2008). While the literature recommends the examination of culture-specific risk 

and protective factors, it barely mentions structural determinants of risk in this context.  

This Chapter outlines the research design and methodological and analytical frameworks 

that I used to explore structural and culture-specific factors of risk, and the relevance of culture 

as a protective factor against offending and involvement with the CJS as follows: 1) critical 

social theory through an anti-oppressive lens that queries the social order and structure, and the 

social locations of researcher and participants within it; 2) a constructivist and interpretivist 

approach that relies on participants meanings and views of the issues of risk and culture as a 

protective factor; and 3) a critical advocacy lens that values the experiences and opinions of 

participants and gives them a central voice with a view toward better access to culture-specific 

correctional services and policy change in the long run.  

While inductive are privileged, there are also deductive aspects of this research. 

Criminogenic needs theories were engaged through content analysis of the central risk/need 

factors so that culture specific elements could be identified, examined, and addressed if not 

evident in existing models from the standpoint of Indigenous peoples. This was done to address 
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existing theories, in the spirit of Waldram’s (2012) critique of CBT as the dominant paradigm in 

treatment intervention, and Hatala’s (2014) review of the classifications and assumptions of the 

Diagnostic and Statistical Manuel of Mental Disorders (DSM) for cultural relevance in southern 

Belize, which indicates that the DSM may be missing important factors among this cultural 

group. As Brass (2000) suggests, critical methods are in keeping with ethical and anti-oppressive 

strategies by assessing existing research in order to update, correct misinformation, and/or 

challenge ethnocentric interpretations. As Jackson (1987) suggests in the seminal criminogenic 

risk/needs literatures on Māori offending, loss of Māori tradition and culture are primary 

criminogenic needs for Māori offenders that when met may act as a form of resilience against 

further involvement with the CJS (see also Marie, 2010; Tauri & Webb, 2012). The relationship 

of structural and culture specific risk/need and protective factors to the experiences of Cree 

participants were explored with this in mind. Some common themes relating to culture-specific 

risk were identified by participants and are outlined in Chapter Five framed by existing models. 

This was done to demonstrate that, while existing criminogenic risk/needs theories have an 

important role to play in assessing certain risks and needs, they are not designed specifically for 

use with Cree peoples. As such, existing theories may be missing important factors of risk, need, 

and protection as identified by participants and outlined in Chapters Four and Six.  

While anti-oppressive frameworks typically challenge power structures and patterns of 

discrimination, they can also highlight the diversity and cultural strengths and strategies of 

participants. An important element of critical advocacy moves beyond mere documentation of 

oppression to a focus on cultural strengths, which in this case are the Cree cultural norms, 

beliefs, and practices identified by participants as protective factors against offending (see 

Ermine et al., 2004). A purpose in choosing a critical and anti-oppressive constructivist - 
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interpretivist framework is to elevate participants’ voices in the research process (Mertens, 

2009). At its core, this research design aims to highlight the role of participants as experts in 

producing and disseminating knowledge about their culture and experience (NAHO, 2006; 

2011). Findings that contribute to the existing literature in these ways are outlined in Chapters 

Five, Six, and Seven. 

3.2 Research Goals, Questions, and Philosophical Assumptions 

A goal of this research was to explore and conceptualize cultural loss as a risk/need factor 

of Indigenous offending in a culturally relevant way (see Ermine et al., 2004). My best efforts 

were made to choose a framework in keeping with Indigenous research methodologies. As such, 

relational accountability was practiced in this study by following the Four Rs of research 

(Kirkness & Barnhardt, 1991). First of all, relationships have been built and maintained with 

participants’ communities over many years. These relationships are respected and recognized as 

equal where participants’ Cree ways of knowing, traditions, and core beliefs are valued. Many 

protocols of Cree culture were observed during the research process including the offering of 

tobacco in exchange for sharing knowledge, and the engagement of Elders as supports for 

participants.  

Another goal was to identify culture-specific criminogenic risks, needs, interventions, 

and protective factors as outlined in Chapter Two (see Andrews & Bonta, 2007; Masten, 2001; 

Ward, 2002). This research is relevant to Cree peoples in terms of trying to address their 

overrepresentation in the CJS through culture-specific interventions. The methods aim to be 

reciprocal where participants are central to knowledge production. This study is also responsible 

in taking a critical stance in assessing the colonial power structures within the CJS that have 

historically contributed to overrepresentation. As Battiste (2006) suggests, research with 
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Indigenous peoples involves a challenge to existing knowledge in this way as well as 

reassessment of the primacy of scientific practice and single paradigmatic research. I attempt to 

do this through a critique of existing criminogenic needs based on the experiences of participants 

that often called these theories and instruments into question (see Ermine, 1995; Evans et al., 

2009). 

All elements of this research are committed to dialogue with Indigenous peoples 

including participants and their communities. The participants are eleven members of an 

extended Cree family. Cree advisors Ric and Rose Richardson were also involved in the 

production of this knowledge at its onset through consultation on various aspects including 

questionnaires and interview protocols (Denzin et al., 2008; Kincheloe & McLaren, 2011). I 

strived to undertake this research in culturally appropriate ways in keeping with established 

guidelines on ethical conduct for research involving Indigenous peoples and guided by protocols 

articulated by Ermine et al. (2004) including the concept of ethical space outlined below. This 

study also follows good qualitative research practices in general. Yadav (2021) outlines eight 

criteria in this regard: a worthy and timely topic; rich rigor involving a well-developed set of 

theoretical constructs; sincerity characterized by transparency and reflexivity; credibility marked 

by thick description and participant reflection; audience resonance through transferrable 

findings; contribution to the literature on culture-specific criminogenic needs theory; meaningful 

coherence in connecting the research question to the literature, findings, and interpretation; and 

the consideration of culturally specific ethics. Specifically, I endeavored to tailor my approach to 

explore the distinctive and culturally specific criminogenic risks, needs, and protective factors of 

participants with participants in this study. As such, the research process was collaborative and 

participatory in nature.  
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3.2.1 Research Questions  

This study explores the factors of risk/need and protective factors through experiences 

and opinions of participants in three contexts: 1) identity as a Cree person and engagement with 

Cree culture including the norms, values, beliefs, practices, expectations, and worldview that 

participants use to problem-solve and meet their physical and psychological needs; 2) the method 

of transmission of norms, values, beliefs, and practices from one generation to the next including 

social rules, roles, and relationships between members of the group, specifically, how Cree 

culture is learned; 3) the means of deculturation of learned norms, values, beliefs, and practices 

in terms of how Cree culture is lost including experiences with industrial or residential school, 

the Sixties Scoop, and/or informal and formal foster care placements by the courts, social 

services, and/or child protective services. Furthermore, I wanted to know if there is a relationship 

between loss of Cree culture and offending, and if culture-specific risk/need and protective 

factors exist.  

3.2.2 Qualitative Research as ‘Process’  

As Creswell (2007) states, interpretive qualitative research involves a process of 

understanding the social world and the phenomena being examined. In keeping with Indigenous 

custom and culture, this paradigm informed a holistic design in using a naturalistic, inductive, 

and emergent framework guided and informed by community members and participants’ 

experiences and worldview. A constructivist framework underlines participants’ unique 

experiences with culture from their point of view. My engagement with participants in this study 

followed certain protocols that challenged the types of ‘Whitestream social research’ (Grande, 

2004) that have historically tended to either objectify and dehumanize Indigenous peoples or 

appropriate their knowledge systems for personal and/or institutional gain (Smith, 1999). At the 
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core, an anti-oppressive research design aims to elevate participants to a central role in the 

production and dissemination of knowledge about the phenomenon being studied (NAHO, 

2006). This research process was shaped by participants who influenced my interpretation of the 

research problem, specifically the conceptualization of culture-specific risk/need and protective 

factors, including the structural determinants of cultural loss (see Creswell, 2007; Denzin, 2000; 

Huberman & Miles, 2000). As Kreuter and McLure (2004) suggest, public programs and 

services including the CJS can be customized to better meet the needs of members of Indigenous 

cultural groups through understanding of certain cultural characteristics. For example, 

criminogenic risk assessments are currently based largely on Western culture and the concepts of 

family, education, work, and leisure. As Jackson (1987) and Coebergh et al. (1999, 2001) 

suggest, this can lead to problematizing Indigenous culture as a risk factor. A focus of this study 

was to identify elements of Cree culture as strengths in meeting their needs in their communities.  

3.2.3 Complementary Philosophical Assumptions of Qualitative Research 

Creswell (2007) identifies several assumptions of a culturally appropriate empirical and 

interpretive framework for explaining reality that inform this study of culture and cultural loss 

from the standpoint of  people who have experienced it: 1) a critical lens that questions the 

nature of reality for Indigenous peoples engaged with the CJS with a focus on colonial structure 

and social history; 2) knowledge that queries and creates understanding through anti-oppressive 

research and relationship-building;3) axiology that embraces the role of cultural protocols and 

values of participants and investigators in shaping the research narrative and interpretation; and 

4) methodology that actively includes participants in the research process.  

3.2.4 Origins of the Current Study 
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This study originated from a conversation with one of the participating family heads in 

the summer of 2009. We had often talked about the problems facing urbanized youth, as we were 

both parents of teenagers at the time, and we were worried about crime and victimization, and 

the influence of gangs and drugs in our neighborhoods. Even though we come from diverse 

cultural backgrounds, we share some common concerns. On this occasion I was telling her that I 

had been accepted at York to do my PhD and would be moving my family to Ontario that 

summer for a few years if I could get my funding together. When she asked what I would be 

studying, I told her that it would likely be something to do with youth, crime, law, and culture. 

She asked me pointedly, “you can’t study that here?” Once I decided to stay in Saskatchewan, 

our conversations continued while I applied for admission and secured a supervisor in Dr. Kent-

Wilkinson, and student advisory committee (SAC). Our conversations continued during this time 

and expanded to include other family heads, my SAC, and community members about what this 

research would look like, including the design of questionnaires, the use of ecomaps, and the role 

of participants in the interpretations of major themes. Once my proposal and ethics were 

approved, the principal informants were confirmed by family heads and consulted for their 

interest in participating in the study.  

3.2.5 Culturally Appropriate Ontology: Critical Social Theory and the Perception of Reality in 

Research with Indigenous Peoples  

Indigenous worldviews diverge greatly from European conceptions of reality (Battiste & 

Henderson, 2000; Blaut, 1993; Gill, 2002; Henderson, 2000; Little Bear, 2000; Pichette et al., 

1999; Walker, 2004). While Indigenous peoples have distinctive perspectives and understandings 

of the world, colonial societies have long demanded that non-Anglo groups integrate and achieve 

their goals through Western cultural norms (including engagement with positivist-scientific 
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models in research and the community) (Hart, 2010). The intended outcome of this practice is 

cultivation of a dominant Eurocentric worldview, scientific paradigm, and the idea that Western 

perceptions of reality are superior to non-Western ways of knowing. Again, you can see this in 

mainstream risk/needs theories where adaptation to Western culture is a goal of intervention. 

Alternative cultural traditions and explanations of reality exist but are marginalized by 

perceptions of superiority of Western socio-cultural, economic, legal, and political norms, 

values, and institutions including empirical research (Blaut, 1993; Henderson, 2000; Minnich, 

1990). Indigenous knowledge has thus been suppressed and/or appropriated by ethnocentric, 

classist, patriarchal, and sometimes imperialist-racist worldviews (Amin, 1989; Baskin, 2006; 

Calabrese, 2008; Faith, 2008; Mawhiney, 1995; Smith, 1999; Weaver, 1997). 

As a result of dominant and positivist constructions of reality, social issues affecting 

Indigenous peoples are often seen as ‘individual’ problems that must be solved (Francis, 1992). 

Indigenous cultural groups are thereafter objectified and subjugated as ‘Others’ and 

epidemiological populations that need to be studied and ‘fixed’ (Freire, 1970; Said, 1978). 

Indigenous peoples have been classified according to correctional factors and medical ‘facts’ that 

necessitate rehabilitation of their behaviours by correctional and other professionals (Dell & 

Kilty, 2011; Ermine et al., 2004; Peacock, 1996). This process has been supported by 

ethnocentric institutions, rhetoric, and scholarship whereby Indigenous peoples are viewed under 

a ‘pathologizing lens’ (Ermine et al, 2004; see also Bishop, 1994, 1998; Peacock, 1996; Poupart 

et al., 2000; Sinclair, 2003). This practice is exacerbated in research on Indigenous peoples with 

addictions and mental disorders (Dell & Beauchamp, 2008).  

A shift in focus away from the individual and onto social structure through the lens of 

critical social theory has mitigated these outcomes to a great degree, as has emerging 
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Indigenization in academic, legal, and correctional institutions. However, forensic programming 

aimed at rehabilitation is still an institutional form of power and authority that is intrusive, 

judgmental, controlling, harmful, and thwarting to Indigenous peoples and their beliefs in 

restorative justice (Ermine et al., 2004). As Walker (2004) argues, the marginalization of 

culturally specific and holistic forms of Indigenous knowledge in the CJS is a remnant of 

colonization. These atomistic institutional practices are further maintained by a bulk of academic 

research that emphasizes the rehabilitation of individual behaviours that are deemed problematic 

and/or antisocial, including addictions and substance use disorder (Ermine et al., 2004). A 

common practice of research has been to conceptualize and construct reality according to a 

hierarchy of ethnocentric beliefs and categorizations in ways that do not align with holistic and 

restorative Indigenous views, cultural values, and the multiple realities of Indigenous life (Duran 

& Duran, 2000; Gone, 2008; Kirmayer, Brass et al., 2000; Sinclair, 2003). This has resulted in 

skewed representations of the ‘problems’ of Indigenous offenders as a uniform group without 

attention being paid to the colonial structural underpinnings of antisocial behaviours (Kirmayer 

Brass et al., 2000). Many people in society are misinformed about Indigenous peoples and their 

cultures including policy makers and academics (Ermine et al., 2004; Poupart et al., 2000). This 

may be because Indigenous interpretations of the social world that challenge the historical record 

are seen as secondary, inferior, and/or false compared to knowledge produced through objective 

science (Faith, 2008; Mawhiney, 1995; Walsh-Tapiata, 2008). 

Indigenous peoples have long resisted such forms of colonial oppression (Baskin, 2006). 

The cultural practices of Woodland and Plains Cree people have survived assimilation and many 

attempts at domination by colonial laws and legal systems, and continue to thrive in many 

communities in the Treaty 6 territories of Alberta and Saskatchewan (Barkwell et al., 2007; Zion, 
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1985). Common (family) laws are thriving to the extent that Indigenous peoples of the Canadian 

plains and northern territories of Australia pay more attention to tribal laws that are 40,000 years 

old than they do two-hundred-year-old colonial policies (Loy, 2010; Zion, 1985). The 

intellectual practice of understanding how certain groups resist ideology and hegemonic 

discourses about reality goes back to Marx and Engels (1844-1845) and Mannheim (1954), who 

identified the social structures and constructions that purposively objectify and marginalize 

certain groups to maintain the social formation and reproduce a dominant socio-cultural 

worldview. Foucault (1966) conceptualized this practice as the social construction of power. As 

Ermine et al. (2004) note, Indigenous views of reality that challenge such discursive forms of 

knowledge have become a force in academia.  

Since the mid-1970s, Indigenous scholars including Garroutte (2003), Smith (1999), and 

Wilson (2001a, 2001b, 2003, 2008) have begun to confront ethnocentric research with 

knowledge systems that are rooted in Indigenous belief and practice (Ermine et al., 2004). Smith 

(1999) was among the first in a group of Indigenous scholars to openly critique research 

practices that are based on what Ermine et al. (2004, p. 12) describe as “exploitation, racism, 

ethnocentricity, and harmfulness” in academia that undermine Indigenous peoples’ 

empowerment and self-determination. These challenges have resulted in the emergence of a 

multiplicity of Indigenous research paradigms founded upon Indigenous worldviews, knowledge, 

methods, and protocols (see Bishop, 1994, 1998; Brant Castellano, 2000; Collins & Poulson, 

1991; Graveline, 2000; Hart, 2010; Martin & Mirraboopa, 2009; Meyer, 2008; Moewaka Barnes, 

2000; Nabigon et al., 1999; Pidgeon & Hardy Cox, 2002; Pihama et al., 2002; Sinclair, 2003; 

Smith, 1999; Smylie et al., 2004; Steinhauer, 2002; Wilson, 2001a, 2001b, 2003, 2008). 
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Regardless of focus or phenomena, research with Indigenous peoples must start with 

some understanding of traditional Indigenous beliefs (Wilson, 2001a, 2001b, 2003, 2008). As 

Battiste and Henderson (2000) suggest, defining Indigenous belief systems is inappropriate; 

however, openness to understanding the nature of reality according to an Indigenous worldview 

is key to the research process. For example, Hart (2010) identifies Indigenous reality as an inter-

relationship between ontology and worldview, suggesting that how people see the world will 

influence their understanding of what exists in it and how things come to be, and vice-versa. 

Whereas Hart (2010) recognizes that there will be as many worldviews and conceptions of 

culture as there are Indigenous groups. Anderson (1996, 2008), Fleming and Ledogar (2008a, 

2008b), Fitznor (1998), Gill (2002), and Rice (2005) note a commonality in Indigenous 

communities through the close ties of Indigenous peoples to their environment and the land. 

Graham (2002) recognizes this connection as being based on ‘the relational self’ and the 

reciprocal relationships (of give and take) between individuals, their communities, and other life 

forms. Meyer (2008), Rice (2005), and Cajete (1994) articulate the common connection between 

spiritual and physical realms as a feature of Indigenous knowledge and a foundation of culture. 

This metaphysical connection is among the common cultural processes that enable collective 

resilience through mental health and well-being of the community (Kirmayer, Brass et al., 2000). 

These connections encompass many truths stemming from individual experience, and the 

sum of these experiences is collective, cyclical, and dependent upon equality and interconnection 

between living and non-living beings, including a sacred Mother (earth) (Simpson, 2000). 

However, consideration of metaphysical entities is equally important (Wolvengrey, 2001). 

Researchers must be open to beliefs about the cosmos and dream world, and willing to account 

for, and accept the influence of ceremonies and metaphysical entities on behaviour and 
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worldview (Hallowell, 1975). Weaver (1997) conceptualizes Indigenous spirituality as having a 

sense of respectful individualism linked with extended family relations and community 

commitment. Gross (2003) points out that even though the individual in an Indigenous society 

enjoys freedom in self-expression, the needs of the community take priority over self-interest, 

highlighting a main difference between a Western and Indigenous worldview.  

Connection to the land and land use is a foundation of Indigenous culture and worldview 

as the means of prosperity, progress, and survival for Indigenous peoples (Banuri & Apffel-

Marglin, 1993; Chambers et al., 1989; Dei, 1993; Howes & Chambers, 1980; Warren, 1989, 

1990). As Cajete (1994) explains, environmental knowledge is the root of traditional Indigenous 

ways of knowing, linking the spiritual and naturals worlds with the individual and his or her 

territory. It is in this context that personal development occurs, technical skills are learned, and 

traditional environmental education is understood through community learning and participation. 

Garoutte’s (2003) ‘radical Indigenism’ asserts that traditional knowledge is rooted in spiritual 

and sacred elements ‘of being’, and through existing on earth as a balance between physical 

reality and metaphysical spirit. Maurial (1999) defines this balance as taking place in local, 

holistic interactions with nature. De La Torre (2004) points to the various cultural customs and 

spiritual traditions of Indigenous nations that inform this interaction. Castellano (2000) describes 

the characteristics of this interaction as being personal, oral, experiential, and conveyed as 

narrative using metaphorical language. While Hart (2010) identifies honour and respect as being 

necessary to equality in human relationships with other forms of life, they also suggest that 

spirituality and reciprocity are two main elements of Indigenous ontology that must inform 

research with Indigenous peoples. This is the basis of traditional collective knowledge, where as 

Cajete (1994) points out, human beings have an important role to play in the perpetuation of 
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collective success and survival on earth. Conceptualized by Cajete (1994) as a form of resilience 

– these are cultural techniques that are sanctioned through spiritual ceremonies and ritual. These 

concepts are apparent in many themes of participants’ experiences and have been conceptualized 

as protective factors in Chapters Five, Six, and Seven. 

3.2.6 Culture-specific Epistemology: Knowledge Production and Pedagogy in Research with 

Indigenous Peoples 

As discussed to some length above, Indigenous ways of knowing differ from European 

conceptions of the world in many ways but are also similar in that they both inform behaviours 

in meeting human needs through physical, social, cultural, and spiritual realms (Agrawal, 1998; 

Ermine, 1995). Another legacy of positivism is the social construction of Indigenous peoples as 

either ‘exotic’ objects steeped in myth and fantasy from the past and alien to progress, or 

romanticized and completely missing from history (Francis, 1992). Another goal of Indigenous 

scholarship is to engage in research that challenges Western academic knowledge systems and 

the origins of knowledge about Indigenous peoples and to provide alternatives to this knowledge 

in the mainstream. The creation of conceptual and analytical frameworks aimed at changing the 

focus from social problems and ills in Indigenous communities to strengths and/or structure is a 

task for Indigenous and non-Indigenous researchers alike (Battiste, 1998; Battiste & Henderson, 

2000; Cajete, 1994). An interpretivist – constructivist framework has attempted to engage 

participants to share their individual experiences and beliefs about their dynamic circumstances, 

framed by local norms, values, and beliefs, and culture (Battiste, 2002a, 2002b; Ermine, 1995). 

As Ermine (2000) suggests, research relationships like this must be grounded in self-reflection 

and self-discovery as the basis of knowledge, resourcefulness, and problem-solving. As he states, 

an individual cannot know everything, but what s/he/they know from experience can be shared in 
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the research process. This includes the accumulation of individual experience that becomes 

collective culture, the interpretation of which is constantly changing as community members 

contribute what they have learned from their individual journeys (Baskin, 2006).   

 As Kovach (2005) describes it, Indigenous epistemology is a fluid way of knowing 

derived from trans-generational teachings and storytelling. Each story emerges from the dreams, 

visions, and introspections of the storyteller and his or her interconnections with the physical and 

spirit worlds, and all living and inanimate entities therein. Another aspect of Indigenous 

epistemology is experiential insight that enables a person to tap into the creative cultural force as 

a form of inner strength that runs through all life forms (Ermine, 1995). This experience of 

physical and spiritual wholeness imparts knowledge that is facilitated through a process of 

ceremony and ritual that incorporates dreaming, visioning, meditation, and prayer. Spiritual 

connection is an element of an Indigenous worldview that informs Indigenous knowledge which 

in turn can inform research and research relationships (Locust, 1988). Just as the psychical, 

psychological, emotional, and spiritual aspects of a person cannot be separated (Fitznor, 1998; 

Shilling, 2002), the individual cannot be understood apart from his or her family, community, 

nation, land, and spirit world of origin (Gunn Allen, 1986). This concept of Indigenous culture is 

vital for individual health and healing (Dell et al., 2013). Holistic conceptualizations of 

interconnectedness and balance are integral parts of community health and healing (Battiste & 

Henderson, 2000; Brant Castellano, 2000; Cajete, 1994; Couture, 1991). If a person is out of 

balance, s/he/they are seen as being unable to fulfill his or her individual responsibilities to 

family, community, and Creator (Little Bear, 2000).   

 Indigenous research paradigms are guided by relationships between the researcher and 

the research community that includes subjective learning through healing journeys and 



 

 

105 

 

processes, as previously discussed (Hart, 2010). Cultural knowledge was transmitted in this 

study by Elders and participants who have developed or are developing cultural introspection 

and insight (Ermine, 1995). As Ermine (1995) suggests, researchers who spend time in the 

field/research community will gain insight about this knowledge firsthand. However, shared 

responsibility for the transmission and transfer of knowledge is another important concept of an 

Indigenous research paradigm. Elders (teachers), teacher’s helpers or Oskȃpȃwis and 

pikiskwewin in Cree, and students (learners, researchers) have responsibility for the ethical use of 

information that is being passed between them (Baskin, 2006; Castellano, 1986, 2000). 

Researchers must thus engage culturally appropriate epistemological pedagogies and Indigenous 

perspectives, including two-eyed seeing, and ethical space as elaborated by Ermine et al. (2004) 

(see also Battiste, 2002a; Smith, 1999). Researchers must also guard against appropriation and 

misuse of Indigenous knowledge in the mainstream. As Dei et al. (2000, p. 47) suggest: 

The process of validating Indigenous knowledges must not lead to Indigenous peoples 

losing control and ownership ... it must be recognized that these knowledges are valid in 

their own right and that the process of bringing them into the academy should not itself 

constitute the measure of validation. 

An Indigenous research pedagogy involves learning by observation, doing, individualized 

instruction, and enjoyment (Battiste, 2002a). This type of experiential learning is a process that is 

internalized by the student (the researcher) while being facilitated by the teacher (the 

participant). As Baskin (2006) suggests, Indigenous ways of knowing embrace culture as sites of 

helping, empowerment, and liberation for culturally alienated individuals who do not follow 

traditional ways and/or are unable to cope within the mainstream. As Morrissette et al. (1993) 

suggest, individuals may exhibit symptoms of depression, self-destructive behaviours such as 
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substance use disorder, and/ or crime and violence that have been internalized as a result of 

cultural discontinuity. The transmission of Indigenous cultural knowledge thus alters the colonial 

or false belief system that has been internalized by Indigenous peoples since contact, and restores 

individual, family, community and spiritual identity, harmony, and self-esteem (Morrissette et 

al., 1993). A constructivist – interpretivist framework has been engaged to safely account for the 

ways in which culture is constituted and used in this way. 

3.2.7 An Anti-oppressive Research Process 

Decolonization is about “centering our concerns and worldview and then coming to know 

and understand theory and research from our own perspective and our own purposes” (Smith, 

1999, p. 9). How can I, a non-Indigenous researcher, appropriately situate my study considering 

the requirements of a culturally safe research design?  According to Ermine et al. (2004) it is 

very possible and even desirable to bridge the schism between Western and Indigenous worlds 

with what Poole (1972) originally identified as ethical space. Poole coined this term to describe a 

place where two ‘opposing’ entities with different subjective realities, worldviews, and 

intentions could consciously decide to meet and reflect on each other’s subjective reality. Poole 

(1972) called this process ethical thinking, where participants confront previously held 

assumptions of each other and their ideas toward understanding. Hatala et al. (2017, 2020) have 

engaged in the process of Etuaptmumk or two-eyed seeing, a Mi’kmaw research framework 

where one eye represents the strengths of Indigenous ways of knowing, and the other eye 

represents the strengths of Western ways. As Jeffery et al. (2021) suggest, there is a great benefit 

in having two perspectives from which to see and improve the world from. 

I believe this is what family heads, members of the CAC, and participants envisioned in 

our conversations about this study. As Ermine et al. (2004) suggest, ethical space can bring 
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multiple perspectives to the research based on distinct histories, knowledge traditions, values, 

and socioeconomic, cultural, and political realities. By engaging two perspectives, objectivities, 

and intentions, Ermine (2000) suggests that we can affirm the nature of the cultural divide 

between Western and Indigenous spheres of knowledge and bridge it within a ‘neutral zone’ of 

dialogue. As Ermine (2000) also suggests, this is a space where knowledge is shared based on 

respectful relationships, in the spirit of the Four Rs described above (Kirkness & Barnhardt, 

1991). Hatala et al. (2017) for example also fostered ethical space in their study through 

relational accountability and the inclusion of cultural protocols in their research where smudging 

and tobacco were offered at the start of interviews. 

3.2.8 Culturally Aware Axiology: Protocols for Research in Indigenous Communities 

Another important aspect of this research was to acknowledge the set of protocols, 

morals, ethics, and values that must guide research with Indigenous peoples (Wilson, 2003).  

Awareness of unethical practices of the past (like the nutrition experiments being done on 

Indigenous children between 1942 and 1952 at six residential schools in Canada, uncovered by 

Mosby (2013)), and the need for alternative ways of knowing have led to the development of 

strict ethical guidelines by academic and community research ethics boards (Government of 

Canada, 2018b). Through the Tri-Council Policy Statement 2 (TCPS 2), the Government of 

Canada (2018b) stipulates several conditions that must be practiced when funding and/or 

undertaking research with Indigenous peoples in the spirit of the Four Rs which I strived to 

follow in this study (Kirkness & Barnhardt, 1991). These conditions include guarantees of 

respect for Indigenous culture, traditions, knowledge, and perspective; conducting the research as 

a partnership; consultation and involvement of the group; risk assessment; informed consent of 

individual participants; collective consent and approval by the community (see Ermine et al., 
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2004); confidentiality; results sharing; community feedback; and acknowledgement of divergent 

views. Indigenous scholars have also been instrumental in designing a set of guidelines for 

conducting research in Indigenous communities based on Indigenous worldviews (Ermine et al., 

2004). Acceptance of the protocols, biases, and values the research community is absolutely 

necessary and must be made explicit in the research designs of all studies involving Indigenous 

peoples (Government of Canada, 1996e; Donovan & Spark, 1997; Eades et al., 1999; Ermine et 

al., 2004; Hurtado et al., 2001; Kowalsky et al., 1996; Meijer-Drees, 2001).   

Research with Indigenous peoples must also reflect their distinct cultural perspectives, 

traditions, languages, and histories (Government of Canada, 1996a, 1996b, 1996c, 1996d, 

1996e). Respect for diversity and uniqueness of experience of the individuals and communities 

involved was also demonstrated (Akwesasne Task Force on the Environment, Research Advisory 

Committee, 1996; Henderson et al., 2002; Kowalsky et al. 1996). Reciprocity and responsibility 

were achieved through the sharing of stories, knowledge, and ideas with participants with the 

intention of contributing to the strengths-based literatures on overrepresentation in culture-

specific ways. Respect, safety, and confidentiality of the identity of research participants and 

their information were also demonstrated in this study. What has been shared, heard, observed, 

and learned will be honored in order to fulfil the reciprocity obligations of Indigenous research. 

Self-awareness in relation to participants’ experience was also observed during the research 

process as part of doing research in ethical space. My aims and interpretations based on my 

worldview were openly and honestly discussed with participants and the CAC. Weber-Pillwax 

(2001) reflects on the importance of maintaining personal integrity in the course of doing 

research with Indigenous peoples to ensure that the knowledge serves the community without 

compromising personal belief during its production and transfer. As Brass (2000; see also 
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Hurtado et al., 2001) suggests, ethical treatment and respect must be extended to the research 

community in taking care never to harm or mistreat participants in any way. This principle 

includes recognizing the oral transmission of culture as a valuable and valid research resource.  

3.2.9 Anti-oppressive Advocacy: A Critical Approach to Research with Indigenous 

Communities 

Another aspect of this research involves collection and organization of information and 

the application of this knowledge in the research community. Anti-oppressive (and post-colonial) 

research methodologies can engage participants as collaborators (Weber-Pillwax, 2001), or what 

Wilson (2001b) calls using relational accountability and cultural competence in building 

reciprocal relationships with participants, family, community, and the land, as previously 

discussed. It is a process of sharing knowledge that starts with an understanding of the self that 

goes beyond individual knowledge production, institutional ownership of data, and/or 

dissemination to research participants. It is an awareness of the self-in-relation to the cosmos and 

acceptance of responsibility to accurately represent all parts of the cosmos when undertaking 

research, including the experiences of participants (Ermine et al., 2004). These practices signify 

research as resistance to the experience of cultural domination, colonization, and imperialism and 

the objectifying and oppressive practices of ethnocentric research and were also strived for in the 

framework of this study (Battiste et al., 2002a, 2002b; Brown & Strega, 2005, 2015). 

 Key to this approach is the concept of practicality in the use of collective knowledge, 

where knowledge is sought because the people want to use it to improve themselves and/or their 

communities (Kovach, 2005). CAC members include stakeholders involved in local Indigenous 

governance and Indigenous gang strategies. The cultural protocols, values, and behaviours 

discussed above were built into the research design as part of an ethical and respectful approach 
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that ensures culturally appropriate analysis and dissemination to the people and communities 

involved (Smith, 1999). Culturally appropriate methods include non-intrusive observations of 

individual and community processes; conversation, deep listening, and attention to emotional 

and spiritual movement; and reflective non-judgement where consideration of what is being seen 

and heard in the context of the speaker takes precedent over the researcher’s attitudes of right 

and wrong and/or truth. As Smith (1999) suggests, this is the decolonization of existing 

Eurocentric thought that can be achieved by framing Indigenous research concerns including 

overrepresentation with appropriate theories, methods, and worldviews.  

3.2.10 Critical Social Theory  

A goal of incorporating critical theory in this research is to envision new possibilities 

based on the lived experiences or standpoints of participants (Creswell, 2007; Denzin, 2000). 

Research framed by critical theory, advocacy, and interpretivism can account for social, cultural, 

political, economic, institutional, and/or structural elements of society that create barriers for 

Indigenous peoples including colonial structures that have led to cultural loss and 

overrepresentation. The current focus on reforming the CJS to make it more culturally 

appropriate is in keeping with the decolonization project advocated by Smith (1999) decades 

ago. British Columbia is following New Zealand in creating an Indigenous justice strategy for 

First Nations peoples in those territories. Critical theory can also empower Indigenous peoples 

through the illumination of cultural practices used in everyday life. Orienting cultural knowledge 

to forensic programming interventions can inform critical action research through alternative, 

evidence-based means of meeting the cultural needs of Indigenous offenders in the CJS. 

3.3 The Research Design 
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The following section provides an overview of how the research was conducted and the 

steps involved in the process. I describe the case study method used in the research and outline 

the criteria for participant selection. I further discuss the ethical considerations, credibility of the 

findings, and a description of the organization and analysis of the themes stemming from 

participants’ experiences.  

3.3.1 Exploring Loss of Culture as a Criminogenic Risk/Need 

As discussed at length in Chapter Two, criminogenic needs are risk factors that can be 

changed, and when changed are associated with changes in behaviour which can reduce 

criminality and recidivism among offender populations (Bonta, 2000; see also Andrews & Bonta, 

1995, 2007; Andrews et al., 2004; Bonta et al., 1997; Bonta & Wormith, 2007; Gendreau & 

Andrews, 1990; see Table 1 in Appendix A) for a list of empirical and conceptual risk/need and 

protective factors from RNR, GLM, MaCRNs, and SMCA models). As discussed, whereas the 

focus of the dynamic risk model is on rehabilitation through development of individual prosocial 

strategies and skills aimed at individual self-development (resilience) across eight central and 

universal areas, one aim of this study is to explore loss of Indigenous culture as a culture-specific 

risk factor. The GLM developed by Ward (2002) is a strengths-based rehabilitative framework 

also explained in Chapter Two. A main component of this theory suggests that all humans seek 

out goods in order to meet their needs, the form and function of which are reflected in their 

cultural worldview and norms, values, and beliefs. The GLM theory suggests that families and 

communities have primary responsibilities in giving members the tools they need to make their 

way in the world. Criminal behaviour occurs when individuals do not have the means and/or are 

using maladaptive strategies to achieve outcomes (Ward & Stewart, 2003). The focus of GLM 

therefore, is on the development of strengths-based correctional interventions to help offenders 
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attain their goals, satisfy their needs and without harming others, and enhance psychological 

well-being (Ward & Brown, 2006). Rehabilitation in this model includes the resocialization of 

offenders in the use of prosocial tools and interventions, which currently does not have a culture-

specific protocol.  

3.3.2 Interpretive Case Study Methodology 

This research was conducted as an exploratory, qualitative, and interpretive case study, as 

what Yin (2003) might deem as ‘unique’ descriptive and instrumental case. The case study 

method of inquiry is an established approach in sociology and psychology made popular by the 

Chicago School’s examinations of cultural groups in America and Freud’s case histories of his 

psychoanalysis patients (Creswell, 2007). The current study has been designed as a single 

bounded case to explore the experiences of a group of people who identify as Cree and are 

connected to Cree culture through their families and communities of origin. This study follows 

Stake (1978, 1995, 2005) in embracing case study research as more of a choice of what is to be 

studied than a formal methodology. In this case, an instrumental approach was used to provide 

insight and in-depth theoretical understanding of loss of culture as a criminogenic risk/need 

factor, as well as the relevance of cultural retention as a protective factor in terms of how 

members use culture as a means of well-being to meet their needs. The focus here is on learning 

the relationship between Cree peoples and culture, how they use it as a protective factor, how it 

is lost, and how this loss can lead to offending. 

3.3.3 Participants: Selection and Recruitment  

The participants in this study were purposively sampled to inform the research questions 

about their culture (Charmaz, 2006; Creswell, 2012). Recruitment took place largely through a 

snowball sample/word of mouth from five family heads, including Elders who provided 
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information about the study to other family members in Alberta and Saskatchewan. The only 

criteria were that participants identify as Cree and were willing to talk about their culture and 

share their experiences of direct or indirect contact (family member) with the criminal justice 

system. The sample is comprised of eleven adult members of several extended families living in 

urban communities in Treaty 6 Territory who identify as Woodland and Plains Cree. All 

participants have connections to at least one First Nations community, and all participants 

identify as having Treaty status. Some participants are directly related to each other by birth. 

Some are connected as members of the Cree nation. While all participants identify as Cree, they 

are very diverse. Participants range in age between 20 and 55 years. Six women including one 

Elder, three men, and two individuals of Two Spirit identity participated in the research. Seven 

participants spoke a dialect of the Cree language; six participants spoke the Woodland ‘Th’ 

dialect, two spoke the Plains ‘Y’ dialect, and one spoke both. Four identify as fluent speakers. 

Eight participants have lived in their First Nations community at some point of their lives, and 

more than ten years for four participants. All participants have siblings, and five come from large 

families of over ten family members each. For nine participants, family members include 

formally and informally adopted relatives of multiple generations.  

Participants can trace their family trees back from three to six generations. Five 

participants are in long-term relationships, either married or common-law, one of whom has been 

married for over thirty years and together for almost forty. Three participants are single, one is 

separated, one is widowed, and one is dating. All participants either have children or have 

experience in raising children of their own, their siblings, and/or adopted family members and 

relatives. All participants work in paid jobs, and two are currently in university as well. Eight 

participants have at least a grade 12 education and three are looking to go back to finish and/or 
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upgrade. Seven participants have had direct contact with the CJS, three as young offenders only, 

four as youth and adult, three as repeat offenders, and one with DO status (stayed). Only one 

participant is currently involved in the CJS. Four participants have never had any direct contact 

as adults but have direct and close contact with immediate family members who have. 

3.3.4 Exploring Participants’ Experiences with Colonialism, Culture, and the CJS  

The experiences of participants were captured by way of qualitative life experience and 

social history interviews. The questions were designed to enable participants to look back in 

detail throughout their life course. Participants were encouraged to talk about their strengths, 

successes, and the positive elements of life including how they engage culture and prosocial 

strategies to meet their individual, family, and community needs. Participants were also 

encouraged to talk about the traditional strategies they use to problem-solve including cultural 

practices (see Frame, 2000; see also Huss & Cwikel, 2008). Participants were also asked about 

how their cultural practices have helped them attain their goals in life. Participants were also 

asked about personal and family members’ experiences with negative social capital, including 

attendance at residential school. In cases where participants or family members have used 

substances or have come into contact with the CJS, I encouraged them to tell me how these 

behaviours have affected their lives. Life and social history interviews produce rich information 

and insight, and also yield valuable information about processes, which in this case are 

participants’ experiences with culture and cultural loss over significant amounts of time. Of the 

five questionnaire protocols (see Appendices F though J), the first four include structured 

questions to collect demographic information and gauge loss of culture, engagement with 

culture, offending, and degree of enculturation. As seen in the Māori literature, enculturation 

includes a deep connection to family, community, and environment as protective features against 
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behaviours leading to involvement in the CJS. The fifth questionnaire included direct and open-

ended questions to gauge participants’ opinion on overrepresentation. 

As Creswell (2013) points out, field research through direct communication with a 

community is a major characteristic of qualitative research. In this case, we set out to explore the 

research questions on cultural loss and retention through consultations with family Elders, 

cultural advisors, and face to face interviews with participants. The first step was to sit with 

family heads and community Elders as described above, and discuss participation, recruitment, 

and interview questions including their relationships with each other, birth order and stories, and 

family social history including experiences with residential school and other factors including 

substance use disorder, addiction, and incarceration so as to inform the questionnaire protocols. 

Five family heads gave me permission to reach out to their family members in confidence. The 

remaining steps in the research process are outlined as follows: 

1) Written or oral consent from family heads was obtained to recruit family members as 

participants (as described above); 

2) Initial face to face meetings were held with participants in their city, at a time and 

location convenient for them. During COVID-19 measures, telephone interviews 

were arranged. In both scenarios I explained the project, obtained consent, and we 

completed Questionnaires 1 through 5 (see Appendices F though J); 

3) Participants reviewed their transcripts for accuracy and gave consent for their 

information to be included in the study; 

4) Participants and I met again to review their ecomaps for accuracy and to consult on 

major and sub-themes; participants then gave further consent for this information to 

be included in the study; 
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5) Thematic analysis was done as described below; 

6) The findings were written up and will be disseminated in various formats including 

dissertation and conference presentations, as well as to participants.  

3.3.5 Organization of Interviews and Ecomaps 

Steps in carrying out the research were extensive in organizing the information from 

open-ended questions that drew out many themes, and ecomaps that presented them as discussed 

in the next Chapter. These themes detail participants’ ordinary everyday cultural practices used 

in needs and goal attainment, and that protect against involvement in the CJS, and were 

organized and managed using ecomap methodology. An ecomap was designed for each 

participant using Genogram Analytics Software to organize individual, family, and collective 

experiences and relationships obtained through semi-structured interviews (see Questionnaires 1 

through 5 in Appendices F through J). In general, an ecomap is a structured drawing of 

relationships, networks, and resources. Ecomaps are also used in this study to highlight the 

relevance of community and cultural engagement as discussed on Chapter Two (see Barthwell, 

1995; Berman & Hof, 1987; Braverman, 1997; Congress, 1994; Hardy & Laszloffy, 1995; 

Ingersoll-Dayton, & Arndt, 1990; Ivey, 1995; Ivey & Ivey, 1999; Ivey et al., 1997; Ivey et al., 

2002; Mumford & Weeks, 2003; Rigazio-DiGilio et al., 2005). The genogram is another 

commonly used as a social research tool and method of family research and data organization 

(Helling & Stovers, 2005; Kaslow, 1995; Rigazio-DiGilio et al., 2005; Shrader & Sagot, 1998; 

Watts & Shrader, 1998). To ensure confidentiality and independence of information about 

related participants in this study, an ecomap was used instead. This was done to protect 

participants from being identified due to their social locations and/or public profiles within their 

communities. However, the forensic model of the family genogram developed by Kent-
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Wilkinson (1999) was adapted for this study as a composite of relationships, engagement with 

culture, and social histories, and the structural determinants of generational patterns of 

addictions, substance use disorders, and other mental health concerns, as well as conflict with the 

law and/or contact with the CJS.  

In this study, ecomaps were also created to illustrate culture-specific risk and protective 

factors including family relationships, networks of support, the cultural institutions and practices 

engaged by participants (or not), and negative social capital. Drawing on the assertions that our 

thoughts, actions, and decision-making skills are a result of culture, socialization, life 

experiences, and relationships, risk/need and protective factors were conceptualized and mapped 

accordingly (Kaslow, 1995; see also Pedersen, 1994; see also Helling & Stovers, 2005; Kaslow, 

1995; Kent-Wilkinson, 1999; Rigazio-DiGilio et al., 2005; Shrader & Sagot, 1998; Watts & 

Shrader, 1998). In this way, the ecomap brings a variety of cultural issues into light including 

resilience, resourcefulness, and cultural practices that prevent involvement with the CJS (see 

Barthwell, 1995; Berman & Hof, 1987; Braverman, 1997; Congress, 1994; Hardy & Laszloffy, 

1995; Ingersoll-Dayton, & Arndt, 1990; Ivey, 1995; Ivey & Ivey, 1999; Ivey et al., 1997; Ivey et 

al., 2002; Mumford & Weeks, 2003; Rigazio-DiGilio et al.,  2005). An abundant amount of 

information was easily managed using the ecomap methodology and software to display various 

factors including family, community, institutional, and socio-cultural connections, and mental 

and physical health practices and needs as well. 

3.3.6 Coding and Development of Themes 

As previously stated, the aim of this study was to explore loss of Cree culture as a 

criminogenic need by identifying culture-specific risk and protective factors. I attempted to do 

this through analysis and conceptualization of participants’ experiences with cultural loss and 
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engagement. This design provided a framework for understanding the worldview, cultural 

practices, criminogenic risk/need, and protective factors of the largest ethnocultural group and 

nation of Indigenous peoples in the Prairie region. A constructivist-interpretivist framework is 

used in this study to capture the richness of participant’s experiences with culture and loss 

(Charmaz, 2006). To answer my research questions, participant’s interviews, transcripts, and 

ecomaps were assessed for emerging patterns and themes using manual in vivo coding (Glaser & 

Strauss, 1967).  

3.3.6.1 Social constructivism / interpretivism. This research employs some deductive 

elements in examining existing criminogenic needs theories in order to position new information 

based on participants’ experiences. This research was also undertaken with participants to start a 

conversation on what we can do about overrepresentation from their standpoint. Engaging with 

participants in this way enabled a unique form of insight, conceptualization, and understanding 

of their observations and experiences based on how they construct and use culture as a collective 

form of resilience in meaningful ways. Within a social constructivist interpretive framework, 

meaning is formed through interaction with others, and knowledge arises within this context 

(Creswell, 2013). Together, we reflected on participants’ experiences and how they might inform 

existing knowledge on criminogenic risk/needs.  

As Creswell (2013) suggests, reflexivity is a tool of research that involves the researcher 

in the construction of meaning. As Creswell (2013) further suggests, these interpretations are co-

constructed as part of an interactive research process whereby roles can change. In this study, my 

role regularly shifted from researcher to learner. Reflexivity almost requires this in addressing 

positionality and any bias that I might have stemming from my experiences and/or a lack of 

understanding or cultural perspective on the issue. I acknowledge that my understanding of the 
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problem is limited to what I have read in the literature and to what participants have disclosed to 

me here. I also understand that my perspective will influence the outcome. The themes that 

emerge from this research are shaped by participants, but their influence on my interpretation is 

based on what I have learned from them (see Creswell, 2013; Denzin, 2000; Huberman & Miles, 

2000). My interpretation of collective resilience as a protective factor was one important 

outcome of this reflective process in this way. 

3.3.6.2 Open Coding Method. Constructivist methods of open coding and conceptual 

analysis were used to examine the socio-cultural aspects of participants’ experiences (see 

Charmaz, 2006). This approach required careful interpretation of the responses of participants in 

order to identify their behaviors, beliefs, and practices used in everyday situations described in 

Chapter Four, Five, and Six. The themes that emerged are extremely valuable to understanding 

culture-specific risk/need factors, and the relevance of Cree culture as a protective factor against 

involvement with the CJS. This relationship between structure and offending was further 

explored through conceptualization of real-life examples provided by participants in describing 

their experiences, beliefs, and collective use of culture in responding to colonial-institutional 

stress and conflict, and in their opinions on overrepresentation as well. 

The cultural experiences of participants including their norms, values, beliefs, practices, 

interactions, encounters, roles, rules, goals, self-concepts, identity, worldview, community, 

external influences, aspect of urban life, and lifestyles of participants were coded in terms of 

their relevance as risk/need or protective factor (Lofland et al., 2006). A ‘code’ is a word or short 

phrase that captures the essence of participants’ experience and research story (Saldana, 2013). 

When codes are clustered together, they became categories, patterns of behavior and mental 

processing, or ‘themes’ that can be connected to help explain what is going on (Saldana, 2013). 
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Once a significant theme is identified, it is defined in context, then labelled, merged, classified, 

categorized, linked, and/or ‘crystallized’ toward clear theoretical understanding of the sequence 

of events and/or relationships between variables in the research (Charmaz, 2006; Saldana 2013).   

3.3.7 Steps in the Thematic Analysis Process 

The first analytical step was to review the questionnaires and transcripts and examine the 

information closely (Corbin & Strauss, 1990). Thematic analysis started shortly after each 

interview with a review of the questionnaires and the interview recordings. First, participant 

responses were transferred by questionnaire and question into an Excel file. This technique was 

used to help with managing very large amounts of information rather than for theory building. I 

transcribed my own interviews and took note of several broad themes that were emerging as the 

information transfer and recordings progressed, however the majority of the analysis took place 

once all of the questionnaire information had been input in Excel, and all of the interviews had 

been completed. Secondary reviews of the questionnaires and transcripts were undertaken to 

refine the main themes, and further identify broad and subthemes through coding. Manual in 

vivo coding was applied as the means of conceptualizing the information disclosed by 

participants in their interviews. 

The first step of the coding process involved labelling the responses with participants’ 

own words and concepts, and then by writing concise notes or ‘memos’ to better identify, make 

sense of, and understand emerging themes later in the interpretive phase (see Charmaz, 2006; 

Creswell, 2013; Denzin, 2000; Huberman & Miles, 2000). Researcher-constructed codes were 

then applied to the themes for further labelling, classification, categorical development, 

conceptualization, and theoretical analysis as they related to and differed from existing 

criminogenic needs literatures and theories. For example, as seen in Australia, and in the culture-
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specific Māori criminogenic needs literature, enculturation includes a deep connection to 

identity, family, community, and environment that represent protective features against 

involvement in the CJS. Themes emerging in this study are similar, and concepts were built 

around the relevance of colonial structures as form of risk, and cultural events, relationships, 

communities, and engagement with Cree culture as protective factors, as identified and described 

by participants. 

Themes were also identified using holistic and cross-sectional analysis (Mason, 2002). 

Holistic analysis was engaged to identify individual factors and contexts presented as themes in 

participants’ ecomaps. For example, the unique ways and contexts that participants engaged their 

Cree culture, identity, family, community, and culture against the types of negative social capital 

and external influences previously described. Cross-sectional thematic analysis was applied to 

identify common themes of similarities and differences in experiences. For example, the 

common experience of residential school and the means of cultural transmission and integration 

of participants to a Cree worldview. As well, the procedures involved in the socialization of 

individuals who were not raised in their family or community of origin view and/or who have 

lost their traditional teachings somewhere along the way resulting in offending behaviours 

leading to contact with the CJS were also identified. I was thus able to grasp the comprehensive 

picture of participants’ experiences with cultural loss and engagement and identify some 

common risk/need and protective factors as well.  

The analytical phase also included creation and assessment of participants’ ecomaps to 

further explain cultural engagement and the relevance of loss of culture and cultural practices as 

risk/need and protective factors. This process centralized participants’ understanding of their 

risks, and how they are using Cree cultural norms, values, beliefs, and practices as protective 
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factors against contact with the CJS. Embedded thematic analysis described by Yin (2003) was 

employed to examine the cultural aspects that participants engage in this regard, identified 

through a literal reading of the themes that identified the structures, practices, and worldview that 

constitute everyday life. Engaging a literal reading of multiple perceptions that participants had 

about the relevance of their culture also helped me to understand the context and meaning that 

culture holds for participants.  

In keeping with an anti-oppressive worldview, participants were directly involved in this 

process as informants and in generating their ecomaps from their interviews. The creation of the 

ecomap helped me to bracket my previous assumptions about risk/need factors and Cree culture 

by looking at the information in their ecomap as a visual representation of participants’ 

experiences (Creswell, 2012). While the personal experiences, narratives, and journeys of each 

participant differ, a dominant theme of Cree culture as resilience emerged and will be outlined in 

the next Chapter as a protective factor. The relevance of engagement with culture as a protective 

factor also emerged as several unique themes based on participants’ personal experiences. 

Participants were consulted about the themes identified in their interviews as outlined ecomaps 

to help avoid misrepresentation of their experiences in my interpretation. 

To be reflexive, I, as a researcher, must critically identify my influence on the analysis 

from the creation of the protocols and questions to the analysis. As Mason (2002) suggests, 

interpretive reviews also provide context and, in this case, illuminate the influence of colonial 

social structure on loss of culture leading to risk/need. This was also made clear in the 

interpretive phase which was informed by my reading of the themes and the inferences I made 

about the meanings that participants gave to cultural practices and engagement as protective 

factors. My understanding and use of culture-specific criminogenic needs theory as a conceptual 
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guide enabled interpretation of participants’ activities, experiences, and opinions as protective 

factors, reinforced through participants’ constructive interpretations. 

In addition to interview questionnaires, transcripts, and ecomaps, two participants 

brought personal materials to their interviews to share with me including photos and diaries of 

their experiences with residential school. Some participants asked me to read their personal 

writings and include whatever information I found to be relevant. Taking this to mean that 

participants found the information to be important, some anecdotes were used to provide context, 

clarification, or further explanation without compromising their privacy. I was also invited to 

some out-of-town ceremonies, but I could not attend due to a conflict with my return flight. This 

is regretful as I have never been to this type of ceremony. Still, the invitation is valuable to me. 

As previously mentioned, participants also found their participation to be valuable and some 

even expressed this during their interviews or after. Attention was paid to participants’ emotional 

states. There were instances of laughter, many moments of pride in describing culture, and a few 

tears in talking about loved ones who had recently passed away. The inclusion of literal, 

reflexive, and interpretive readings of these aspects contribute to a more comprehensive and 

inclusive analysis (Mason, 2007).  

3.3.8 Credibility and Trustworthiness 

The aim of this research is not to generate a single, universal theory about Indigenous 

peoples and their culture, but to contribute to correctional and justice literatures on culture-

specific criminogenic risk/needs, and protective factors based on participants experiences. To 

this end, culture-specific factors have been identified and interpreted on some level by Cree 

participants from two linguistic branches of this socio-cultural group. Triangulation is commonly 

used in qualitative research to examine complex issues through multiple perspectives and/or 
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analytical techniques that generate understanding of how individuals interpret their social world 

(Creswell, 2007; Stake, 1978, 1995, 2000). Engaging multiple perceptions and perspectives 

about the structural determinants of risk/need and the nature of culture as a protective factor 

helped to clarify meaning which lends to the credibility of the information (Creswell, 2012). 

Immersion enabled multiple, detailed readings and explanations. Crystallization - the process of 

reflection on the themes described earlier – helped me to identify and make sense of the patterns 

and themes that emerged in the analytical process, as described by participants (Creswell, 2012). 

Including participants in this process is integral to the research design. Like the triangulation 

method used elsewhere, immersion and crystallization helped to make accurate, meaningful, and 

substantiated interpretations possible. Assessment of various sources of information including 

multiple participant interviews, transcripts, and ecomaps, enabled a rich qualitative 

understanding of participants’ experiences and their interpretation of each emerging theme.   

Case study research is also often used as a method of influencing public policy (Stake, 

2000). Several themes of risk/need emerged in participants’ ecomaps, explanations, and opinions 

on overrepresentation relating to loss of culture and will also be discussed in Chapter Seven as a 

contribution in exploring the possibility of culture-specific desistance interventions. While the 

findings of this case may be considered anecdotal and not representative of all Indigenous groups 

because Indigenous peoples are not monocultural (Waldram, 2008), I am confident that the 

research will be of benefit in understanding the impact of residential schools and other colonial 

institutions on Indigenous culture and society, and as a culture-specific risk factor of offending 

as well. While the findings of this case may not be generalizable as previously stated, I am 

confident that the research will be of some benefit to participants and their communities, Cree 
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offenders, and the CJS of any territory or region where the overrepresentation of Cree offenders 

is occurring.  

3.3.9 Dissemination of the Findings 

The findings of this study are conveyed in this formal dissertation and have been 

presented to an academic audience in order to fulfill the requirements for completion of the 

degree. To make the findings more accessible a summary report is being prepared for 

participants and community members following the approaches taken by Dell and colleagues 

(2007, 2008, 2009, 2010a, 2012), and Dell and Chalmers (2011). Future opportunities for 

dissemination to communities will be sought. 

3.4 Ethical Considerations 

Several ethical issues were considered in carrying out this study. Two Special Topics 

classes were designed by my supervisor to provide an ethical framework for doing research with 

Indigenous peoples from an anti-oppressive, strengths-based approach. Prior to starting the 

project, ethical approval was gained from the University of Saskatchewan Behavioural Research 

Ethics Board as research study number BEH 17-383. Ethical best practices in academic research 

with Indigenous peoples were adhered to throughout the research process. Every precaution was 

taken to ensure that participants felt safe, comfortable, and free to withdraw from the project at 

any time. All participants were treated in accordance with ethical standards and guidelines of the 

Tri-Council Policy Statement: Ethical Conduct for Research Involving Humans [TPCS 2] 

(Canadian Institutes of Health Research (CIHR), NSERC, & SSHRC, 2014), and the CIHR 

Guidelines for Health Research Involving Indigenous Peoples (CIHR, 2008). Best efforts were 

made to ensure that ethical perspectives guided the research process, that no harm was done to 

participants, that consent was gained for participation, that confidentiality was maintained, and 
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that participants had the opportunity to withdraw and/or to review their transcripts and ecomaps 

before contributing to the stud. No participants withdrew any of their information. 

As a researcher, it is also very important to fulfill my moral responsibility as a researcher 

in keeping participants’ well-being in mind, and to continue to show respect for diversity of their 

culture and worldview. While I have prior knowledge of participants, only what they disclosed to 

me during the study is reflected in the analysis. While participants were free to express 

themselves and to share candid information about their life experiences in their interviews, much 

of this information is new to me. It was extremely important to me to ensure participants that I 

value them and would never judge them by what they were telling me. I have also done my best 

to mitigate the impact of the dissemination of the research on participants. As such, we have 

agreed to use pseudonyms and to limited personal information including family names and 

communities, locations, and place names of institutions, and some situations. In this way, I can 

fulfill my obligations to participants, the academic community, and society at large to avoid 

harm, limit embarrassment, and present their stories objectively and with their best interests at 

heart. 

To this end, interview questions, questionnaires, protocols, and instruments were 

reviewed, amended, and approved by my SAC as well as by cultural advisors on the CAC. 

Research participants were fully informed of the parameters of this study and how their 

information was to be used. As stated, I have endeavored to build a positive relationship with 

participants based on trust and mutual respect over many years. Familiarity with participants was 

of great benefit to the research process in terms of trust and credibility in the interview and 

analysis phase, and also in the organization and interpretive phases. That said, trust was 

reciprocated in ensuring participants’ confidentiality, care, and appropriate handling of their 
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information. As stated previously, reflexivity was engaged throughout the study. I sought to be 

aware of the ways that my assumptions and personal experiences, and relationship with 

participants might influence the research design, analysis, findings, and participants. Utmost 

attention was paid to mitigating any bias that might have influenced their behaviours and 

responses, as well as during the coding of themes.  

Participants were open and forthright with me in their responses, and eager to tell their 

stories and express their opinions. All participants were happy to take part in the project, 

especially when asked about their culture, and more than one participant expressed that ‘it was 

nice to be included’ or ‘to be asked these questions!’ Further care was taken to avoid causing 

harm to participants in the research process. As Neuman (2007) suggests, this is very important 

when exploring sensitive topics like experiences with residential school, addiction, and/or 

incarceration. I took measures to avoid unnecessary distress from the start by designing a study 

with flexible, open-ended questions on these topics that, as previously discussed, participants 

could choose to answer or not. I also advised participants about the nature of the interview 

questions before we met for the interview. That way, participants could decline the opportunity 

to participate without having to withdraw, although their right to pass on a question or withdraw 

completely was explicitly stated. I was also careful to recognize distress in the face-to-face 

interviews through vocal changes and body language and took extra care to monitor for extended 

pauses and vocal changes of participants doing their interviews by phone. While participants in 

this study did not display difficulties in discussing aspects of their experiences, I still checked in 

with them periodically and offered a moment of pause after the sensitive questions were asked to 

make sure that they were able to continue. I was also prepared should the need arise, with a list 

of local resources including Elders, and contingency plans to have an Elder available for out-of- 
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town locations in the case that participants needed supports. Participants were also given the 

opportunity to have an Elder or other support person present in their session. No participants 

asked for this, or for follow up support, although one participant invited me to go to a ceremony 

with her after the conclusion of our interview. I regretfully had to decline as this was an out-of-

town participant and I had another interview planned for that evening. 

The rights of participants were also protected through informed consent. Written and oral 

consent were obtained before each interview depending on the circumstances. Consent forms 

provided participants with information about the study, ethical issues, and contact information. 

In the case of telephone interviews, these details were read aloud. Participants were also asked 

for their consent to record their responses to the opened ended questions in Questionnaire 5 (see 

Appendix J). Protocols were followed in the offering of tobacco before the consultations with 

Elders, advisors, and face-to-face participants. Advisors, Elders, and participants were given an 

honorarium in the amount of $30.00 per interview session, along with compensation for 

participants who incurred long distance charges in the amount of $20.00, if interviews were done 

by phone. Participants were informed that the honorarium was not dependent on completion, and 

that they were entitled to it, even if they withdrew. No one withdrew from the research. When 

participants were debriefed at the end of their sessions, they were given the list of outreach 

services, along with their paperwork, and a thank you card. These materials and copies of the 

consent form were delivered to individuals who participated by phone. 

Issues of privacy are also very important in qualitative research. Great care was taken not 

to violate participants’ privacy in the asking of personal questions about participants’ 

experiences and in the writing up of what they told me. Participants were offered the opportunity 

to review their transcripts for accuracy and amend their ecomaps as they saw fit. After the 
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interviews were transcribed, these materials were returned to participants for review along with 

first drafts of the ecomaps. Participants were advised that they could withdraw or revise any of 

their information. Once no further revisions were required, participants were asked to sign a 

transcript release form to acknowledge the use of their information in the study. Due to COVID-

19 measures, some transcript releases were acquired by phone. As previously stated, participants 

were given the option to pass on a question and/or withdraw their information from the transcript 

and ecomap if they deemed it to be inaccurate or too personal.  

I was also very careful not to pry and to give the participant adequate time to reflect. 

During the interview, I offered to ‘come back’ to a question, which was seen as helpful by 

participants. Participants’ personal information was also protected. Participants were offered the 

opportunity to choose a pseudonym to protect their identity during the research process and 

dissemination phase. Personal information including real names and phone numbers were deleted 

during the transcription process. Interview materials including recordings, transcripts/release 

forms, ecomaps, and participants’ personal information records are being stored in a password 

protected electronic file. Consent forms and questionnaires are being stored in a locked drawer in 

my home office. None of the physical materials are identifiable beyond a participant number. 

The extent to which participants wished to remain confidential is also an issue in the research 

process. In this study, participants were given the opportunity to be identified as co-researchers 

in the dissertation and future reports. Because of the sensitive nature of the topic of this research, 

participants and CAC were consulted. To prevent identification of the family, community, and/or 

individual members, the decision was made to use the pseudonyms of Niya, Sol, Ashley Megan, 

Amber, Taylor, Angel, Roy, Bob, Joe Cool, Sally, and Sebastien, which will be published on the 

dissertation instead of their real names.  
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Best efforts possible were also made to ensure that what was being created was 

representative and useful, and obtained in ethical space (CIHR, 2008). In this study, I engaged 

ethical space in order to bring Cree perspectives into a critique of criminogenic needs theory 

based on participants unique worldview, experiences, and knowledge. I did this through 

involving Cree community members including Elders and the CAC in creating a dialogue about 

how this research should unfold in terms of method, philosophy, recruitment, interview 

protocols, and what to include in the questionnaires. As Denzin (2003) points out, the more 

respectful and inclusive in worldview, ways of knowing, and culture that Western qualitative 

research becomes, the more applicable it will be to researching Indigenous issues with 

Indigenous peoples.  

As Denzin and Lincoln (2000) note, we are in an era of qualitative research that is 

defined by our response to the ‘moral imperatives’ of the human community. It is within this 

‘seventh movement’ of the evolution of qualitative methodologies that Indigenous research 

paradigms have become central to social science concerns, and where Indigenous peoples control 

their own research agendas (Denzin & Lincoln, 2000; Ermine et al., 2004). We are in a period 

where Indigenous cultural philosophies are finally being embraced as foundations on which to 

enhance knowledge on equal footing. Inquiries aimed at improving justice outcomes for 

Indigenous peoples must take a prominent place in research framed by local and traditional ways 

of knowing. Within a contextualized, problem-solving, and ethical space, critical thinking about 

the nature of the CJS took place. Participants disclosed their experiences with culture and the 

CJS, which provided a deeper level of knowledge on the topics of offending and well-being, and 

some culture-specific solutions to an important issues like overrepresentation (Brault, 2005; Dell, 

2005, 2007, 2012; Dell, Chalmers et al., 2011; Fleming & Ledogar, 2008a). 
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 A problem exists though, according to Indigenous scholars including Smith (1999), who 

suggests that researchers trained by Western institutions are not reflexive enough in their 

research strategies to engage Indigenous populations in critical inquiry. It was important to me in 

this regard, to account for historical colonial social processes, structures, and/or systems that may 

be determining social issues like offending and overrepresentation, rather than focusing only on 

individual risk/need factors contained in the instruments (see Brault, 2005; Waldram, 2008). As 

stated elsewhere, existing theories must be reviewed in light of new evidence observed in the 

course of doing research. The collective nature of Cree culture as a protective factor is emerged 

in this study as a result. 

This project also aimed to provide ethical space by engaging Indigenous peoples directly 

in addressing the overrepresentation of Indigenous peoples in the CJS, and from their 

perspective. As such, this project adheres to RCAP guidelines that were developed to ensure that 

“appropriate respect is given to the cultures, languages, knowledge and values of Aboriginal 

peoples, and to the standards used by Aboriginal peoples to legitimate knowledge” (Government 

of Canada, 1996b, p. 1). As Smith (1999) further suggests, it is important to consider the ethics 

of building relationships between the researcher and participants in this regard. I am a settler 

Canadian of Scando-Germanic descent, and an ally working toward social justice with the 

original peoples of these lands through education. It was crucial to enter into reciprocal 

professional relationships with participants, and I was very aware of positionality in this regard. 

In my formal role as researcher, it was important to be conscious of how I might be influencing 

participants’ responses in their interviews and/or interpreting their information in the early 

analysis. To address this, my perspective and influence on the interpretive process are 

acknowledged in the discussion in Chapter Seven.  
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3.5 Conclusion 

This research was conducted to gain rich insight into culture specific risk/need and 

protective factors through inquiry into individual and group behaviour in using cultural strategies 

to meet physical, emotional, and spiritual needs. The philosophy, methodology and analytical 

framework of this study underline an in-depth understanding of the relevance of Cree culture as a 

form of resilience in problem-solving the stressors of urban life, including a colonial framework 

based on certain injustices. The research became multi-faceted through exploration of the loss of 

Cree culture as a criminogenic need. This was attempted through interviews with participants 

who have been to residential school, whose children were apprehended by the state, who fostered 

family members, and/or who experienced incarceration, as well as members of the same families 

and communities who never experienced any of these things. Cultural loss and engagement were 

also explored as a case study. Through interviews and ecomaps, I sought understanding of how 

participants viewed the world and the ways in which they used Cree cultural practices, norms, 

values, and beliefs as a means of well-being; the means of socialization of this worldview; the 

means of identity formation; and the relevance of family and community and their role in the 

transmission of culture from one generation to the next.  

This exploration was guided by a method and ethics that embrace Indigenous cultural 

protocols, builds lasting relationships with community members, and provides participants with a 

central role in shaping the analytical framework. The constructivist / interpretivist analytical 

framework that I used gave participants a prominent role in reflecting on the concepts, 

categories, and themes of the research within ethical space. This framework enabled participants 

to frame the conversations we had, narrate the stories that were told, decide on which personal 

testimonies to share, and contribute to thematic analysis of their information through a 
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community ecomap. This approach included an exploration of multiple subjective and structural 

realities to draw out the nature and type of collective cultural practices and strategies that are 

being used by participants in the formation of Cree identity, and the process of navigating and 

living life well.   
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4. CHAPTER FOUR: PARTICIPANT PROFILES AND ECOMAPS 

4.1 Introduction 

This Chapter highlights the research setting, participants’ demographic information, 

family trees, relationships to each other, and any experiences they have had with the criminal 

justice system. Their individual risk/need and protective factors are outlined in this Chapter as 

identified by participants and will be further explained and interpreted as themes in Chapters 

Five, Six, and Seven. Each participant’s ecomap is included after their profile information to 

show important personal, cultural, and familial relationships including relationship to other 

participants conceptualized as risk and protective factors based on the criminogenic risk/need 

theories explained in Chapter Two. Please note that the ecomaps were created by Genogram 

Analytics software and unfortunately, the font size can only be adjusted to view in the program; 

it cannot be adjusted in producing a Jpeg of the ecomap or after a Jpeg produced. To better see 

the information, please use the zoom feature in your file format. For a snapshot of participants’ 

demography, please refer to Table 2 in Appendix K. For a composite depiction of group themes, 

please refer to the ecomap in Figure 12 (see Appendix L). 

4.2 Research Setting 

Qualitative case studies that take place in naturalistic settings provide an exceptional 

opportunity to learn from participants (Stake, 2000). As such, the interviews for this research 

took place with members of several family lines of Woodland and Plains Cree peoples in large 

urban centers of Treaty 6 in Saskatchewan and Alberta. Participants were interviewed separately, 

anonymously, and in confidence, and were encouraged to talk about their experiences and the 

cultural strategies that they use to problem-solve everyday situations (Frame, 2000; Huss & 

Cwikel, 2008). Overall, eleven in-depth interviews were completed. Face-to-face interviews 
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were conducted with participants prior to COVID-19 physical distancing measures starting in 

November 2019. After COVID-19 measures were put in place in early 2020, it was necessary to 

implement methodological changes. The remaining interviews were conducted by telephone 

after approval from the research ethics board starting in early 2021. Previous to physical 

distancing, face-to-face interviews took place in participant’s homes or at a suitable private 

location arranged by the researcher, including a comfortable meeting room at a centrally located 

hotel in the cities of non-local participants. Face to face interviews lasted between one and two 

hours with a break in between. The researcher provided refreshments. Phone interviews were 

arranged by the researcher at a suitable time for participants and lasted about ninety minutes. We 

took a break after the Questionnaire 3, and I called the participant back at a scheduled time. 

Consent was obtained after prolonged breaks. The researcher compensated out of town 

participants for long distance charges in the amount of $20.00. 

Participants completed five questionnaires each. Previous to the interview, the questions, 

questionnaires, and protocols were reviewed by members of my CAC, who recommended some 

revisions to the general questions and some culture-specific questions as well. A few ice breaker 

questions were asked to start the conversation and to situate family tree and social histories (see 

Ermine et al., 2004). Questionnaires 1, 2, and 3 were structured to collect nominal and 

demographic information about identity, age, sex, gender, age, marital status, number of children 

and their ages, level of education, employment, contact with residential school system, child 

welfare, the CJS, mental and physical health concerns, and substance use (see Appendices F, G, 

and H). Questionnaire 4 was structured to collect information about participants’ culture 

including world view, family, community, spirituality, and cultural engagement (see Appendix 

I). In Questionnaire 5, participants were encouraged to voice their opinions on the nature of 
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overrepresentation and to offer some solutions to this problem (see Appendix J). The questions 

in the fifth questionnaire protocol were also open ended, recorded, and transcribed. To fully 

understand how participants construct their culture, ecomaps were produced with each 

participant based on their individual experiences, and as a group (see Figure 12 in Appendix L). 

This was done to enable visual representation and in-depth exploration of cultural practices and 

protocols that underline their experiences. Prior attendance at cultural ceremonies and 

community functions like powwows, round dance, ceremonies, feasts, memorials, weddings, 

wakes, and other cultural celebrations enabled recognition, informed prompts, and better 

understanding of the significance of these events and their importance to participants.  

4.2.1 “Niya”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

“Niya” is the alias chosen by this participant. Niya is a 47-year-old woman who has lived 

in Edmonton for the last two-and-one-half years and in Saskatoon for many years before that. 

She is one of eight children including five brothers and two sisters, including two adopted 

siblings. At the time of her interview, Niya was single, and with no biological children, but has 

taken care of five relatives including three young adults who still live in the home with her. She 

lives with her biological adult niece, who she adopted, and who is attending university and works 

in the city, a nephew who she takes care of, and an adult brother who is in her care due to an 

intellectual disability. Niya can trace her family tree back five generations and is the maternal 

aunt of “Sol”, who also participates in this study. Niya identifies as a Cree person and is 

connected to a Plains Cree nation, culture, community, and society in four ways: through her 

parents who are members of two Plains Cree First Nations communities in north central 

Saskatchewan where Niya has lived on and off in a First Nations community for her entire life. 
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First, with her extended family who helped to raise her. She has also lived with her ceremonial 

family that she was adopted into as an adult, and also as part of a wider social group whose 

members practice Cree culture and spirituality. Niya speaks the Plains Cree “Y” dialect fluently. 

Niya has experience with the CJS as a youth and as an adult offender. She was designated as a 

repeat, violent, and dangerous offender (stayed) as a young adult. She points to colonial systems, 

family violence, poverty, her use of substances, and pro-criminal associates as the main risk 

factors of offending. Niya identifies her sobriety, reconnection to Cree ceremony, engagement 

with Cree culture, and her identity as a ceremonial Cree person as the major protective factors 

against further adult offending. 

4.2.1.1 Niya’ Risk Factors. As indicated in red and orange in her ecomap in Figure 1 

below, Niya has identified the following risk factors of youth and prior adult criminal offending 

that will be explained in more detail as themes in Chapter Five: 

• family problems, where tenuous and stressful relationships once existed with parents, 

siblings, associates, and several social institutions; the attendance of parents and siblings 

at residential school leading to loss of culture, traditional parenting and cultural 

socialization methods, and opportunities for engaging with family laws and traditions as a 

youth; substance use and addiction by parents and other family members; family poverty 

and the inability to provide the necessities of life; family violence by father; and pro-

criminal family members including several family members involved in gangs; 

• family members in the criminal justice system; 

• repeat offending of family members; 

• pro-criminal associates who belong to gangs;  
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• substance use and addiction including victimization and criminal offending while under 

the influence; 

• associates’ use of substances;  

• difficulties with school including residential school; 

• lack of access to culturally relevant correctional programs;  

• anti-social attitudes;  

• anti-social behaviours;  

• anti-social personality (forensic assessment);  

• mental health diagnosis and dangerous offender designation (stayed); 

• a lack of pro-social relationships; 

• a lack of cultural connections; 

• limited access to cultural and material resources; 

• lack of access to culturally relevant forensic mental health treatment services;  

• lack of access to culturally relevant community mental health treatment services; and 

• introduction to new substances by a correctional staff member while incarcerated; 

• sexually abused by a correctional staff member while incarcerated 

4.2.1.2 Niya’s Protective Factors. As indicated in green in her ecomap in Figure 1 

below, Niya has identified the following protective factors against further adult offending that 

will be explained in more detail as themes in Chapter Five:  

• Cree identity; 

• connection to Cree nation, society, and culture; 

• connection to extended family, including a positive two-way relationship with her 

maternal kokum who provided her with support and the necessities of life and taught her 
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life skills that include Cree family laws, traditions, and practices; a positive two-way 

relationship with her kokum’s second husband who provided her with support and the 

necessities of life, and taught her Cree, Dakota, and Saulteaux culture as well;  

• sobriety; 

• connection to ceremonial family, where a positive two-way relationship now exists with 

members of a pro-social, sober, spiritual, and ceremonial community including Elders 

and Medicine people, who continue to provide her with support, leisure and recreation 

activities, and enculturation and connection to Cree culture, as well as an ongoing 

engagement with Cree cultural traditions and practices including spiritual practice that 

help her with sobriety;  

• connections to several wider communities comprised of other sober, prosocial, non-

criminal, working, and ceremonial people;  

• access to recreational and leisure activities through these groups; 

• a connection to the land where she picks and uses medicines;  

• connection to Creator and spirituality; 

• completion of post-secondary education including a BISW and MSW;  

• a meaningful career and work in a well-paid job that provide her with the necessities of 

life;  

• relatedness to biological family members that she is responsible for and takes care of;  

• good physical health;  

• stable mental health; 

• access to culturally relevant correctional programs that were adequate and appropriate for 

Cree offenders, specifically, engagement with Elders; and 
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• more positive engagement with the criminal justice system when she was introduced to 

the sweat lodge by a fellow inmate. 

Niya’s protective factors also include the following psycho-social factors which are also 

highlighted in her ecomap in Figure 1, and will be explained in more detail as emerging themes 

in Chapter Five: 

• enculturation to Cree culture because of ceremonial community and extended family 

connections; 

• a positive and pro-social worldview embracing sobriety and ceremony;  

• agency and autonomy over her life;  

• the gaining of good life skills toward healthy living and functioning;  

• knowledge about things that are important to her including access to culturally relevant 

community mental health programs that are adequate and appropriate for Cree peoples; 

• inner peace; and  

• the experiences of creativity and pleasure.  
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Figure 1 Niya's Ecomap 
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4.2.2 “Sol”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

Sol is the alias chosen by this participant. Sol is 28 years-old and identifies as a Two-

Spirit person who uses the pronouns, they, them, and their. Sol defines her Two-Spirit identity as 

relating to gender but also to ceremony, and the respective roles within Cree culture that persons 

with Two-Spirit or third gender identity perform. They have lived in Edmonton for the last 

fifteen months and in Saskatoon and Prince Albert for many years before that. Sol also identifies 

as a Cree person and a member of the Cree nation, culture, and community. Sol’s parents are 

both Plains Cree peoples and members of two First Nations communities in north central 

Saskatchewan. Sol has lived in these communities for eight years of their life. Sol is one of 

fifteen biological children including thirteen brothers and two sisters. Sol also has six siblings 

who were “adopted culturally through ceremony”, and “verbally acknowledged as family.” Sol 

was also adopted “in ceremony.” At the time of their interview, Sol was single with no biological 

children, but has raised eleven of their siblings and four nieces and nephews from the ages of 

newborn to nine years of age. Sol can trace their family tree back six generations and is the 

maternal niece of Niya who adopted them, and who also participates in this study.  

Sol identifies as a Cree person and is connected to the Cree nation, culture, community, 

and society in four ways: through their parents who are members of two First Nations 

communities in north central Saskatchewan where they lived for eight years; through extended 

family including a grandmother, grandfather, aunties, and uncles on their mother’s side who 

helped to raise them; through ceremonial ‘made’ family including a ceremonial mother, or 

‘Nimama’, that adopted them as an adult; and through a wider social group whose members 

practice Cree culture and spirituality. Sol speaks the Plains Cree “Y” dialect and has a Cree name 
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that they use. Sol has been an accused in the youth criminal justice system and points to family 

break down, addiction, and pro-criminal associates including relatives as major risk factors of 

offending. Sol credits their sobriety, the reconnection to and engagement with Cree culture and 

identity as a ceremonial Cree person as major factors in desistance as a youth and protective 

factor against offending as an adult. 

4.2.2.1 Sol’s Risk Factors. As indicated in red and orange in their ecomap in Figure 2 

below, Sol has identified the following risk factors for youth offending which will be explained 

in more detail as themes in Chapter Five:  

• family problems, where tenuous and stressful relationships once existed with parents, 

siblings, associates, and several social institutions; the attendance of their parents, step-

father, and all of mother’s relatives at residential school leading to loss of culture, traditional 

cultural socialization methods, and opportunity for engagement with family laws and 

traditions as a youth; substance use and addiction by mother and other family members; 

family poverty and the inability to provide the necessities of life; family violence; and pro-

criminal family members including uncles involved in gangs; 

• family in the criminal justice system; 

• repeat offending among family members; 

• pro-criminal associates who belonged to gangs;  

• substance use and addiction including victimization and criminal offending while under the 

influence; 

• associates’ substance use;  

• difficulties with school (elementary); 

• a lack of access to wider community and social groups; 
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• limited access to cultural and material resources; 

• absence of positive leisure and recreation activities;  

• anti-social attitudes;  

• anti-social behaviours;  

• anti-social personality (support in the commission of crime);  

• undiagnosed and treated mental illness; and 

• lack of access to culturally relevant community treatment services.  

4.2.2.2 Sol’s Protective Factors. As indicated in green in their ecomap in Figure 2 

below, Sol has identified the following protective factors against further youth and/or adult 

offending that will be explained in more detail as themes and emerging sub-themes in Chapter 

Five:   

• Cree identity; 

• connection to Cree nation, society, and culture; 

• connection to family including ‘born,’ ‘made,’ extended, and ceremonial where a positive 

two-way relationship exists in the transfer of knowledge about Cree culture, spirituality, 

laws, and traditions; 

• connection to ceremonial people including Elders and Medicine Woman; 

• sobriety; 

• engagement with family laws and traditions made possible by connections to family;  

• connection to and engagement with Cree culture including language;  

• connection to wider communities comprised of other sober, prosocial, and ceremonial 

people;  

• access to recreational and leisure activities through these groups; 
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• connection to the land where they pick and use medicines;  

• connection to Creator and spirituality;  

• post-secondary education including a BISW;  

• positive work experiences in a meaningful career and well-paid job that provide them with 

the necessities of life;  

• good physical health; and 

• manageable mental health issues. 

Sol’s protective factors also include the following psycho-social factors, which are also 

highlighted in her ecomap in Figure 2, and will be explained in more detail as emerging themes 

in Chapter Five: 

• a positive and pro-social worldview embracing sobriety and ceremony;  

• good life skills and healthy living and functioning;  

• agency and autonomy over their life;  

• knowledge about political, social, and cultural issues that affect Indigenous peoples and 

advocacy toward self-determination; 

• inner peace; and  

• the experiences of creativity and pleasure through cultural relationships and practices.  
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Figure 2 Sol's Ecomap 
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 4.2.3 “Ashley Megan”: Demography, Family Tree, Experiences with the CJS, and Risk/need 

and Protective Factors 

 “Ashley Megan” is the alias chosen by this participant. Ashley Megan is a 36-year-old 

woman who has lived in Saskatoon for the last 30 years. Ashley Megan’s parents are both 

Woodland Cree peoples and members of two First Nations communities in north central and 

southern Saskatchewan. Ashley Megan lived in her mother’s community for three years. Ashley 

Megan is one of seven children including three brothers, three sisters, and two adopted siblings. 

Her adopted siblings include a niece who was “apprehended through foster care and then 

formally adopted.” At the time of her interview, Ashley Megan was living in a common-law 

relationship with her partner “Roy” who also took part in this study. Ashley Megan has eight 

biological children and was pregnant at the time of this interview. All eight children live with 

them in the home and range in age from two to sixteen, however, her mother, “Angel”, who also 

took part in this research and who Ashley Megan and Roy live with, has formal custody of the 

oldest three children. Ashley Megan can trace her family tree back three generations.  

Ashley Megan identifies as a Cree person and is connected to the Cree nation, culture, 

community, and society in two ways: through her parents, who are members of two First Nations 

communities in central and south Saskatchewan where she lived for eight years; and through her 

extended family including her late Kokum, an aunt on her mother’s side, and an uncle by 

marriage. Ashley Megan has been an accused in the youth criminal justice system and points to 

her use of substances and pro-criminal associates including several cousins as major risk factors.  

She identifies her connection to her biological and extended families including an aunt as the 

primary means of engagement with Cree culture and the major factors in desistance as a youth, 

and a protective factor against offending as an adult. 
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4.2.3.1 Ashley Megan’s Risk Factors. As indicated in red and orange in her ecomap in 

Figure 3 below, Ashley Megan has identified the following risk factors in youth offending that 

will be explained in more detail as themes in Chapter Five:  

• family and marital problems, where tenuous and stressful relationships once existed with 

parents - especially her father who used violence against her and her brother; the attendance 

of both parents, and all of their relatives at residential school, leading to loss of culture, 

traditional cultural socialization methods, and the opportunity for engagement with family 

laws and traditions as a youth; substance use and addiction by mother, father, and other 

family members in the home, including siblings who used substances in front of her; family 

poverty and the inability to provide the necessities of life; and pro-criminal family members 

including close cousins involved in gangs; 

• close family in the criminal justice system; 

• repeat offending among close family members; 

• death of maternal Kokum, uncle, and aunt, who were her connection to Cree culture; 

• loss of connection to pro-social community and/or wider social group; 

• lack of access to recreational and leisure activities; 

• substance use and addiction including witnessing victimization and criminal offending while 

under the influence; 

• pro-criminal associates who belonged to gangs and supplied her with access to drugs;  

• partner’s substance use and addiction; 

• associates’ substance use;  

• difficulties with school (secondary); 

• difficulties with work (seasonal); 
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• lack of support and help with children; 

• lack of affordable housing; 

• difficulties with cost of living; and 

• and 

• lack of access to culturally relevant community treatment services.  

4.2.3.2 Ashley Megan’s Protective Factors. As indicated in green in her ecomap in 

Figure 3 below, Ashley Megan has identified the following protective factors against further 

youth and/or adult offending that will be explained in more detail as themes in Chapter Five: 

• Cree identity; 

• connection to Cree nation, society, and culture; 

• connection to biological family members including mother and younger sisters where a 

positive two-way relationship exists in supporting each other, helping with childcare, and 

living together to help to fund the necessities of life; 

• time spent with her children, who she loves deeply; 

• her commitment to sobriety; 

• her partner’s commitment to sobriety and culture; 

• connection to extended family members including a maternal aunt and uncle who provide her 

with access to culture and cultural practices including knowledge about family laws and 

traditions; 

• engagement with family laws and traditions because of the connection with her extended 

family; 

• connection to and engagement with Cree culture including Elders and sweat lodges because 

of this family connection; 
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• some connection to Creator and spirituality;  

• plans to return to school to upgrade to support herself and family; 

• positive seasonal work experiences that give her experience in agriculture and retail 

industries;  

• access to social benefits;  

• good mental health; and 

• good physical health. 

Ashley Megan’s protective factors also include the following psycho-social factors, 

which are also highlighted in her ecomap in Figure 3, and will be explained in more detail as 

emerging themes in Chapter Five: 

• is in recovery and developing a worldview based on sobriety;  

• enculturation to Cree culture because of extended family connections; 

• a more positive worldview since she stopped using alcohol and drugs; 

• the learning of good life skills and better healthy living and functioning now that she has 

stopped using alcohol and drugs;  

• increasing sense of agency in her life, now that she has stopped using alcohol and drugs; 

• better control of her life, now that she has stopped using alcohol and drugs; 

• more support from family members, now that she has stopped using alcohol and drugs; 

• a growing sense of inner peace, now that she has stopped using alcohol and drugs; and  

• more experiences of creativity and pleasure since she has stopped using alcohol and drugs. 
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Figure 3 Ashley Megan's Ecomap 
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 4.2.4 “Amber”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

“Amber” is the alias chosen by this participant. Amber is a 22-year-old woman who has 

lived in Saskatoon all of her life. Amber’s parents are both Woodland Cree peoples and members 

of two First Nations communities in northern and central Saskatchewan. Amber has never lived 

on either First Nation but visits with her mother’s family who still live there and goes out to 

gatherings when they hold them. Amber is one of seven children including three brothers, three 

sisters, and one adopted sibling. Her adopted sibling is a cousin who was fostered and then 

formally adopted by her mother. At the time of her interview, Amber was in a common-law 

relationship and expecting her first child in fall of 2021. Amber has helped to care for her 

siblings and biological nieces and nephews, and many informally and formally fostered and 

adopted nieces and nephews who live with her in her mother’s home. Amber can trace her family 

tree back three generations.  

Amber identifies as a Cree person and is connected to the Cree nation, culture, 

community, and society in two ways: through her mother, who is a member of a First Nations 

community in north central Saskatchewan; and through her extended family including her late 

Kokum, an aunt on her mother’s side, and an uncle by marriage. Amber has never been an 

accused in the youth or adult criminal justice system. She points to her ‘obedience’ to her  

mother’s strict house rules and to their connection to members of their extended family as the 

means of engagement with Cree culture as major protective factors against youth and adult 

offending. 
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4.2.4.1 Amber’s Risk Factors. As indicated in red and orange in her ecomap in Figure 4 

below, Amber has identified the following risk factors that will be explained in more detail as 

themes in Chapter Five:  

• family and marital problems, where tenuous and stressful relationships exist with parents - 

especially her father, who is absent in her life; the attendance of both parents and all of their 

relatives at residential school leading to loss of culture, traditional cultural socialization 

methods, and the opportunity for engagement with family laws and traditions as a youth; 

substance use leading to addiction by mother who binge drinks with Amber’s siblings and 

close family members who also use substances in their home; family poverty and the 

difficulty in providing the necessities of life; family violence from brother; and pro-criminal 

family members including close cousins involved in gangs; 

• lack of access to material support when family members are using substances; 

• death of maternal Kokum who was her main connection to Cree culture; 

• close family in the criminal justice system; 

• repeat offending among close family members; 

• responsibility for childcare at a noticeably young age, when mother and older sister were 

abusing substances; 

• loss of connection to community and/or wider social group; 

• absence of positive leisure and recreation activities due to childcare responsibilities;  

• absence of a wider pro-social group due to childcare responsibilities; 

• mental health issues including stress and depression due to childcare responsibilities; 

• difficulties with school (secondary); 

• difficulties with work (seasonal); 
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• substance use and addiction including victimization while under the influence;  

• associates’ substance use;  

• loneliness, and missing her family when she is away doing seasonal work; and 

• partner’s moods and emotional states. 

4.2.4.2 Amber’s Protective Factors. As indicated in green in her ecomap in Figure 4 

below, Amber has identified the following protective factors against youth and/or adult 

offending that will be explained in more detail as themes in Chapter Five:   

• family member’s sobriety including mother, older brother, and oldest sister; 

• Cree identity; 

• connection to Cree nation, society, and culture; 

• connection to biological family members including oldest brother and older sister where a 

positive two-way relationship exists in supporting each other, and taking her in to help her 

fund the necessities of life; 

• connection to extended family members including a maternal aunt and uncle who provides 

her with access to culture and cultural practices including knowledge about family laws and 

traditions; 

• engagement with family laws and traditions because of the connection with her extended 

family; 

• connection to and engagement with Cree culture including Elder and Medicine Women and 

sweat lodges because of this family connection; 

• a connection to the land where she picks and uses medicines with extended family;  

• high school education; 
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• work in a paid job that gives her an income and experience in agriculture and retail 

industries; 

• good mental health; and 

• good physical health. 

Amber’s protective factors also include the following psycho-social factors, which are 

highlighted in her ecomap in Figure 4, and will be explained in more detail as emerging themes 

in Chapter Five: 

• enculturation to Cree culture because of extended family connections; 

• a more positive worldview based on sobriety since she stopped using alcohol and drugs; 

• increasing sense of agency in her life, now that she is working in a permanent but 

seasonal job in another province; 

• better control of her life, now that she has moved away for work and has stopped using 

alcohol and drugs; 

• learning good life skills and better healthy living and functioning now that her mother 

and oldest sister are sober;  

• more support from family members, now that they have stopped using alcohol and 

drugs; 

• a growing sense of inner peace, now that she has moved away and has stopped using 

alcohol and drugs; and  

• more experiences of creativity and pleasure now that she has stopped using alcohol and 

drugs. 
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Figure 4 Amber's Ecomap 
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 4.2.5 “Taylor”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

 “Taylor” is the alias chosen by this participant. Taylor is a 20-year-old woman who has 

lived in Saskatoon for sixteen years of her life. Taylor’s parents are both Woodland Cree peoples 

and members of two First Nations communities in northern and central Saskatchewan. Taylor 

lived on her mother’s First Nation for four years, and still goes out to visit with her mother’s 

relatives, and to attend community gatherings when they hold them. Taylor is one of thirteen 

children including seven siblings from her dad, and five from her mom. At the time of her 

interview, Taylor was in a serious dating relationship and living with her boyfriend. Taylor has 

no biological children of her own but has helped to care for many nieces and nephews who lived 

with her while she lived in her mother’s home. Taylor can trace her family tree back three 

generations.  

Taylor identifies as a Cree person and is connected to the Cree nation, culture, 

community, and society through her mother and her extended family, who are members of a First 

Nations community in north central Saskatchewan. Taylor can speak the Woodland Cree “Th” 

dialect a little bit. Taylor has never been an accused in the youth or adult criminal justice 

systems. She also points to her ‘obedience’ to her mother’s strict house rules, a connection to 

family and extended family members, and their reconnection as a family to, and engagement 

with Cree culture, as major protective factors against youth and adult offending. 

4.2.5.1 Taylor’s Risk Factors. As indicated in red and orange in her ecomap in Figure 5 

below, Taylor has identified the following risk factors that will be explained in more detail as 

themes in Chapter Five: 
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• family and marital problems, where tenuous and stressful relationships once existed with 

parents, especially her father, who has been absent for most of her life; the attendance of both 

parents and all of their relatives at residential school leading to loss of culture, traditional 

cultural socialization methods, and the opportunity for engagement with family laws and 

traditions as a youth; substance use leading to addiction by her mother and close family 

members and siblings who used substances in the home in front of her; family poverty and 

the inability to provide the necessities of life; family violence; and pro-criminal family 

members including close cousins involved in gangs; 

• death of maternal Kokum who was her main connection to Cree culture; 

• close family members in the criminal justice system; 

• repeat offending among close family members; 

• the influence of pro-criminal family members who belong to gangs;  

• difficulties with school (secondary); 

• difficulties with work (seasonal); 

• responsibility for childcare at a young age when mother and older sister were abusing 

substances; 

• absence of positive leisure and recreation activities due to childcare responsibilities;  

• absence of a wider pro-social group due to childcare responsibilities; 

• mental health issues including stress, depression, and suicide ideation due to overwhelming 

stress from expectations of childcare responsibilities; 

• loneliness from having to leave province for work to get reprieve from childcare 

responsibilities; 

• substance use and addiction;  
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• associates’ substance use;  

• partner’s unwillingness to socialize;  

• loss of connection to pro-social community and/or wider social group; 

• lack of access to recreational and leisure activities; and 

• lack of access to material support when family members are using substances. 

4.2.5.2 Taylor’s Protective Factors. As indicated in green in her ecomap in Figure 5 

below, Taylor has identified the following protective factors against youth and/or adult offending 

that will be explained in more detail as themes in Chapter Five: 

• sobriety; 

• family member’s sobriety including mother, older brother, and oldest sister; 

• connection to biological family members including older brother and older sister where a 

positive two-way relationship exists in supporting each other, and helping her with life skills 

and the necessities of life; 

• connection to extended family members including a maternal aunt and uncle who provide her 

with access to culture and cultural practices including knowledge about family laws and 

traditions; 

• engagement with family laws and traditions because of the connection with her extended 

family; 

• Cree identity; 

• connection to Cree nation, society, and culture; 

• connection to and engagement with Cree culture including Elder and Medicine Woman and 

sweat lodges because of this family connection; 

• a connection to the land where she picks and uses medicines with extended family members;  
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• high school education; 

• a partner who works and contributes to their necessities of life; 

• a healthy pregnancy; and 

• good physical health. 

Taylor’s protective factors also include the following psycho-social factors, which are 

highlighted in her ecomap in Figure 5, and will be explained in more detail as emerging themes 

in Chapter Five: 

• enculturation to Cree culture because of extended family connections; 

• a more positive worldview since she stopped using alcohol and drugs; 

• a more positive worldview since she has left home; 

• an increasing sense of agency in her life; 

• better control of her life, now that she has stopped using alcohol and drugs; 

• more support from family members, now that she has stopped using alcohol and drugs; 

• a growing sense of inner peace, now that she and partner are pregnant; and 

• more experiences of creativity and pleasure now that she has stopped using alcohol and 

drugs. 
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Figure 5 Taylor's Ecomap 
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 4.2.6 “Angel”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

“Angel” is the alias chosen by this participant. Angel is a 55-year-old woman who has 

lived in Saskatoon for thirty years. Angel’s parents are both Woodland Cree peoples and 

members of two First Nations communities in north central Saskatchewan. Angel lived on her 

mother’s First Nation for five years. Angel’s mother is deceased, but she still visits regularly 

with her mother’s family when she goes to gatherings. Angel is one of thirteen children including 

eight brothers, five sisters, and “many” informally adopted siblings through her mother, who is a 

matriarch of their family branch. At the time of her interview, Angel was separated. Angel has 

six biological children and has fostered and adopted many other children including her relatives 

informally and formally. Four of her adult children live at home, including her daughter Ashley 

Megan and son-in-law Roy, who both participated in this study. Angel can trace her family tree 

back three generations. Angel is a younger sister of Joe Cool and Sally, who also participate in 

this study. 

Angel identifies as a Cree person and is connected to the Cree nation, culture, 

community, and society in three ways: through her deceased mother, who was a member and 

Elder of a First Nations community in north central Saskatchewan; through her deceased sister 

and deceased brother who were members of ceremonial communities; and through her extended 

family including a brother-in-law. Angel can speak the Woodland Cree “Th” dialect fluently. 

Angel has never been an accused in the criminal justice system and points to her socialization to 

the laws of western culture and fear of breaking the rules of authority as a major protective factor 

against youth offending. She also identifies her sobriety, her children and grandchildren, and her 
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reconnection to, and engagement with Cree culture through her sister as major protective factors 

against adult offending. 

4.2.6.1 Angel’s Risk Factors. As indicated in red and orange in her ecomap in Figure 6 

below, Angel has identified the following risk factors that will be explained in more detail as 

themes in Chapter Five:  

• family and marital problems, where tenuous and stressful relationships once existed with her 

partner, who left her and their children without support when her youngest children were still 

babies; the attendance of self, ex-husband, both parents, and all of her siblings and relatives 

at residential school leading to loss of culture, traditional cultural socialization methods, and 

the opportunity for engagement with family laws and traditions as a youth; substance use 

leading to addiction by self in early adulthood, and by children and close family members; 

family poverty and the inability to provide the necessities of life; family violence against her 

and their oldest children by ex-husband; family violence by son against his partner in her 

home; and pro-criminal family members including a niece and several nephews who are 

involved in gangs; 

• death of her oldest brother who was her main connection to Cree culture;  

• death of her mother who was another connection to Cree culture; 

• death of her oldest sister who was another connection to Cree culture;  

• close family members in the criminal justice system; 

• repeat offending among close family members; 

• addiction (binge drinking for six months’ duration at a time); 

• victimization while under the influence of alcohol;  

• associates’ substance use;  
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• difficulties with school (secondary); 

• difficulties with work (seasonal); 

• responsibility for childcare without financial support;  

• lack of access to a wider pro-social group due to childcare responsibilities; 

• absence of positive leisure and recreation activities due to lack of financial resources; 

• lack of access to material support for self and children. 

4.2.6.2 Angel’s Protective Factors. As indicated in green in her ecomap in Figure 6 

below, Angel has identified the following protective factors against youth and/or adult offending 

that will be explained in more detail as themes in Chapter Five:   

• sobriety of self; 

• sobriety of children, and close family and associates; 

• her children and grandchildren; 

• Cree identity; 

• connection to Cree nation, society, and culture; 

• connection to biological family members including older sister and brother-in-law where a 

positive two-way relationship exists in supporting each other, and helping each other with the 

necessities of life; 

• connection to biological family members who provide her with access to culture and cultural 

practices including knowledge about family laws, traditions, and medicines; 

• engagement with family laws and traditions because of the connection to her biological and 

extended family; 

• connection to extended family members who live in her mother’s First Nation who provide 

her with access to culture and cultural practices; 
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• connection to and engagement with Cree culture including Elder and Medicine Man, and 

sweat lodges because of these connections; 

• high school equivalency; 

• flexible work that gives her some income; and 

• good physical health. 

Angel’s protective factors also include the following psycho-social factors, which are 

highlighted in her ecomap in Figure 6, and will be explained in more detail as emerging themes 

in Chapter Five: 

• enculturation to Cree culture because of this extended family connections; 

• a more positive worldview since she has reduced the use of alcohol; 

• an increasing sense of agency in her life, now that she has reduced the use of alcohol;  

• better control of her life, now that she has reduced the use of alcohol; 

• more support from family members, now that she has reduced the use of alcohol; 

• maintaining good life skills and better healthy living and functioning now that she has 

reduced her binge drinking; 

• a growing sense of inner peace, now that she has reduced the use of alcohol; and 

• more experiences of creativity and pleasure now that she has reduced her use of alcohol. 
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•  

Figure 6 Angel's Ecomap 
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  4.2.7 “Roy”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

 “Roy” is the alias chosen by this participant. Roy is a 37-year-old man who has lived in 

Saskatoon for thirty-seven years. Roy’s parents are Plains Cree and Saulteaux members of two 

First Nations communities in north central and southern Saskatchewan. Roy has never lived on 

either First Nation but has visited there when his parents were alive. Now, he attends gatherings 

with his spouse and his mother-in-law at her First Nation in central Saskatchewan. Roy is one of 

three children including a brother who is incarcerated, and a sister, who is deceased. Roy spent 

many years in foster-care. At the time of his interview, Roy was in a common-law relationship 

with “Ashley Megan”, who is also a participant in this study. Roy has eight children, including 

three with Ashley Megan who live with them in a house shared with Angel, and one teenaged 

son, recently deceased by gun shot due to gang association. Roy can trace his biological family 

tree back two generations.  

Roy identifies as a Cree person who is connected to the Cree nation, culture, community, 

and society in two ways: through relatives of his deceased parents, and through his extended 

family including his spouse and mother-in-law. Roy can understand Plains Cree but does not 

speak it, however, he is learning the Woodland “Th” dialect from his mother-in-law who is 

fluent. Roy has had some contact with the criminal justice system in the past. He points to his use 

of substances and his associate’s use of substances as the two main risk factors of offending. Roy 

identifies his spouse, children, and in-laws and their support and inclusion of him in their family 

and in learning their family customs and traditions in Cree culture as major protective factors 

against offending.  
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4.2.7.1 Roy’s Risk Factors. As indicated in red and orange in his ecomap in Figure 7 

below, Roy has identified the following risk factors that will be explained in more detail as 

themes in Chapter Five: 

• family and marital problems, where tenuous and stressful relationships exist on occasion due 

to conflict with his partner, who is in recovery from addiction and is trying to live a sober 

life; the attendance of both parents and their relatives at residential school leading to loss of 

culture, traditional cultural socialization methods, and the opportunity for engagement with 

family laws and traditions as a youth; emotional distress over the loss of his teenaged son as 

described above; substance use leading to addiction by self and associates; lack of financial 

security due to seasonal work and the inability to provide the necessities of life on one 

income in the off season; and pro-criminal associates and family members including his 

brother who is incarcerated currently, and nieces and nephews on his spouse’s side who are 

involved in gangs; 

• the threat of separation from his partner due to his substance use and addiction while she is in 

recovery; 

• death of his parents who were his main connection to Cree culture before meeting his spouse 

and mother-in-law;  

• close family members in the criminal justice system; 

• repeat offending among close family members; 

• difficulties with work (seasonal); 

• addiction;  

• associates’ substance use;  

• loss of connection to pro-social community and/or wider social group; 
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• lack of access to recreational and leisure activities; and 

• seasonal work leading to lack of access to resources and material support for self and 

children. 

4.2.7.2 Roy’s Protective Factors. As indicated in green in his ecomap in Figure 7 below, 

Roy has identified the following protective factors against youth and/or adult offending that will 

be explained in more detail as themes in Chapter Five:   

• spouse’s recovery from substance use disorder and addiction; 

• successful attempts at sobriety; 

• his children; 

• Cree identity; 

• connection to Cree nation, society, and culture through his spouse and in-laws; 

• connection to his spouse’s biological family members including his mother-in-law where a 

positive two-way relationship exists in supporting each other, and helping each other with the 

necessities of life; 

• connection to his spouse’s extended family members who provide him with access to culture 

and cultural practices including knowledge about family laws and traditions; 

• engagement with family laws and traditions because of the connection to his spouse’s 

biological and extended family; 

• some engagement with Cree culture including sweat lodges because of these connections; 

and 

• good physical health. 
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Roy’s protective factors also include the following psycho-social factors, which are 

highlighted in his ecomap in Figure 7, and will be explained in more detail as emerging themes 

in Chapter Five: 

• enculturation to Cree culture because of extended family connections; 

• a more positive worldview since he met his spouse; 

• increasing sense of agency in his life since meeting his spouse and reducing their use of 

substances;  

• better control of his life, now that he has reduced the use of substances; 

• trying to maintain good life skills and better healthy living and functioning now that his 

spouse is in recovery and since he reduced his use of substances; and 

• more support from his spouse and mother-in-law, now that he has reduced his use of 

substances; 

• a growing sense of inner peace, now that he has reduced his use of substances; and 

• more experiences of creativity and pleasure including more activities with his children 

now that he has reduced the use of substances. 
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Figure 7 Roy's Ecomap 
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   4.2.8 “Bob”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

 “Bob” is the alias chosen by this participant. Bob is a 30-year-old man who has lived in 

Saskatoon for sixteen years. Bob’s parents are both Woodland Cree members of two First 

Nations communities in north central and southern Saskatchewan. Bob has lived on his father’s 

First Nation for several months of the year for five years. Bob also spent many years in foster-

care. His dad is deceased, and Bob has only a minimal connection to relatives on that side, but he 

attends gatherings at his mother’s First Nation. Bob is one of seven biological children and has 

one formally adopted step sibling and many informally adopted siblings. At the time of his 

interview, Bob is separated from his spouse and six of his children. Bob has seven children, 

including his oldest daughter who lives with him in his parent’s house. The other six children 

live with his ex-spouse in another province. Bob can trace his biological family tree back three 

generations.  

Bob identifies as a Cree person who is connected to the Cree nation, culture, community, 

and society in two ways: through his parents on both sides and through his extended family on 

both sides, including his aunts and uncles. Bob can speak the Woodland Cree “Th” dialect 

almost fluently. Bob has had contact with the criminal justice system in the past and presently. 

He points to his addiction to alcohol as his only major risk factor of offending. He suggests that 

his fear of going to jail, the desire to see his other children, and his family’s help in his sobriety 

are the major protective factors against reoffending.  

4.2.8.1 Bob’s Risk Factors. As indicated in red and orange in his ecomap in Figure 8 

below, Bob has identified the following risk factors that will be explained in more detail in 

Chapter Five:  
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• family and marital problems, where a tenuous, stressful, and violent relationship exists with 

his partner to the point of separation; the loss of custody of six of his children and his 

inability to see them due to their move to another province and his sentencing conditions 

which restrict access in this way; the attendance of self, both parents, and their relatives at 

residential school leading to loss of culture, traditional cultural socialization methods, and the 

opportunity for engagement with family laws and traditions as a youth; substance use and 

addiction by family, self, and associates; lack of financial security due to addictions issues 

and the inability to always provide the necessities of life; and family members including 

uncles, close cousins, nieces, and nephews who are involved in gangs; 

• addiction;  

• the use of violence when using alcohol; 

• difficulties with work due to substance use and addiction; 

• associates’ substance use;  

• close family members in the criminal justice system; 

• repeat offending among close family members; 

• pro-criminal associates; 

• loss of connection to family due to his use of violence when under the influence of alcohol at 

family events; 

• loss of connection to Cree spirituality; 

• loss of connection to the land; 

• loss of connection to pro-social community and/or wider social groups; 

• lack of access to recreational and leisure activities; 
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• emotional distress over relationship break-up and the loss of custody and access to his 

children; and 

• lack of access to social, forensic, and mental health support. 

4.2.8.2 Bob’s Protective Factors. As indicated in green in his ecomap in Figure 8 below, 

Bob has identified the following protective factors against youth and/or adult offending that will 

be explained in more detail as themes in Chapter Five:   

• in recovery from substance use disorder and addiction; 

• his daughter, and the desire to get shared custody of his other children; 

• Cree identity; 

• better connection to biological family members including his mother and sisters where 

positive two-way relationships exist in living together, supporting each other, and helping 

each other with the necessities of life; 

• connection to Cree nation, society, and culture through his mother, who has “always stood by 

him;” 

• better connection to extended family members who can provide him with access cultural 

practices including knowledge about family laws and traditions; 

• engagement with family laws and traditions because of the connection to his extended 

family; 

• some connection to and engagement with Cree cultural practices including sweat lodges 

because of these connections;  

• belief in the Creator; and 

• good physical health. 
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Bob’s protective factors also include the following psycho-social factors, which are 

highlighted in his ecomap in Figure 8, and will be explained in more detail as emerging themes 

in Chapter Five: 

• enculturation to Cree culture as a result of improving family connections; 

• a more positive worldview since he has quit using alcohol; 

• increasing sense of agency since he has quit using alcohol;  

• better control of his life, since he has quit using alcohol; 

• a growing sense of inner peace, now that he has quit using alcohol; 

• trying to maintain good life skills and better healthy living and functioning now that he 

is in recovery; and 

• more experiences of creativity and pleasure through activities with his children who he is 

separated from, but has been given better access to, now that he has quit using alcohol. 
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Figure 8 Bob's Ecomap 
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    4.2.9 “Joe Cool”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

 “Joe Cool” is the alias chosen by this participant. Joe Cool is a 55-year-old man who has 

lived in Saskatoon for thirty years of his life, on and off. Joe Cool’s parents are Woodland and 

Plains Cree - Chippewa members of two First Nations communities in north central 

Saskatchewan and Montana. Joe Cool has lived on his mother’s First Nation for about ten years 

on and off and has inherited a house there. He also attends gatherings at his mother’s First 

Nation. Joe Cool is one of thirteen biological children and has many informally adopted siblings. 

At the time of his interview, Joe Cool is widowed. He has eleven children, including a son and a 

daughter who he lives with at his oldest daughter’s house in the city. Joe Cool can trace his 

biological family tree back many generations. He is the older brother of Angel and Sally, who 

also participate in this study. 

Joe Cool identifies as a Cree person who is connected to the Cree nation, culture, 

community, and society in two ways: through his parents on both sides, and through his extended 

family on both sides, including his younger sister. Joe Cool can speak the Woodland Cree “Th” 

dialect fluently. Joe has had repeated contact with the criminal justice system in the past and 

points to his use of alcohol as the main risk factor. He identities his children and grandchildren, 

hi sobriety, a career in healthcare, and reconnection to culture through his sister and his 

workplace as major protective factors against reoffending.  

4.2.9.1 Joe Cool’s Risk Factors. As indicated in red and orange in his ecomap in Figure 

9 below, Joe Cool has identified the following risk factors that will be explained in more detail in 

Chapter Five:  
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• family problems, that he says he contributes “somewhat to”, due to the attendance of self, 

both parents, and their relatives at residential school leading to loss of culture, traditional 

cultural socialization methods, and the opportunity for engagement with family laws and 

traditions as a youth; an incomplete enculturation to European culture that he suggests has 

contributed to a lack of understanding of European traditions, including the practice of 

private home ownership, and the importance of obedience to European rules and laws leading 

to conflict as a youth;   

• substance use and addiction by family members and self, leading to repeat offending and 

several DUIs;  

• associates’ substance use;  

• pro-criminal family members including nieces and nephews who participate in gangs; 

• close family members in the criminal justice system; 

• repeat offending among close family members; 

• lost connections to the land; 

• lost connections with spiritual practices; 

• difficulties with work due in the past due to substance use and addiction (in the past); 

• lack of access to detox and rehabilitation services when he was using alcohol; and 

• lack of access to affordable housing in the city. 

4.2.9.2 Joe Cool’s Protective Factors. As indicated in green in his ecomap in Figure 9 

below, Joe Cool has identified the following protective factors against youth and/or adult 

offending that will be explained in more detail as themes in Chapter Five:   

• recovery from substance use and addiction; 

• long-term sobriety of self; 
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• Cree identity; 

• reconnection to Cree nation, society, and culture through his sister and through his work; 

• connection to biological family members including his children and grandchildren where 

positive two-way relationships exist in living together, supporting each other, and helping 

each other with the necessities of life; 

• connection to extended family members who provide him with access to culture and cultural 

practices including knowledge about family laws and traditions; 

• engagement with family laws and traditions as a result of the connection to his biological and 

extended family; 

• connection to and engagement with Cree culture including sweat lodges because of these 

connections;  

• connection to wider communities comprised of other sober, prosocial, and ceremonial 

people;  

• belief in Creator; 

• access to recreational and leisure activities including competitive sports through these 

groups; and 

• good physical and mental health. 

Joe Cool’s protective factors also include the following psycho-social factors, which are 

highlighted in his ecomap in Figure 9, and will be explained in more detail as emerging themes 

in Chapter Five: 

• enculturation to Cree culture because of family connections; 

• a more positive worldview since he has quit using alcohol; 

• an increasing sense of agency since he has quit using alcohol;  
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• better control of his life, now that he has quit using alcohol; 

• success in maintaining good relationships, life skills, and trying to live better with better 

health and functioning now that he is in recovery; 

• a growing sense of inner peace, now that he has quit using alcohol; and 

• more experiences of creativity and pleasure through spending more time with his 

grandchildren now that he has quit using alcohol. 
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Figure 9 Joe Cool's Ecomap 
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   4.2.10 “Sally”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

 “Sally” is the alias chosen by this participant. Sally is a 45-year-old woman who has 

lived in Saskatoon for twenty-five years. Sally’s parents are both Woodland Cree peoples and 

members of two First Nations communities in north central Saskatchewan. Sally lived on her 

mother’s First Nation for twelve years and now visits regularly with her mother’s family when 

she goes to gatherings. Sally has also lived on her husband’s First Nation and participates in 

gatherings there as well. Sally is one of thirteen children including eight brothers, five sisters, 

and “many” informally adopted siblings through her mother, now deceased, who was the 

matriarch of their family branch. At the time of her interview, Sally is married and. She has 

known her husband for almost forty years, and they have been together for thirty-four years. 

Sally has five biological children, two of whom still live at home. She has fostered and 

informally adopted many other children including her relatives and the friends of her children. 

For many of these children, she did so without income support. Sally can trace her family tree 

back many generations. She is the younger sister of Joe Cool and the older sister of Angel, who 

both participate in this study. 

Sally identifies as a Cree person and is connected to the Cree nation, culture, community, 

and society in six ways: through her parents, both deceased, who were members and Elders of 

First Nations’ communities in north central Saskatchewan; through her sister and brother, both 

deceased, who were members of ceremonial communities from this First Nation; through her 

extended family; through her husband; through her husband’s family; and through a wider social 

group whose members practice sobriety, Cree culture, and spirituality. Sally can speak the 

Woodland Cree “Th” dialect fluently. Sally has never been an accused in the criminal justice 
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system beyond traffic tickets, and points to her socialization to Cree culture through extended 

family members as a protective factor against youth offending. She also suggests that her many 

years of sobriety, her children and grandchildren, and her connection to, and engagement with 

Cree culture are major protective factors in this regard. 

4.2.10.1 Sally’s Risk Factors. As indicated in red and orange in her ecomap in Figure 10 

below, Sally has identified the following risk factors that will be explained in more detail as 

themes in Chapter Five:  

• family problems, including attendance of self, both parents, and all  her siblings and relatives 

at residential school leading to loss of culture, traditional cultural socialization methods, and 

the opportunity for engagement with family laws and traditions as a youth; substance use by 

children and close family members; and pro-criminal family members including nieces and 

several nephews involved in gangs; 

• close family members in the criminal justice system; 

• repeat offending among close family members; and 

• substance use and addiction of family members who live with her. 

4.2.10.2 Sally’s Protective Factors. As indicated in green in her ecomap in Figure 10 

below, Sally has identified the following protective factors against youth and/or adult offending 

that will be explained in more detail as themes in Chapter Five:   

• long-term sobriety of self and associates; 

• her children and grandchildren; 

• Cree identity; 

• connection to Cree nation, society, and culture; 
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• connection to biological family members including an older sister where a positive two-way 

relationship exists in supporting each other, and helping each other with the necessities of 

life; 

• connection to biological family members who she helps financially and thorough providing 

access to culture including knowledge about family laws and traditions; 

• connection to extended family members who live in her mother’s First Nation who provide 

her with access to culture and cultural practices; 

• connection to extended family members who live in her husband’s First Nation who provide 

her with access to culture and cultural practices; 

• connection to wider social groups whose members provide her with access to culture and 

cultural practices; 

• access to recreational and leisure activities through these groups; 

• engagement with family laws and traditions because of these connections;  

• engagement with Cree culture including lodges, medicines, ceremonies, gatherings, and 

Elder and Medicine Man because of these connections; 

• connection to the Creator and spiritual practices; 

• connection to the land to pick and use medicines; 

• cultural work that gives her some income; and 

• good physical and mental health. 

Sally’s protective factors also include the following psycho-social factors, which are also 

highlighted in her ecomap in Figure 10, and will be explained in more detail as emerging themes 

in Chapter Five: 

• enculturation to Cree culture because of these connection; 
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• a positive worldview of culture, ceremony, and sobriety; 

• a sense of agency in her life;  

• control of her life; 

• the ability to support other people; 

• success in maintaining good life skills and better healthy living and functioning; 

• a sense of inner peace; and 

• experiences of creativity and pleasure that she gains from her family and from her 

culture.  
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•  

Figure 10 Sally's Ecomap 
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4.2.11 “Sebastien”: Demography, Family Tree, Experiences with the CJS, and Risk/need and 

Protective Factors 

“Sebastien” is the alias chosen by this participant. Sebastien is a 24-year-old woman who 

has lived in Saskatoon all her life. Sebastien’s parents are Woodland and Plains Cree peoples and 

members of two First Nations communities in north central and southern Saskatchewan. 

Sebastien has never lived on either First Nation but visits regularly with both sides of her family. 

She also visits her partner’s First Nation with their young son to spend time with his side of the 

family. Sebastien is one of five children including three brothers, two sisters, and “many” 

informally adopted siblings. At the time of her interview, Sebastien was in a common-law 

relationship and has one biological son, who is six. They live at home with her father and 

mother, Sally, who is also a participant in this research. Sebastien can trace her family tree back 

a few generations on each side.  

Sebastien identifies as a Cree person who is connected to the Cree nation, culture, 

community, and society in five ways: through her parents, who are Elders in two First Nations 

communities in Saskatchewan; through her partner who is a member of a Cree-Nakoda First 

Nation in Alberta; through her in-laws; through her extended families in both provinces; and 

through wider social groups whose members practice Cree culture and spirituality. Sebastien can 

speak the Plains Cree “Y” and Woodland Cree “Th” dialects and is learning the Nakoda 

language. Sebastien has never been an accused in the criminal justice system and points to her 

socialization to Cree culture and her connection to, and engagement with Cree culture as major 

protective factors against youth and adult offending in this way. 
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4.2.11.1 Sebastien’s Risk Factors. As indicated in red and orange in her ecomap in 

Figure 11 below, Sebastien has identified the following risk factors that will be explained in 

more detail as themes in Chapter Five:  

• family problems, including those relating to the attendance of her relatives at residential 

school leading to loss of culture, traditional cultural socialization methods, and the 

opportunity for engagement with family laws and traditions as a youth; substance abuse and 

addiction by close family members who live in their home; and pro-criminal family members 

including several cousins who participate in gangs; 

• substance use and addictions of close family members; and   

• and associates in the  criminal justice system. 

4.2.11.2 Sebastien’s Protective Factors. As indicated in green in her ecomap in Figure 

11 below, Sebastien has identified the following protective factors against youth and/or adult 

offending that will be explained in more detail as themes in Chapter Five:   

• sobriety of self, parents, siblings, and close associates; 

• her child; 

• her partner; 

• Cree identity; 

• connection to Cree nation, society, and culture; 

• connection to biological family members including parents and siblings where a positive 

two-way relationship exists in supporting each other, and helping each other with the 

necessities of life; 

• connection to extended family members from three First Nations who provide her with 

access to culture and cultural practices; 
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• engagement with family laws and traditions because of these connections;  

• connection to and engagement with Cree cultural practices including lodges, medicines, 

ceremonies, gatherings, and Elders because of these connections; 

• connection to the Creator and spiritual practices; 

• connection to the land to pick and use medicines; 

• connection to a wider social group whose members provide her with access to culture and 

cultural practices including sports, powwow singing, and powwow dancing; 

• access to recreational and leisure activities through these groups; 

• education; 

• a good job; and 

• good physical and mental health. 

Sebastien’s protective factors also include the following psycho-social factors, which are 

highlighter in her ecomap in Figure 11, and will be explained in more detail as emerging themes 

in Chapter Five: 

• enculturation to Cree culture because of family connections; 

• a positive worldview of culture and sobriety; 

• a sense of agency in her life;  

• control of her life; 

• the ability to support self and other people; 

• success in maintaining good life skills and healthy living and functioning as a parent and 

partner;  

• a sense of inner peace; and 
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• experiences of creativity and pleasure that she derives from her child, partner, and 

engagement with her culture. 
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Figure 11 Sebastien's Ecomap 
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4.3 Conclusion  

This Chapter outlined the research setting and presented participants’ demographic 

information, family trees including their relationships to each other, highlighting any experiences 

they have had with the criminal justice system. Participants’ individual risk/need and protective 

factors were also outlined in this Chapter as identified by each participant and will be further 

explained and interpreted as themes in Chapters Five, Six, and Chapter Seven. Participants’ 

ecomaps were also included to show important personal, familial, cultural and community 

relationships, conceptualized as risk and protective factors based on the criminogenic risk/need 

theories explained in Chapter Two. As you can see from their profiles, some common themes 

have emerged as culture-specific risk/need and protective factors in this regard. Foremost among 

these are some structural determinants of risk, including parents’ attendance and personal 

experiences with residential school, that has impacted negatively upon participants and/or 

prevented their traditional cultural socialization. Some protective factors are also evident in 

participants’ cultural experiences with family and community that will be described in detail in 

the next Chapter. These risk/need and protective factors align with those identified in the 

literature, specifically those identified in the research done by Gutierrez (2018). An ecomap of 

collective factors is presented for comparison in Appendix L and will be discussed further in 

Chapter Seven. 
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5. CHAPTER FIVE: EMERGING THEMES OF CULTURAL LOSS AND 

RETENTION 

5.1 Introduction 

In this Chapter, participants describe their experiences with the CJS (or lack of) as 

outlined and highlighted in their ecomaps in Chapter Four. This Chapter divide their experiences 

into four broad themes, each of which identifies sub-themes that emerge from the broader theme 

and elaborate on them. The first broad theme relates to criminogenic risk/need factors as 

described in the literature, as outlined in Section 5.2 based on participants’ experiences. The 

second broad theme relates to individual strengths described as protective factors in the 

criminogenic needs literature and outlined in Section 5.3 based on participants experiences. The 

third broad theme identifies some general Indigenous culture-related protective factors described 

in the criminogenic needs literature and outlined in Section 5.4 based on participants’ 

experiences. Some Cree culture-specific factors described by participants as having protective 

qualities are outlined in Section 5.5. Based on their experiences, participants provide a sense of 

the relationships between cultural loss as a risk/need factor of offending, and cultural retention as 

a protective factor against offending within this context. These broad themes highlight a variety 

of social, cultural, and psychological experiences of participants as well. 

5.2 Participant-identified Criminogenic Risk/Needs 

As defined in Chapter Two, risk factors are the social and psychological characteristics 

that are said to precede a higher likelihood of offending. Most risk factors are dynamic and can 

change over time with the appropriate intervention. As such, dynamic risk factors are also seen 

as factors in the areas of an offender’s life that ‘need’ attention through a program, service, or 

treatment plan. Criminogenic needs are directly related to criminal behaviour in this way. If the 
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behaviour is appropriate and adequately targeted through an intervention (need), then the 

likelihood of reoffending is reduced. Non-criminogenic or ‘minor’ needs also require treatment 

but are said to not be directly related to offending. If an intervention incorporates the need factor, 

then the likelihood of offending can be reduced. 

The broad theme of criminogenic risk/need is explored in participants’ factors of 

offending as culture-specific sub-themes in identifying characteristics of the ‘Central Eight’ risk 

factors that also highlight the ‘Big Four’ major risk factors, and the four moderate risk factors as 

well as their parallel need factors in RNR models of criminogenic needs; the non-criminogenic 

or minor risk factors; the MaCRN and SMCA factors of culture-specific and culture-related 

needs developed to address the overrepresentation of Māori in the criminal justice system of 

New Zealand on the basis that Māori offenders have specific needs unique to Māori culture 

(Coebergh et al., 1999, 2001); the cultural agency-model of criminal behavior (CAMCB), 

developed by Schmidt et al. (2021) as a culture-sensitive and strengths-based perspective, that 

attempts to explain offending as a result of psychological processes that underpin criminal 

behaviour in various cultural contexts; and the Good Lives Model (GLM), developed by Ward 

(2002) as a strengths-based harm reduction and rehabilitative framework, aimed at enhancing 

personal fulfillment in the attainment of eleven basic or ‘primary’ goods, goals, and/or needs.  

Emerging themes within these sets are highlighted by participants as culture-specific 

criminogenic risk/need factors and include the following: extended family members as closest 

associates in same household with substance abuse issues and pro-criminal attitudes; school and 

work attrition because of other values held in higher regard or from having to quit school due to 

childcare responsibilities and/or having to go to work as a family; and increasing stress from 

pandemic and other restrictions on culture-specific recreation and leisure activities, leading to 
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increases in substance use and gambling for participants in-recovery. The strength of the risk 

also emerges as a theme where marital and/or family relationships are identified as a major rather 

than moderate risk factors in certain contexts for participants including attendance of a parent at 

residential school; substance abuse/addiction by a family member; death of a biological or 

extended family member; alienation from family; family violence; family poverty; and parental 

abandonment; abuse, and neglect. The strength of the risk for substance use disorder by self is 

also a major risk factor for participants in this group, as illustrated in their experiences including 

victimization and criminal behaviour while under the influence of alcohol and/or drugs. Themes 

of risk from non-criminogenic needs also emerge in this study and are directly related to 

offending from a lack of access to forensic and/or community mental health treatments and/or 

interventions to prevent more serious crimes.  

5.2.1 The ‘Central Eight’ Risk/Need Factors 

The first set of sub-themes is based on participants’ responses to questions about the eight 

‘core’ risk factors that have been identified in the correctional literature as reliable predictors of 

recidivism, future criminal acts, and effective security placements (Andrews & Bonta, 2007; 

Gendreau et al., 1996; Gutierrez, 2018). The following sub-themes are known in forensic circles 

as the ‘Big Four’ major risk predictions for future criminality including “history of anti-social 

behaviour”, “anti-social personality pattern”, “anti-social cognition”, and “anti-social 

associates.” 

5.2.1.1 History of Anti-social Behaviour. The indicators of this major risk factor refer to 

the criminal history of an offender, specifically, the early and continuing involvement in a 

variety and number of antisocial acts in a variety and number of settings in the past. As such, this 

is a static factor, and cannot be changed, but is used to predict recidivism and the offender’s risk 
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to reoffend based on age at first offence. and onset of antisocial or criminal behaviour; the 

frequency of antisocial acts; early and persistent involvement in antisocial or criminal behaviour; 

versatility of the acts and settings; number of prior convictions; escape history; and probation 

breaches. Participants were asked about their experiences with the criminal justice system and 

criminal history of offending behaviour including type of offence, contacts with police and 

courts, sentencing, institutional placement, security level, correctional assessment, programing, 

treatment, conditions, and the factors of their offending, desistance, and prevention (see 

Questionnaire 2 in Appendix G). From their answers, emerging themes developed, as outlined 

below. 

5.2.1.1.1 Participants’ Describe their Criminal Histories. By the time she was 

considered an adult (and adult offender), Niya had been classified as a violent, repeat, and 

dangerous offender (stayed). She has had many contacts with police, multiple charges, and has 

been incarcerated three times not including cells and remand, once at a maximum-security 

institution for “all kinds of crime including robbery with violence, attempted murder, and 

aggravated assault”. These offences were typically committed while under the influence of 

substances, some of which she obtained while in custody including prescription pills, but ‘not 

always obtained through prescription.’ Niya’s longest sentence was two-and-one half years and 

as such, she has some experience with federal assessments and programming including risk 

assessments, correctional programming, and mental health assessments as well. With breaches, 

Niya spent almost a decade in custody when she was a young adult.  

Niya was also classified as being at a high risk to reoffend, based on her age at first 

offence, onset of antisocial or criminal behaviour as a teenager, the frequency and degree of 

antisocial acts including the use of violence, early and persistent involvement in antisocial or 
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criminal behaviour including gangs, the versatility of the acts and the settings in which they 

occurred, number of prior convictions, and probation breaches. This all changed as a young adult 

when she met another Indigenous inmate at a women’s jail, who introduced her to the Cree sweat 

lodge ceremony that was being led by an Elder. This, and other culturally relevant interventions 

that prevented further offending are highlighted in Niya’s ecomap in Figure 1 in Chapter Four 

and will be discussed further as a protective factor in further in this Chapter. 

Joe Cool started using alcohol when he quit school in grade ten and began working out of 

the province. This led to three DUIs over the course of ten years, the loss of his licence, major 

fines, incarceration, and repeat offender classification. Bob is the only participant in this study 

with matters currently before the courts. Bob has had a lifetime of experiences with substance 

use and violence, starting with the beatings he received as a young boy from his father who was 

always under the influence of alcohol when they occurred. Bob has used alcohol for years, often 

to cope with the childhood trauma that he is still dealing with. He tried to quit using substances 

when he started using violence against his own family members and was charged. He has repeat 

offended in this way several times and has many conditions to meet in the next eighteen months 

or he will be incarcerated for this amount of time. His conditions include abstaining from alcohol 

which has managed to do so far with help from a variety of sources. His conditions also limit 

access to his family which is very hard on Bob who is dedicated to the culturally relevant 

programs and services that he is reconnected to as a way to heal and get his children back. These 

connections are highlighted in Bob’s ecomap in Figure 8 in Chapter Four and will be described 

in further detail as protective factors in further in this Chapter. 

5.2.1.2 Antisocial Personality Pattern. The indicators of this major risk factor refer to 

the behaviours of adventurousness, impulsiveness, pleasure-seeking, weak self-control, 
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restlessness, aggression, and irritability. This is a dynamic risk/need factor, that can change once 

met with an intervention including anger and self-management skills. Participants were asked 

about their offending in this regard, and what they think brought them into conflict with the law 

and into contact with the criminal justice system (see Questionnaire 2 in Appendix G). From the 

answers of Niya, Sol, Bob, and Joe Cool, certain themes emerged including substance use and 

antisocial behaviors in response to parenting problems and family dysfunction that led to contact 

with carceral institutions and forensic mental health treatments, as outlined below. 

5.2.1.2.1 Participants’ Diagnoses of Antisocial Personality Pattern. When Niya was 

federally sentenced, she underwent psychological testing and was diagnosed with anti-social 

personality disorder. She was also labelled violent and dangerous by the staff psychiatrist, later 

stayed. As Niya says, “I was shackled in jail and taken to psych. I was labelled a sociopath, a 

psychopath.” The dangerous offender designation was stayed when her family advocated on her 

behalf, but Niya spent months in segregation without treatment for withdrawal from a variety of 

substances that she had been using on admission and then obtained inside to maintain her 

addiction, including pills. Niya sought community psychiatric services upon release to confirm 

the forensic diagnosis, the benefits of which remain unclear to her, which we will discuss more 

under the sub-theme of “mental health treatment as a risk factor.” This is also highlighted in 

Niya’s ecomap in Figure 1 in Chapter Four. Niya’s access to “ceremonial healing and 

medicines” will also be discussed as an emergent theme of culture as an intervention and 

protective factor as also highlighted in Niya’s ecomap in Figure 1. 

5.2.1.3 Antisocial Cognition. Also described as “pro-criminal” or “antisocial” attitudes, 

the indicators of this major risk factor include rationalizations for crime; negative attitudes 

toward law enforcement; attitudes, values, and beliefs that are supportive of crime; emotional 
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states of anger, resentment, and defiance; and criminal identity (versus reformed or anticriminal 

identity). This is a dynamic risk/need factor, that when met with an intervention including those 

that counter pro-criminal rationalizations and identity with prosocial attitudes and identity, can 

change the behaviour. Participants were asked about this risk/need factor in questions about their 

offending histories and experiences (see Questionnaire 2 in Appendix G). 

5.2.1.3.1 Participants’ Experiences of Antisocial Cognition. None of the participants 

identified as possessing these characteristics now, but many did as youth and young offenders. 

Niya started offending as a teenager for reasons described in more detail in the following sub-

themes, including family problems, poverty, and substance abuse, where her earlier crimes were 

based on survival and the theft of food and other necessities that were not provided to her and her 

siblings at home. To survive, Niya started associating with affiliates of organized crime who 

provided her with resources, a sense of identity, and a pro-criminal worldview. Sol had similar 

reasons for offending which brought them both into contact with pro-criminal associates, deeper 

and more serious involvement in gangs, increasing use of violence, and eventually, experiences 

with more serious crimes and police. Sol was thrown in cells one night for “talking back to 

police while intoxicated” and then again in the morning when they “sobered up.”  

Joe Cool used to rationalize his DUI behaviour by comparing it with how things were 

“back in the day” in rural Saskatchewan, when “drinking … wasn’t as strict. There was no real 

punishment for DUI and MADD didn’t exist. They would let you off with a warning and get 

someone to drive you home.” Joe Cool has been in recovery since the 1990’s, and no longer 

thinks this way, but he suggests that living in isolation “on reserve” has limited Indigenous 

peoples’ understanding of Western rules in combination with a criminal justice system that acts 

as a “mechanism of social control. Indigenous people were free, and it was created to control 
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them. We don’t know their rules and we get punished.” Joe Cool’s culturally relevant and 

cognitive interventions are highlighted in his ecomap in Figure 9 in Chapter Four and will be 

discussed in this Chapter as protective factors. Niya and Sol have also reformed their worldviews 

and now identify as ‘sober, ceremonial, anticriminal, and prosocial.” These changes were 

nurtured through culturally relevant interventions which are highlighted in their ecomaps in 

Figures 4.1 and 4.2 in Chapter Four and will also be discussed as a protective further in this 

Chapter.  

5.2.1.4 Antisocial Associates. Described also as “pro-criminal associates” in the 

correctional literature, this is the last of the Big Four factors. The indicators of this major risk 

factor include pro-criminal friends, isolation from anti-criminal friends, and having social 

supports for crime, including association with gangs. This is also a dynamic risk/need factor in 

that the behaviour can change when met with an intervention including replacing pro-criminal 

friends and associates with prosocial friends and associates. Participants were asked about this 

risk/need factor in questions about their offending histories and associates (see Questionnaire 2 

in Appendix G). 

5.2.1.4.1 Participants’ Experiences with Antisocial Associates. None of the participants 

described actively trying to seek out pro-criminal associates, instead, they described either trying 

to escape contact with them as youth and/or prevent contact with them as adults and parents. Sol 

describes their experience with anti-social associates and peers in this way: “I was picked on by 

associates for being too soft. I was a target to toughen up. I would not fight. I was trying to be 

non-violent in a violent environment – there is no choice, and I was not able to defend myself as 

a tiny person.” Sol explains this as the “‘free for all of the streets’ where the strongest take 

everything for themselves.” Sol still struggles with injuries to their hands and arms from these 
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‘jump-ins’ and one-on-one beatings. While Sally does not have any direct experience with pro-

criminal peers she described being bullied as a youth by the “tough crowd” in her neighborhood 

who she “got into fights” with. She also has the experience of trying to protect her children from 

“older kids in the neighborhood” who threaten them, solicit them with drugs, and try to recruit 

them into gangs. Sally illustrated how she and her older children protect the younger children 

against these threats by ‘always having someone around to either walk with them or drive them 

to and from school and to the park without exception.’ This will be further considered as a 

protective factor. Another emerging theme of this risk/need factor is that most of the participants 

identify family members who are pro-criminal, antisocial, and involved in gangs as posing a 

major risk to them. Alternatively, immediate, and extended family members are described as 

being pro-social and anticriminal associates and peers, which is also an important sub-theme of 

culture-related needs.  

The next four risk factors are considered to be moderate predictors for future criminality 

(see Questionnaire 2 Appendix G). However, when asked about their family relationships and 

dynamics, participants described some elements of “marital and family problems” as being major 

risk/need factors. Participants’ experiences with certain elements of these factors are evidenced 

in the following emergent themes. 

5.2.1.5 Marital and/or Family. The indicators of this risk factor are family problems 

including poor family relationships, nurturance, and inappropriate parental monitoring, 

supervision, and discipline. This is a dynamic risk/need factor that can change the behaviour 

when met with an intervention that include parenting skills that enhance warmth and caring.  

5.2.1.5.1 Participants’ Experiences with Family Members who Attended Residential 

and/or Day School. All participants in this study have at lease one parent who attended 



 

 

202 

 

residential school. In most cases, both parents, and all of their relatives including grandparents 

attended residential or day schools in Saskatchewan. Sebastien puts the number at “about 20” in 

her family’s experience. According to participants, the attendance of parents and extended family 

members at residential school has contributed to the family problems defined above, and the 

early onset of their offending that produced further risk factors from the loss of their culture, 

traditional parenting methods, cultural socialization methods, and opportunities for engaging 

with family laws and traditions as youth. While some participants have knowledge about what 

happened to their parents in these schools, most of their family members do not talk about it. As 

you can see from their ecomap in Figure 2 in Chapter Four, Sol’s biological father and stepfather 

attended residential school as did all of their mothers’ relatives, who “cannot talk about anything 

but the facts of their experiences.” Not much was ever said about it beyond being "not a good 

place for children." Ashley Megan’s family all attended residential school, and some attended 

day school. As shown in her ecomap in Figure 3, her mother, Angel, attended a residential school 

until she was fourteen years old, and her father started at age five. As Ashley Megan suggests, 

she also “does not really know what happened to them” there because, 

They never talk about it, and I don't want to push them. They do talk about it when they 

are drinking. They said the staff was mean. They were lonely. There are many stories 

about their time there, about being picked on, and one staff who made them smoke 

tobacco until they puked. It was very hard punishment. My uncles were sexually 

assaulted there. (Ashley Megan, 2021) 

As you can see from her ecomap in Figure 4, Angel attended residential school, and “saw 

some things” as Asley Megan described, including when “[her brothers] were sexually abused by 

the priest from grades four to eight.” Bob has also “heard some stories”, including when “my 
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uncle got his arm broken.”  Joe Cool’s mother went to residential school in the late 1950’s and 

early 1960’s but he has never heard her speak about it. Amber’s relatives “can't and won't talk 

about it. They say they can't remember and won't talk about it even now.” Taylor offers some 

insight in suggesting that her parents are, 

too scared. It’s traumatic to talk about when sober. They can only talk about it when 

drunk and then they cry about the abuse they went through. They said that the nuns and 

priests were doing things to kids. That they would hit them, rape them, and they cry about 

this as adults. They won't talk about it otherwise. I don't recall ever talking about it with 

them when they were sober. (Taylor, 2021) 

Sally also had other family members who attended residential school, including her mother and 

brothers, and “some were abused and sexually assaulted. I had heard gossip about it. We talked 

about it once and confirmed it. Only one brother will talk about it.” Sally also attended 

residential schools as you can see from her ecomap in Figure 10, and these experiences will be 

explored further under the sub-theme of “school and/or work” in this Chapter. As a result of their 

parent’s attendance at these schools, a majority of participants also expressed that they had 

experienced family problems including poor family relationships, absence of nurturance and 

caring in parenting styles, lack of supervision, corporal punishment, neglect, domestic violence, 

family violence, abuse, and abandonment as youth or young adults. Most participants attribute 

their experiences to their parent’s experiences as described above.  

5.2.1.5.2 Participants’ Experiences with Parental Abandonment. Parental abandonment 

is an emerging theme of the family/marital risk/need factor in this group. As Niya suggests, one 

reason for her youth offending was her homelife and inappropriate parenting on the occasions 

that she was “left alone to fend for herself” without family supervision. During these occasions, 
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Niya had to “steal to get food for herself and siblings.” Sol reiterated their experience with this 

type of offending suggesting that “if you are young and homeless”, there is “no other way to earn 

money to buy food, drugs, or alcohol. So, we would steal to buy drugs, or shoplift and rob.” 

Ashley Megan also experienced abandonment as a child and suggested that it had become a 

“problem” for her as an adult, as she began “leaving my kids behind to find drugs - sometimes 

for a week with nothing, so my mom took custody of them.”  

5.2.1.5.3 Participants’ Experiences with Parental Abuse and Neglect. As Sally 

suggests, abuse and neglect also occur when “parents toss [their children] out at 18 and they have 

no place to go.”  Sally’s experience with adopting her nieces and nephews who were in this 

situation will be elaborated later on as a sub-theme of protective factors in this Chapter. 

Sebastien adds that some of her cousins have “been through a lot of abuse and trauma” because 

they were living in “bad homes as kids and teens” with parents who “never showed them a good 

life.” Ashley Megan and Angel admit neglecting their children at times when they were drug-

seeking and say that they are “ashamed” of it. As Angel states, when she was binge-drinking she 

“neglected the kids and left them alone” and that she would get into fights with family members 

for doing this, and for “talking low about people who didn't drink - I thought I was better than 

them.” Sebastien offers one example of an implication that stems from her cousins’ experiences 

with neglect when they started to use drugs and alcohol as youth. They were getting these 

substances from local gang members who “offered them support and love that they weren't 

shown at home.” As shown in her ecomap in Figure 11, this association became a risk factor for 

Sebastien (and other participants who also experienced this) when their biological parents took 

certain cousins in. Until they could be enculturated to Cree cultural practices in the home which 

reoriented their pro-criminal beliefs, they presented a risk to participants.  
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5.2.1.5.4 Participants’ Experiences with Pro-criminal Family Members. Joe Cool 

suggests that youth today face a lot of “gang pressure” based on observations of his nieces and 

nephews, especially when their parents “are absent and not making them go to school or work.” 

He suggests that this absence creates boredom that can lead to addictions, and then they “end up 

homeless” with no skills, and “this is how they get involved with gangs.” Sally understands this 

well as a support system for her nephews and nieces in gangs, who were also repeat offenders, 

and “in and out of jail.” In her experience, “gangs give them a place to belong. They quit school 

and are on the streets with no place to go.” Niya has experienced this with family members in 

gangs and was an associate in her youth as previously discussed, as was Sol, and this posed a 

substantial risk to them both as evidenced in their ecomaps in Figures 4.1 and 4.2. According to 

Sol, it is not unusual for several family members to be involved in gangs or incarcerated at once 

because “it's hard to get out once you are in that life.” Amber echoes this sentiment adding that 

“the levels of crime increase the longer you are involved.” Ashely Megan experienced this risk 

as shown in her ecomap in Figure 3. She talks about her experiences as a youth and currently 

where 

a lot of my cousins are in gangs, use drugs, and do crime. There is no choice - you have 

to follow orders. When I was younger, I thought this was cool. That the gangs were 

family. All youth will tell you: it's fun at first but gets more crazy and dangerous after a 

while. (Ashley Megan, 2021) 

Roy addressed this briefly when describing the effects of the gang-related manslaughter 

of his oldest son on his family as being “very hard to talk about.” Angel understands the allure of 

gang membership and talks about her fear of having gang members in her family, which is also a 

risk factor as shown in her ecomap in Figure 6. As Angel states, 
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 … they wanted to be ‘badass’ to belong, they didn’t want to be looked at as soft or 

‘wimps’, ‘pushovers’, or ‘pussies.’ This is all part of the neighborhood culture: they try to 

be tough and superior. Two of my nephews are high ranking gang members. Lots of 

reoffending and dangerous offending. I am scared to have them in my home because you 

never know what is going to happen. (Angel, 2021) 

Niya also describes this fear and suggests that having gang members in the family was a source 

of stress and violence for her and her family members including Sol, due to the “rival retribution 

culture” that stems from having “brothers involved in gangs.” As shown in their ecomaps in 

Figures 4.1 and 4.2, and 4.6 and 4.11, having family members in gangs and in the criminal 

justice system posed a risk for Niya and Sol, but was also stressful for Sally and Angel, who “felt 

responsible” for their nephew and nieces and were “trying to get them help”, which was ‘time-

consuming and emotionally draining.’ As Angel states, “once my family finally settled down. I 

could make time for myself and my needs.” 

5.2.1.5.5 Participants’ Experiences with Death of a Biological, Extended, or ‘Made’ 

Family Member. The death of a family member is an emergent theme in producing a similar 

risk/need factor for participants in the loss of their cultural mentors and connections to nation, 

family, community, land, spirituality, and culture, as well as deculturation and loss of identity. 

When Sol’s family broke down and she started getting into trouble, her maternal Grandmother 

“fought for custody.” Once she finally obtained custody “after a long fight”, she “fostered me to 

teach me the Cree ways.” Most participants experienced a similar disconnection to culture with 

the death of a grandparent, as you can see in their ecomaps. Extended family members play very 

important roles in Cree cultural socialization and connections to culture, and their roles in this 
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process will be discussed as emergent themes of culture as a protective factor further in this 

Chapter. 

5.2.1.5.6 Participants’ Experiences with Family Instability and/or Alienation. The 

involuntary removal of children from their families through placement in foster care and/or 

court-ordered placement in residential school was also identified as having an impact on 

participants in the loss of their parents, cultural identity, community, mentors and connections to 

their nation, extended family, community, land, spirituality, and culture as well as deculturation, 

and loss of identity. As is evident in his ecomap in Figure 8, Bob experienced this in three 

contexts: from being placed in a non-Indigenous foster home and then a residential school as a 

child: from his abuse of alcohol as an adult that led to separation from his spouse and children; 

and, from close family members when they witnessed him using violence against her at a family 

event. While Bob has reconnected with his biological family, the separation from his spouse has 

taken an emotional toll on him as he misses his children and their relationship as a family now 

that they, “live in another city with his ex” who has “has started a new relationship. He has my 

family because of me.”  However, Bob is working hard on his sobriety in order to have visitation 

and hoping to gain shared custody down the road. Sobriety acts as a protective factor in this 

regard and will be discussed in more detail as an emergent theme of culture as a protective factor 

in further in this Chapter. 

5.2.1.5.7 Participants’ Experiences with Family Poverty. Family poverty and the 

inability to provide the necessities of life are described by participants in this study as a major 

risk factor, as seen in the experiences of Niya and Sol who had to steal food to eat as described 

above. ‘Relatedness to family’ (the Māori concept of ‘whanau’ in the SCMA) are identified in 

the literature as culture-related needs that provide protection against these kinds of behaviours 
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and will be discussed as emergent themes of Cree culture as a protective factor further in this 

Chapter. 

5.2.1.6 School and/or Work. The indicators of this moderate risk factor are poor 

performance and low levels of satisfaction with either schoolwork and/or employment, assessed 

by whichever is the main activity. School and/or work is a dynamic risk/need factor that can 

change behaviour when met with an intervention that includes enhancing work and/or study 

skills and nurturing personal relationships within the work and/or school environment. 

Participants were asked several questions about this risk/need factor (see Questionnaire 3 in 

Appendix H). Work was the main activity for all participants except Sol, who was in the first 

year of a master’s program at the time of their interview. Most participants in this study have 

attained a grade twelve or GED at minimum which will be discussed as an emergent theme of 

culture as a protective factor further in this Chapter. 

5.2.1.6.1 Participants’ Direct Experience with Residential and/or Day School. While all 

participants in this study had at least one parent who attended residential school, five participants 

attended themselves including Niya, Angel, Bob, Joe Cool, and Sally. When we think of these 

residential, day, and industrial schools, it is easy to envision them as being located far back in the 

past, but Bob and Niya’s experiences orient us very well to their role in recent social history, as 

they both attended in the late 1980s and mid-1990s, just before the last school was closed. Niya 

pointed out the irony of her residential school experience as a “family legacy.” When Niya was 

sent to the school in Lebret, Saskatchewan as a teenager, she was dropped off by her older sister. 

A few years later, Niya dropped of her younger sister, who is still “very angry at our parents for 

leaving her there because she had a very bad experience.” As Niya describes it, “I was a chronic 

alcoholic and pill popper by now and I was sent there by courts.” Her only memories of the 
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experience are of a worker “who gave me valium for withdrawal and told me where the local bar 

was. This helped me in terms of harm reduction.” Bob was “very young” when he was 

apprehended by the state and put into foster care, whereafter his foster parents sent him to the 

day school closest to Raymore, Saskatchewan. Bob “can't recall anything, it's a blur” but he 

attended until he “got out of foster care as a teen.” Angel, Joe Cool, and Sally attended the 

school closest to their community in the 1970s. Joe Cool said that he was treated “okay” because 

he had “relatives who worked there” but suggested that “some students got it worse.” As Angel 

recalls, 

I was scared of the Native childcare worker who worked at the school. I was always 

scared to get into trouble. She gave me the strap and bullwhipped me. If one girl got into 

trouble, we all got it. There was a boys’ side of the school and a girls’ side. If the boys 

were caught on the girls’ side, they were made to wear the girls’ Sunday clothes to 

supper. We would have to wash the floor with a toothbrush. And it was so lonely. We got 

to go home on weekend. Kids who wouldn't talk were hit with wet towels or got the strap. 

One girl committed suicide. (Angel, 2021) 

While not a major theme, the employment and co-optation of Indigenous peoples as residential 

school childcare workers is interesting to me. Sally also remembers the unkindness of these 

workers, and the loneliness. As she says, “nothing bad happened, just lonely but as a young child 

I was left alone so I was not bothered by it. Got into a couple of fights, so I had to show power.” 

5.2.1.6.2 Participants’ Experiences with School and Work Attrition. A majority of 

participants had few problems with satisfaction and interest in schoolwork. Many, including 

Niya and Sol were high in achievement as shown in their ecomaps. However, the determinants of 

school and work attrition are emerging themes as a type of risk/need for participants. Sally quit 



 

 

210 

 

school and went to live with relatives in another community when she was twelve years old due 

to alcoholism and abuse in the home. As she stated in her interviews, she did not immediately fit 

in to her new school and was bullied. Taylor and Ashley Megan left school and home as minors 

to escape the responsibility of looking after young children. Amber also had to quit school to 

look after their siblings, which she resented, and move in with her brother so she could get back 

into school. Ashley Megan quit school to look after her younger siblings “because my parents 

couldn't, they were drinking.” Taylor also quit because, “my parents and older siblings would 

drink and then I would have to look after young kids and babies, three years old and up, six at a 

time. People would drop kids off and then party.”  

Amber was still in high school when she started “missing school to look after the kids.” 

Sol “dropped out constantly” because they “had to go work to buy food at age fourteen because 

my biological mom was not able to; she was drinking up the budget.” Ashley Megan’s mother 

“didn't enforce it and I didn't think it was important for a while.” Bob quit school due to illness in 

grade twelve, “just four credits shy of graduation.” Niya quit school “many times” starting in 

grade seven after she “failed many grades including grade two, and then six to nine.” Niya quit 

“for good in grade 10” but was given upgrading in a youth detention facility which enabled her 

to get the credits that she needed to attend university, and this will be discussed as an emerging 

of education as a protective factor. Joe Cool quit just before grade twelve because “everyone else 

was quitting to go to work in another province.” 

5.2.1.6.3 Participants’ Values Held in Higher Regard (Other than School or Work). 

The theme of “other values held in higher regard” emerges in the experiences of this group. 

Angel and Ashley Megan quit high school to get married and have children. Roy spent “a lot of 

time” on the trapline with his father as a youth and did not complete high school. Sebastien says 
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that she had “no motivation” and “picked powwow over school”, dropping out and then 

returning to get her grade twelve eventually. The role of family and culture in their return to 

school will be discussed as an emerging theme of education as a protective factor in this regard. 

As mentioned above, Joe Cool quit school because everyone was going to work. ‘Everyone’ in 

this context refers to parents, extended family, and siblings who have worked as a community of 

migrant labourers in another province during seeding and harvest seasons for decades. 

Participants did not necessarily see their choice of alternatives to going to school or working full-

time as problematic, unless they interfered with resource allocation as in Ashely Megan’s 

examples. Sebastien and Sally, for example, saw participation in cultural activities like powwow 

dancing, singing, and drum group as educational and equally important. 

5.2.1.6.4 Participants’ Experiences with Seasonal Work. Seasonal work is a culture-

specific factor that emerges as a theme in this study. All but four participants have worked in the 

agricultural sector as seasonal labourers at some point in their lives, and for decades. Family 

members including Taylor are third generation workers in this context, and travel with other 

members of their community to perform seasonal work from April to October every year. While 

educational attrition has not thwarted employment for this group for the most part, seasonal work 

poses both protection against risk with minimal risk for some participants who have to either find 

work upon return to the city after harvest to replace their income from seasonal work and/or 

apply for social assistance. Ashley Megan noted that not having a high school diploma cause her 

stress in trying to find a job when they returned to the city. This stress, as she described it, caused 

her to want to use substances on occasion. While substance use itself was not necessarily a 

personal risk factor for Ashley Megan, she disclosed that some of the people she used with had 

pro-criminal attitudes and rationalization for crime. 
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While all of the participants work in a paid job or in the home in some capacity at some 

point throughout the year, many viewed their jobs in other sectors in the off-season as 

“temporary” and quit to go back to work in agriculture once seeding started in the spring. Ashley 

Megan’s experiences of school, seasonal work, off-season part-time work, social benefits, and 

attrition overlap in this way. As she states, “I was so embarrassed to be on social assistance and I 

want to finally get off it through education.” For Ashley Megan, relying on seasonal work and 

social benefits “does not allow me to meet my needs,” and she struggles to afford the necessities 

of life. As she states, living without means “motivates me to get my GED.” On the other hand, 

Taylor prefers seasonal work to providing free childcare and resents her family’s reliance on her 

for this type of support. 

 Sol and Bob have both been fired from jobs in other sectors; Sol for “refusing to break 

cultural ceremonial protocol to fill out a grant”; and Bob for whistleblowing when he found out 

that some of his coworkers were “doing fraud.” Niya has quit two career positions due to 

“harassment by a manager” and to “relocate for something better.” Sol also experienced racism 

in the workplace when she was “locked out of the practicum office and accused of lying about 

being a student and employed there. She said I stole ID. Very ugly behaviour with no 

repercussions.” Post-secondary education has given participants including Niya, Sol, Sebastien, 

and Joe Cool flexibility in finding jobs in their chosen careers which will be talked about more as 

a protective factor further in this Chapter. 

5.2.1.7 Leisure and/or Recreation. The indicators of this moderate risk factor are low 

levels of participation and involvement in, and/or satisfaction with prosocial leisure/recreational 

activities and anticriminal pursuits. This is a dynamic risk/need factor that can change behaviour 

when met with an intervention that includes encouraging participation in prosocial activities and 
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teaching prosocial hobbies and sports. Most of the interviews took place by telephone during 

COVID-19.  

5.2.1.7.1 Participants’ Experiences with Leisure and/or Recreation. When asked about 

this risk/need factor (see Questionnaires 3 and 4 in Appendices H and I) many participants 

indicated that pandemic restrictions were having a negative affect on their access to leisure and 

recreation including structured activities and hobbies. Joe Cool is a coach and active participant 

in competitive sports involving Indigenous athletes and youth, and leisure and recreation are a 

protective factor for him in maintaining sobriety. Sebastien and Bob also play competitive sports 

in Indigenous and non-Indigenous leagues in the city. Due to COVID-19 restrictions, leagues, 

tournaments, and practices have been cancelled. Niya, Sol, Sally, and Sebastien participate in 

prosocial pursuits that bring satisfaction including community gatherings (powwows and round 

dances) as shown in their ecomaps, which have also either been cancelled for the year or 

postponed. Most participants have found alternative leisure and recreational activities that they 

can participate in safely, which will be discussed as an emergent theme of culture as a protective 

factor in this Chapter. Recently however, Ashley Megan and Roy have found themselves 

“stressed out” due to the pandemic” which worries Ashley Megan because she “feels a little 

scared to be out in public now” (due to COVID-19), and when she gets stressed, “she used to like 

to go drink and gamble”, which is an emerging theme of risk/need in this context.  

5.2.1.8 Substance Abuse. The indicators of this moderate risk factor are the abuse of 

alcohol and other drugs. This is a dynamic risk/need factor that can change the behaviour when 

met with an intervention that includes reducing the use of substances by enhancing alternatives. 

Participants were asked about this risk/need factor in several direct questions (see Questionnaire 

2 in Appendix G).  
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5.2.1.8.1 Participants’ Experiences with Substance Use and/or Abuse. All participants 

in this study have used substances at some point in their lives, some to the point of it “being a 

problem” including a diagnosed substance use disorder and/or addiction. As already discussed, 

and as shown in their ecomaps, substance use are determinants of other risk factors among 

participants, including substance abuse disorder, addiction, and family problems for several 

participants including Bob, who is also at risk for criminal offending while under the influence. 

Bob suggests that his addiction, in combination with his “anger issues”, makes him a “violent 

person”, and that violence brings him into conflict with his family and this conflict “usually” 

results in contact with police.  

Addiction to alcohol or other substances was also identified as a major contributing risk 

factor to criminality including first offence for Niya, Sol, Ashley Megan, Roy, Joe Cool, and also 

Bob, who states, ‘I would never have done it if I was sober.’ Niya is in recovery from a 

“chronic” addiction that “started with booze.” All of the crimes that she committed were done 

while under influence of substances and underline her recidivism and repeat offending including 

breaches. Joe Cool has had three DUI charges in his life, as previously stated. He says that “if 

there was alcohol around, I would drink it,” including “while travelling on long trips” where he 

“drank alcohol to stay awake.” His criminal offending also includes the “theft of alcohol due to 

his addiction.” Joe Cool’s third and final charge for DUI was in the 1990s and culture as an 

intervention will be discussed as an emerging theme in this context. Sol was six months sober 

and in NA and AA support groups at the time of her interview, but they used substances as a 

youth and substance abuse disorder was a determinant of their offending, as shown in their 

ecomap in Figure 2. Sol’s offending included “acting as a look out” while their associates 

committed crimes. Sol committed more serious crimes as a young adult including “retail theft 
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and theft off persons [robbery] around a dozen times while under influence.” For Sol, it was the 

negative effect of substance abuse on their university schoolwork that had the most impact. As 

Sol states, 

I would go to school or work high. And I had to get a lot more work done in a short time 

when I was not using. Addiction impacted on school and my job. I did not want to fail 

university classes, so I had to either quit school or quit the drugs. University was a way to 

get sober. It was either go to school or die. (Sol, 2019) 

Education as a protective factor will be further discussed further in this Chapter. 

5.2.1.8.2 Participants’ Experiences with Associates’ Substance Use. When asked about 

this risk/need factor, several participants identified associates’ substance abuse as a risk/need 

factor as highlighted in their ecomaps in Chapter Four (see Questionnaire 2 in Appendix G). Bob 

described the negative influence of associate’s substance abuse on his behaviour suggesting that 

“I was hanging around with the wrong crowd,” but “everyone I knew” had a problem, “which is 

why I had to get rid of all the friends and associates I had. I also tend to drink when I get lonely, 

so I moved home with Mom.” Before he moved home, “he was beaten and robbed” after he 

“drank to the point of black out” at a party. When they were young offenders, Niya, Ashley 

Megan, Sol, and Bob had conditions to “stay away from associates who used substances, which 

Niya breached, resulting in ankle monitoring for the rest of her sentence. Sebastien and her 

friends “only ever partied on the weekends.” For the younger participants including Sebastien, 

Amber, Taylor, and Sol, it was the close friends of older siblings who came to their homes to 

party that posed the most risk from being under the influence and using while the younger 

siblings observed. Ashley Megan found herself in this situation when she was with a large group 

of her older cousins’ friends who were “drinking and [they] broke into a house and the cops were 
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called.” This resulted in community conditions for her, including behavioural programming and 

a letter of apology. 

5.2.1.8.3 Participants’ Experiences with Family Members’ Substance Use. Family 

members’ use of substances emerges as a theme of risk/need in this study. Sally has observed the 

neglect and abuse of her young nieces and nephews by parents who were under the influence of 

substances. As she says, “those are family members who live with us now, and they use, way too 

much drugs and alcohol, coming here drunk and starting fights, crying, blacking out, and it’s a 

nuisance.” Sally thinks that they are now modelling the same behaviours they witnessed as 

children because “their parents were alcoholics and they saw it. They saw lots of DUIs, and lots 

of parties on the reserve.” Sol, Ashley Megan, Amber, and Taylor were exposed to this risk 

factor as youth as you can see from their ecomaps in Chapter Four. Sol described a “party 

environment” in her home when she would go to bed for the night and “wake up in the morning 

to a house full of bodies crashed out from drinking.” Ashley Megan experienced this as well and 

had to take on childcare responsibilities as a youth because, “our house was a party house and I 

had to watch over [my siblings].” Taylor talked about how her mom would “take off for days and 

weeks” to binge drink, and how she “had to look after everyone's kids” while she was gone. 

Taylor also talked about her experiences with her older siblings who “had a problem with it too” 

and suggests that “they were moody and would take it out on us younger kids. They would talk 

about drugs in front of us like it was nothing including crack and meth. They talked about trying 

lots of different kinds.” 

Ashley Megan had a similar experience with her partner as an adult, when his “friends 

and cousins moved in” and she and their children had to move out. As she describes, “we had to 

leave our home because it was becoming a party house.” Amber also talked about her 
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experiences when her mother was “partying” and would “leave kids with me and my sister when 

we were fourteen and fifteen years old.” As you can see from her ecomap in Figure 4. Amber is 

one of several participants who had to quit school to provide childcare for family members with 

addictions. Addiction was also identified as a contributing risk factor to the criminality of family 

members by all participants. Amber has a “lot of cousins” who are also involved in the criminal 

justice system because of their addiction paired with violence. One of Taylor’s cousins assaulted 

his partner “in front of family a couple of times” and “while under the influence of substances”, 

and has become “very abusive, manipulative, and unfaithful.” Amber remembers her first 

experience with violence in the home when she saw her older brother “beating up his girlfriend” 

when he was under the influence of alcohol. She describes her brother as being 

 … very traumatized and needs help. He got beat up so bad from his dad as a kid. His dad 

used to use the kids as target practice with a real gun. He was very abused until he was 

sixteen. Then he went to live with our mom and did not see his dad again until his dad 

had a terminal illness and tried to make amends. (Amber, 2021) 

Sol described being sexually abused by family members as a consequence of substance 

abuse in their home. Angel was also a victim of “very violent” physical, emotional, and sexual 

abuse from her ex “mostly” when they were drinking. Sally left home at age twelve due to 

“alcoholism and family abuse” in the home. For Bob, substance abuse in the home led to extreme 

violence against him by his father. He has been diagnosed with PTSD and depression and gets 

disturbing “flashbacks to childhood” to this day. He says he drinks “to cope” but “it also makes 

him violent” and then he commits assaults which “only happen when I drink alcohol. It's all 

drinking related. Alcohol makes me violent.” Joe Cool watched his boys’ health decline from 

drinking: “The younger one drinks, and it causes him illness – he’s diabetic.”  
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As presented in her ecomap in Figure 1, Niya watched her parents use substances to the 

point of family breakdown leading to her involvement with the criminal justice system through 

“survival crimes” – shoplifting and the theft of food for herself and siblings. For Niya, substance 

abuse in the home also led to violence and physical, emotional, and sexual abuse that “happened 

all of the time.” Her father would “terrorize the home, bang on doors, drunk, and mom had to 

hide us kids for safety. We were always moving.” When Niya started to use substance herself, 

her mother “knocked [her] out for being drunk and high.” These experiences “drove her away” 

and she became homeless and “alone with no family” because her mom was “on the run from my 

dad, who was trying to kill her.” Two years later, her “step-dad was murdered by a jealous 

husband.” Then, she was “shot at by my mom's boyfriend, who was in residential school.” Sol 

talked about the consequences to Cree family laws and cultural traditions caused by addictions 

where “in the natural order, my mother was a matriarch” but this order was “interrupted by 

alcoholism and abuse.” 

5.2.1.8.4 Participants’ Experiences with Victimization while Under the Influence of a 

Substance. Victimization while under the influence is an emerging theme of risk/need in this 

study. All but two participants report being victimized by crime while under the influence of a 

substance, and they witnessed it happen to others. Amber and Joe Cool had money stolen from 

their wallets, Sally had her home broken into by other intoxicated persons when she was under 

the influence years ago, and Roy and Bob got into fights. Sol and Angel were sexually assaulted, 

and Niya was sexually and physically assaulted. Sebastien, Amber, and Taylor saw crimes being 

committed by family members on other family members and by strangers in their homes as well. 

While victimization and the resulting physical or emotional harm and/or property loss or damage 

is not directly related to risk/need in the literature, Sol and Niya belonged to social groups that 
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use retaliation for such crimes against their members, associates, and members’ family, and 

violent crimes against perpetrators could be expected to occur in return. Both participants have 

been exposed to retaliation; Sol by threats and Niya, directly, when she “had gun pointed at her 

by a stranger as retribution for her brothers’ “activities while involved in gangs.” 

5.2.1.9 Participants’ Experiences with Mistrust and Fear of Police and Official 

Punishment. While not a risk/need factor in itself, for participants in this study, mistrust, and 

fear of police and/or official punishment are emerging themes which have had consequences for 

participants, especially when needing to report a crime or to prevent further crimes, including 

violence and abuse in the home. Amber, Angel, and Taylor talked about their mistrust and fear of 

police and other authorities. Amber suggests that she had minimal contact with the criminal 

justice system because she was “scared to get into trouble and didn't want to.” However, Taylor 

was “scared of police because when I was younger, they didn't treat us very well. One time I 

called about [someone], and they didn't take it seriously. I personally know people who have 

been taken on Starlight Tours.” A ‘Starlight Tour’ is an infamous practice that has occurred in 

Saskatoon. It is well-known to Indigenous peoples, because it involves police taking mostly adult 

Indigenous males to the outskirts of town and leaving them there to ‘walk it off’ back to the city. 

This practice led to the freezing deaths of seven men including Neil Stonechild, Lawrence 

Wegner, and Rodney Naistus. It was brought to light by Darrel Night circa 2003, who survived 

it. Night, along with family members of the deceased, are featured in the documentary Two 

Worlds Colliding (2004) about this practice.  

Angel suggests that she “never did anything wrong” because “my mom taught me to be 

the way I am: kind, forgiving, and follow the rules. And I didn't want to go to jail.” However, 

Angel is one of several participants including Niya, Sol, Bob, and Sally, who survived repeated 
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domestic and family violence assaults in the home. In Angel’s case, they were sexual, 

unreported, and without intervention until she took her children and went to live with a sister. 

When asked why she did not report to police, she suggested that nothing would get done about it, 

and she would “take the beats” for it for nothing. Here, Angel’s ideology of “getting the beats” 

and “taking her beats” without calling the police for help is a risk factor for further intimate 

partner and family violence. The role of biological, extended, and ceremonial family members as 

a means of support will be discussed as an emergent theme of culture as a protective factor 

further in this Chapter. 

5.2.2 Minor Risk Factors 

The following risk factors are considered to be minor predictors for future criminality in 

correctional literatures on the RNR model but have been identified by several participants in this 

study as having a moderate to major effect on their offending behaviours. Certain themes emerge 

as risk in this regard and will be described as follows. 

5.2.2.1 Participants’ Experiences with a Major Mental Disorder. When asked about 

their mental health and well-being (see Questionnaire 3 in Appendix H), several participants 

describe negative experiences as contributing to their criminal offending. Bob was diagnosed 

with PTSD and depression “and needs to get it checked. Staying sober helps but I’m in a funk 

and coming to terms with what I did. I would like to see my kids. But they live in another city 

now. It’s so hard.” Joe Cool has been diagnosed with FAS and is “low on the spectrum” but he 

“stays away from alcohol” as does Bob, because of the effects of alcohol on their behaviours. 

While her mental health is “peaceful and stable” now, as you can see in her ecomap in Figure 1, 

Niya disclosed “substance abuse”, “vague feelings of personal and/or emotional distress”, “low 

self-esteem”, and “mental illness”, as well as “physical illness” in her interview. These emerge 
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as potential risk factors underlining the “seriousness of her most current offences” in her past, 

which included aggravated assault.  

As a young offender, Niya was very troubled by her worsening mental health but lacked 

access to forensic treatment services including detox, and community mental health and 

treatment services upon release. As Niya states, she was using so many different substances with 

increasing frequency to the point that she “noticed her brain stuttering.” Instead of assessing her 

mental health needs on admission for the aggravated assault charge, Niya was placed in 

segregation without treatment for withdrawal. When she was released from segregation, she “got 

into pills” either ‘prescribed by or purchased ‘within’ the institution. She was not successful in 

getting treatment for her addiction in the community either. Upon release, she “stole pills” from 

her mother, and would “sell some, take some” to make money and to help her cope with 

declining mental health and physical health issues including Crohn’s disease. Once she was able 

to get into psychiatric services, “rather than helping, he wanted to know about my life, and was 

shocked when I told him. Then he said I was making it up. He was too sheltered.”  

Sol also had experiences with psychiatric services when at age twelve, they attempted 

suicide and were “apprehended as a youth under the Young Offender Statute.” Sol was released 

into the custody of her “mom's mom as a foster parent”, which was a turning point for Sol, when 

they were introduced to Cree culture, traditional medicine, and ceremony. Sebastien and Taylor 

were also treated for mental health issues with cultural remedies; Sebastien for anxiety when 

anti-depressants “made me sick”, and Taylor when she tried to commit suicide: 

Yes, I tried to kill myself when I had thoughts that no one cared. I felt so empty, I felt 

nothing, and I couldn't stop crying. Then they got mad at me for missing school and then 
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for not looking after the kids! So, I moved in with my brother and his wife, but I was so 

lonely, I moved back. (Taylor, 2021) 

The role of Cree Elders and Medicine Women in providing traditional healing remedies is 

highlighted by participants as an emerging theme of culture as an intervention and protective 

factor further in in this Chapter. 

5.3 Participant-identified Protective Factors 

As defined in Chapter Two, protective factors are characteristics that are associated with 

a lower likelihood of offending. In a forensic context, they are assessed by SAPROF and 

SAVRY instruments, where certain factors are said to increase the likelihood of prosocial 

functioning and positively counter the impact of external influences and stressors on an 

individual, and reduce the behaviors associated with offending as well (de Vries Robbé & Willis, 

2017). Protective factors can also prevent the development of antisocial behaviours that 

underline criminality. The literature also suggests that while the presence of protective factors 

significantly decreases reoffending, the absence of risk is also protective (Lovatt, 2020; 

Pridemore, 2004; Rugge, 2006). The following sections explore the culture specific reasons as to 

why risk might be absent among participants in this study. Culture-specific protective factors 

will be discussed further in this Chapter. 

5.3.1 Strengths-based, Culture-specific, and Cognitive Factors of Criminogenic Needs 

Protective factors can be observed in several domains including biological, personality, 

family, school, peer, and community. The following sections outline culture-specific 

characteristics of participants as ‘protective factors’ within these domains, as seen in elements of 

strengths-based, culture-specific, and cognitive factors of criminogenic needs models including 

the GLM (Barnao et al., 2016; Prescott, 2013; Ward, 2002; Ward & Brown, 2006; Ward & 
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Stewart, 2003), MaCRNs (Jackson, 1987) and SCMA (Coebergh et al., 1999, 2001) and 

CAMCB (Schmidt et al., 2021).  

5.3.1.1 Good Lives Model (GLM). The Good Lives Model (Barnao et al., 2016; 

Prescott, 2013; Ward, 2002; Ward & Brown, 2006; Ward & Stewart, 2003) is a strengths-based 

harm reduction and rehabilitative framework aimed at enhancing personal fulfillment in the 

attainment of eleven basic or ‘primary’ psychosocial goods, goals, and/or needs. There are 

eleven primary psychosocial goods identified in GLM in three organizational clusters including 

body, mind/self, and social life (Ward, 2002). The goods in each cluster can and do interact with 

each other as described by participants experiences with their goal attainment strategies, as 

outlined below. 

5.3.1.1.1 Participants’ Experiences Relating to Issues with The Body. This cluster of 

goals includes the primary goods of ‘health and physical safety’ and ‘living a good life’ based on 

a desire for healthy living and functioning, and feelings of ‘pleasure’ and a sense of well-being  

from ‘feeling good in the here and now.’ Participants generally responded positively when asked 

questions about their health and functioning, well-being, and experiences of pleasure, with the 

exception of health issues relating to stress, including sleep issues (see Questionnaire 3).  

5.3.1.1.2 Participants’ Experiences Relating to Healthy Functioning. Most participants 

suggest that they live or “try to live” their lives in a “good way.” A majority expressed ‘positive 

feelings of emotional well-being’ and suggested that their physical health and mental health were 

“good” with “no concerns.” Several participants smudge, sweat, and pray on a regular basis as a 

means of well-being, including Niya, Sol, Angel, Sally, and Sebastien, who also see Elders and 

Medicine men and women for their health and mental health needs. Niya says that these Elders, 

“provide healing and medicines in ceremony.” Niya had her first experience with an Elder in 
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youth corrections where she was seeking cultural and mental health services. She says that it 

"made me react to see an Indian man working at a jail” and that he became a “role model” for 

her as a young offender. We will discuss the importance of access to Indigenous healing methods 

and role models as important protective factors further in this Chapter.  

A majority of participants identified their worldview as either sober, cultural, and/or 

ceremonial and as the basis of their health and healthy functioning, well-being, and pleasure. 

Niya suggests that ceremonies are a source of her well-being and happiness which help her “deal 

with life.” They make her “feel good” and “satisfied with her life.” As Niya says, 

I feel great, healthy, my Crohn’s is in remission and my mental health is stable, and I take 

cultural medicines that an Elder provides in ceremony to keep it that way. I live well. I 

care about society now and I give back to my community. I volunteer in the inner city 

with homeless offenders and offenders on warrant. (Niya, 2019) 

Sol feels that they live well now and as she states, 

I feel healthy, decent, with no concerns most of the time. I have old injuries in my legs 

and hands from fighting and self-defence, but I am no longer a part of that life of 

violence. I am free from the threats of emotional, physical, and sexual abuse and pain. 

Life has changed! (Sol, 2019) 

Joe Cool feels that he “lives well now. Better than some. I feel stressed out about housing 

though. My rez has housing but the kids don't want to move out there even though it's a big 

house with a big back yard and freedom.” Besides this stressor, Joe Cool states that he, 

…[feels] healthy now, with a good healthy body, pretty good now. Two years ago, I was 

in hospital for gall bladder and hernia but I’m ok now. I don't get sick anymore. I don't let 
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stress get to me. I get a lot of hugs from grandkids, and this lifts my mood and lifts up my 

spirit. (Joe Cool, 2021) 

Sally feels that she lives well. She feels “really healthy for my age. I try to be active or else I will 

think that I’m old, but nothing stops me, and I stay physical. “I don't feel my age at all compared 

to my friends.” Sebastien feels “really good. I always have energy and I’m very physical. 

Actually, I feel really good! I live well but I want more. My parents help a lot and work hard to 

make us comfortable and strive for a better life.” 

While Ashley Megan has “no real health concerns”, she says that “stress and worrying 

about bills” affects her well-being. As previously discussed, Asley Megan is one of three 

participants in this study who have recently quit their use of substances and are in recovery. As 

she says, “I hope to live well soon” and “I hope I am doing good, but I am still struggling with 

addiction. I am trying my best. My family helps me out, give me rides, organizes sports and 

invites me, visits with me, and come over to eat with us.” Amber and Taylor are also spending 

more time at home with their families due to COVID-19 restrictions. Taylor misses “visiting 

with extended family” but feels “Great! My life is great right now.”  

One source of unhappiness for Amber is her “partner’s moods.” As she says, “when he 

gets grouchy, I go home to see my family and stay away from him until he gets over his mood.” 

Amber also maintains a sense of well-being through “regular visits” with her mother, her 

siblings, and their children to “play video games, get cuddles, and go on little shopping trips.” 

Taylor, who was pregnant at the time of our interview, says that she lives well “now” and is 

“content living with mom and sister and boyfriend”, but also that “I could have lived a little 

better when I was younger. I wanted more support from my family to talk about things.” Even 

though Bob misses his children and is “still struggling with a toxic relationship”, and “feels lost”, 
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he also says that he “lives well, considering”, and “feels better than before” now that he is in 

recovery. Angel says that she “feels healthy when not drinking” and is “thankful for every day.” 

She does feel “a little depression because of COVID [because] I cannot visit or see my family” 

but identifies as living well and having a “good life” with “no real concerns.” As previously 

discussed, Roy recently lost a son due to homicide, and he is still healing from his grief. Sally 

also describes a “sense of” unhappiness coming from “this sickness (COVID-19), death, and 

when I don't know how to help people.” Bob’s source of happiness comes from spending time 

with his daughter whom he has custody of, but as previously discussed, he has lost custody of his 

other children, and this makes him “very sad.”  

 Joe Cool and Sebastien play “a lot” of sports including baseball, volleyball, and golf, and 

this is their main source of healthy living. For Joe Cool, the athletes on his teams are “like 

family.” COVID-19 restrictions are identified by participants including Joe Cool as an emerging 

theme in “thwarting their goals of sociability.” Restrictions were identified as limiting their 

social behaviours and their psychosocial need for contact with extended family and community 

members, which is a source of well-being for almost all participants. Regular contact with 

extended family and community members will be further discussed as a protective psychosocial 

factor in this Chapter. 

5.3.1.1.3 Participants’ Experiences relating to Pleasure. Most participants have regular 

pursuits that make them ‘happy’ and bring them ‘pleasure’ in the ‘here and now’ including 

education, sports, culture, and family life. Sol suggests that their education and career are the 

most important sources of happiness and pleasure in living a good life through attaining their 

“dream job in social work.” Sol feels “blessed, never hungry, never cold, and always loved” in 

this regard. Amber, Joe Cool, and Sally also identify their work and coworkers as sources of 
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happiness and pleasure. Ashley Megan, Amber, Taylor, Roy, Bob, Joe Cool, Sally, and Sebastien 

highlighted their families and family members including children and grandchildren as the 

primary sources of their “joy” and “pleasure.” Roy says that he is “always happy” when he is 

around his children and that he “rarely gets angry” unless his “kids are not listening.” For Angel, 

happiness and well-being come from “being a mom, being around family, having a family, and 

having my kids and grands all in one house together.” As Joe Cool suggests, “I feel more 

‘comfortable’ than happy”, but “having my grandchildren and my family around now is like it 

was when I lived on the rez with Mom and Dad.” A lack of affordable housing for himself and 

his family is a source of concern that makes him worry and unhappy. Sally echoes these 

sentiments due to the cost of housing but adds that “it’s good to be alive!” Ashley Megan 

identifies her children as her main source of pleasure but also adds that she also “feels good 

when I can get out of this house.” That said, she adds that when she is alone, she is unhappy, and 

when “I don't get enough sleep, I am always tired.”  

Sebastien also attends cultural events and sings in a drum group and dances powwow 

which is a significant source of pleasure for her, as is spending time with her young son “playing 

on the trampoline and taking him to the park.” Something that makes her unhappy is working 

night shifts. While her partner takes “good care” of their son, Sebastien says that she is “missing 

out” on time with them from “sleeping too much after shift work. I feel guilty, but working 

nights takes a toll on me.” “Family conflict” is a source of unhappiness for Amber, Taylor, and 

Angel, especially for Angel “when [family members] argue.” Amber gets upset when her 

boyfriend is “grumpy” because “he says things that hurt my feelings.” Taylor feels upset by 

family members asking her to lend them things. As she states, “I feel like I get used for rides, 

smokes, stuff. Then they stop talking to me when I say no.” 
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A main source of pleasure for Niya, Sol, and Sally is their Cree culture. Niya attends 

“ceremony to learn protocols” including “lodges, Sundance, giveaways, and feasts.” However, 

the cost of attending these events can be prohibitive and “up to 10k year”, which makes her 

unhappy. Sally attends a lot of the same events, “but more often before COVID.”  Sebastien also 

attends powwow, as does Sol who also goes to ceremony. Sol also “spends time with friends” as 

a source of their well-being. As they say, “I am six months sober and taking NA and AA, so I go 

for coffee dates, walk dates, and I also belong to a book club.” For Sol, “being separated from 

family members who are struggling” makes them unhappy. 

5.3.1.1.4 Participants’ Experiences relating to Mind-self. This cluster of needs includes 

the primary goods of ‘excellence in work’, ‘excellence in agency and autonomy’, ‘inner peace’; 

‘spirituality’; ‘creativity’; and knowledge. Participants were asked about their hobbies and 

recreational pursuits and what they do for “fun”, their experiences with work, their emotional 

state, the sources of meaning and purpose in their life, their outlets for personal expression, how 

informed they feel about things that are important to them, and where they feel in control over 

their lives (see Questionnaire 3 in Appendix H). 

5.3.1.1.5 Participants’ Experiences relating to their Excellence in Agency. A majority 

of participants feel “independent”, “in control of their life”, and “in control of their emotions”, 

and this seems to relate to a sense of “inner peace” and “peace of mind” in the emerging theme 

of “family peace.”  When asked about their stress levels, all participants said that they have felt 

stressed and when asked how often, Amber and Sebastien – two of the youngest participants – 

said “all of the time.” The sources of their stressors varied, but the most common answers were 

work and family struggles. Niya gets stressed out from “the time constraints of working two jobs 

plus family care.” Sol said that their stress comes from “work in a demanding job that goes 
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beyond the job description.” Ashley Megan has been under “extreme stress” that she is finding 

difficult to manage. As she states, “my daughter was on life support for breathing issues. It was a 

bad, scary three days with breathing tubes, and an induced coma, and no one could see her due to 

COVID. So, she was all alone.” This was compounded by Ashley Megan’s lack of support for 

childcare for her other children, some of whom were also sick at the time of this interview, while 

she was at the hospital with her baby. As she states, “my mom goes MIA to parties and can't help 

out. She spends money so I am always worried about rent and bills. Our landlord lost rent 

receipts and cheques, and then we had a water leak and we almost got evicted.” Angel expressed 

similar feelings, “when family members argue or when nothing goes right – I’m at the end of my 

rope – with financial stress. I’m always stressed about money.” 

When asked about how they deal with these stressors and concerns (see Questionnaire 3 

in Appendix H), Ashley Megan said that she usually “asks other family for help - my brothers, 

friends, sisters, social workers. Or I go for a ride with my sister, or we go and eat with family. 

That helps. I also have a hot bath, and I enjoy getting things for my kids like a bit of toys. That 

makes them and me happy.” Taylor and Bob also turn to family for support. Sol, Taylor, and Joe 

Cool like to get out of the house ‘for a bit.’ Sol jogs or visits with their uncle. As Sol says, 

“Sunday is family day, so we do activities together like shopping, or we go to social events and 

movies.” Sol also writes poetry. Joe Cool will go for a walk, “get a Tim Hortons and sit out in 

nature, listen to music, and also watch sports.” Niya and Sally turn to ceremonies. While Niya 

goes to “sweats, night lodges, Sundance – my first of four years – because they make you feel 

better emotionally”, Sally “prays and leaves it up to God.” Angel and Roy sometimes use 

substances to cope with stress. Roy will “take off, have a drink, and come home” and Angel “has 

a good cry or I go get drunk!  It doesn't make me feel better, but I do it!” 
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Sally and Sebastien draw on “healthy coping methods” to handle problems or conflicts 

that come up, including disagreements with family members. As Sally says, “If I’m feeling 

stressed or depressed, I go and talk it out. We hit it head on, so it's dealt with. You can't leave it!”  

Sebastien has learned to “talk things out. We use talking a lot in our house”, as do Amber, 

Taylor, and Angel. As Amber says, “When I argue with my boyfriend, we just walk and chill 

until he is over it. With family – sisters usually, we talk it out until we’re all okay. With my 

mom, we don't talk for a while until we miss each other.” Angel will “try to talk it out with 

[family members]. I always tell my family to “watch what you say because it could be the last 

thing you say.” If they don't listen, I go to my room to be alone until I cool off.” Taylor will also 

“take off” to her room or clean the house. As she says, “I get a little grouchy and let it out but 

then we talk it out and say sorry. They are very forgiving.” Roy will “take off to a friend’s place” 

until he “cools off.” He says this works for him, and that his spouse has “put up with this over 

the years.” Bob says that “now that he is sober,” he is “learning to try to talk it out. I walk away 

and try to understand where they are coming from.” Joe Cool sees family conflict as a ‘teaching 

moment’, where he tries “to show my kids and grandkids so they can learn from my life 

experience when they are on their own. We talk it out, cool off, separate, and then go for ice 

cream!” 

Ashley Megan tries to find “alone time” to “get away, have a bath, turn on music, and 

laugh. I haven't had any problems with my temper for a while. but now I’m getting anxiety! I 

tend to keep everything inside, but I tell people how I am feeling when it gets too much.” Taylor 

also keeps things inside and “people think I’m unhappy but I’m not. I just don’t like to be around 

people sometimes.” For Niya, ceremony is her means of inner peace. As she says, “Cree 

ceremonies make stress go away; it’s like emotional detox.” Gaining control of emotions, family 
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peace, and connection to ceremony are emerging psychosocial themes of mind/self goals that 

will be discussed further as protective factors further in this Chapter. 

5.3.1.1.6 Participants’ Experiences relating to their Knowledge. A majority of 

participants feel ‘knowledgeable’ about issues that concern and interest them, and they use 

various types and sources of information to attain their goals. As you can see in their ecomaps in 

Figures 4.1 and 4.2 in Chapter Four, education is a source of knowledge, power, and value, 

which represents a protective factor for Niya and Sol. Niya uses her post-secondary education to 

problem-solve and deal with conflicts that come up in her life. She also uses ceremony to gather 

knowledge because there, “you can ask questions and give offerings to seek guidance and 

clarity.” She feels “in control now - my anger stemmed from not being valued in the world. That 

has changed: I am ceremonial and educated now.” Niya also feels “knowledgeable about things 

that concern me. I know how to access services. In some areas though, I have no life skills. For 

example, I got hassled and talked into buying a vehicle, and then they baited and switched it on 

me.” Sol has a degree in social work and many professional certificates. Sol also feels 

“knowledgeable about things that concern me through family education and writing poetry and 

performing it as a feature performer. I am also a political and social justice advocate and I never 

shy away from hard topics.” They suggest that education through university, ceremony, and ‘life’ 

has given them a greater sense of autonomy in learning to deal with conflict through reflection. 

As Sol suggests, 

I don’t take it personally. I disengage. I understand that conflict is a reflection of them, 

not me. I set boundaries, leave emotionally and physically. I make apologies and actively 

try to change behaviour. I meditate, work out, run, jog, and try to clear my mind to 
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address the cause of behaviour. I try not to get angry as a defence mechanism. I have 

learned to control my temper, use my words, and find a resolution (Sol, 2019). 

Amber feels “very” knowledgeable about her pregnancy and is also interested in 

“anatomy and the body.” Given her experiences, she is “very knowledgeable about childcare.” 

Taylor also identifies as being “good at childcare and cleaning.” Angel is also “an experienced 

cleaner” who gets “hired a lot.” She also uses her knowledge of the foster care system as a foster 

care provider to “fight for my family to stay together.” Roy and Bob feel better equipped to use 

what they know now that they are in recovery. As Bob says, “I am getting better at staying sober 

and out of trouble.” Joe Cool also feels knowledgeable about things that concern him, and uses 

what he knows to support his family, except for “the high cost of housing which he has no 

control over.” He wishes that “I could have done better. I did not look to the future and now 

there's no affordable housing. I want my own house, but I never knew that we could own a house 

in the city because we can't on the reserve.” At the time of her interview, Ashley Megan did not 

feel very knowledgeable about her concerns including how do deal with stress, which she thinks 

may pose some risk to her recovery from substance abuse, as seen in her ecomap in Figure 3. As 

she says, “I am on edge about everything.” 

5.3.1.1.7 Participants’ Experiences relating to Spirituality. A majority of participants 

identified as being spiritual or having a spiritual connection that provides meaning and purpose 

in their lives when asked about their spiritual beliefs and practices (see Questionnaire 4 in 

Appendix I). Niya, Sol, Bob, Sally, and Sebastien “pray and smudge on a daily basis” and also 

attend and sweats and ceremonies “when they can” or “when they need it.”  Niya says that doing 

these things is a form of “sacrifice” that she makes as part of her spiritual journey because it 

“grounds you, gives you purpose, takes away anger, and gives us hope to go back to our ways.” 
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Sol prays daily, and also “believes in and exists in kindness, and never intends to be cruel, mean, 

or harmful to other beings.” For Sol, spiritualty is “an alternative to violence and I want peace 

after a life of violence.” Ashley Megan “prays for strength” in “difficult times.”   

Angel has not been to the lodges for a while because she has been drinking and cannot 

“go in while under the influence” or for “about three weeks into sobriety” but she prays “for 

strength every day.” Bob has not gone to ceremony recently either, also due to his consumption 

of alcohol, but he participates in self-reflection, prayer, and goes to sweats when he has been 

clean for three weeks. He says that he has “lost those traditions but I’m trying to regain them” 

and that “it helps me to go as I am not hopeful that I can have the life I want. I lost motivation.” 

Amber, Taylor, and Roy don’t identify as spiritual people anymore per se but have attended 

ceremonies in the past and till attend to some degree. As Taylor says, “I grew up around these 

practices and protocols” and it is “a big part of my identity. I am trying to work on getting back 

to it.” Joe Cool attends sweats and has also attended Christian confession in the past. In addition 

to prayer, smudge, and sweats, Niya, Angel, Joe Cool, Sally, and Sebastien have attended the 

Sundance. Sally says that the ceremonies “make me feel good. I pray and cry in the dark. You 

can't do that at home. It renews your energy and self.” Sebastien also attends fasts and sings and 

dances in ceremonies. She says that she feels “really spiritual. I feel like I need to give back and 

pray for my blessings so far.” Connection to spiritual beliefs and practices will be discussed 

further as a protective factor further in this Chapter.  

5.3.1.1.8 Participants’ Experiences relating to their Creativity. Participants express 

themselves in various and novel ways, as presented in their responses to questions about their 

creativity (see Questionnaires 3 and 4 in Appendices H and I). Sebastien sings in a drum group 

and dances. Ashley Megan does powwow wither her children. Sol, Amber, Taylor, Sally, and 
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Sebastien bead and sew, and do other “cultural crafts.” Amber makes moccasins with sister-in-

law, and Sally makes regalia and tipis. Niya does “research for personal info on Indigenous 

medicines, international law, ceremonies, and cultural work.” Sol also sews, beads, and writes 

and recites poetry as previously stated. They also “paint, do cultural crafts, and make dream-

catchers, jewellery, lanyards, cuffs, clothing, and ribbon skirts and shirts.” Bob used to “write 

and tell stories”, but “doesn’t do it much now.” Joe Cool is a coach for many competitive teams 

in Indigenous and non-Indigenous leagues, as previously stated. Angel plans meals and cooks for 

big gatherings, and “used to work at [a local center] cooking for feasts.” She also makes fried 

bread (Bannock) to sell and has “[sworn me] to secrecy of the ingredients!” This is an example 

of the humour that Angel says she uses around her family and in certain environments, including 

when she is feeling comfortable and friendly with people, and adversely, when there is tension. 

5.3.1.1.9 Participants’ Experiences relating to Social Life. While COVID-19 restrictions 

have impacted and limited participants’ access to their wider social groups and communities, all 

participants identified important relationships and friendships with others when asked about their 

connections to family and other social groups, including ceremonial and recreational (see 

Questionnaires 3 and 4 in Appendices H and I). This cluster includes the primary goods of 

‘excellence in play’ as a result of hobbies and recreational pursuits; ‘excellence in work’ 

including mastery experiences; and ‘relatedness’, including intimate, romantic, and familial 

relationships; and community in connection to wider social groups. 

5.3.1.1.10 Participants’ Experiences relating to Excellence in Play. As discussed 

previously, most participants have a source of recreation and/or hobbies that they engaged in on 

a regular basis as a way to satisfy their goals of leisure and relaxation before COVID-19 

restrictions, including playing sports and attending cultural events like powwows. In a 
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psychosocial context, Niya and Sol describe the benefits of the cultural events that they attend as 

a means of enjoyment including 2-spirit events and gatherings. Ashley Megan tries to do things 

with her family “when they can” including “going out to get a meal, going to the park with kids, 

and going to casino with [partner].” Roy, Bob, Joe Cool, Sally, and Sebastien have similar things 

that they do to relax and for fun. Roy and Joe Cool like to ‘go away on short trips.” Roy also 

enjoys “staying in to watch movies and TV and playing with my kids on the Internet.” He also 

enjoys “hanging out” with just his spouse on occasion. When Taylor is home wither her family, 

she will “take the kids for walks, and have dance parties when we can. With COVID, we are 

home all the time, and we try to come up with things we can do.” 

Angel “plays music, sings with family, goes to visit with family, and goes to visit at a 

friend’s house, or we meet out somewhere. Before COVID, I went one time per week. I used to 

love visiting but now, I’m too scared.” Bob “used to do a lot of daily activities for fun before 

COVID. Now, with COVID and my sentencing conditions, I am limited. I have to stay in, so I 

watch movies with family and hang out with my daughter.” All of the participants have a source 

of income and can support themselves and their families as previously discussed. Niya, Sol, Joe 

Cool, Sally, and Sebastien describe their careers as “satisfying” or “rewarding.” Ashley Megan, 

Angel, Roy, and Bob also have goals of going back to school for upgrading.  

5.3.1.1.11 Participants’ Experiences relating to Excellence in Work. As discussed 

previously, all participants have a source of income from paid work outside the home, and many 

work inside the home as well. Niya, Sol, and Joe Cool have professional careers working in 

health and social services. They all recognize themselves as “being good at what they do.” 

Several participants have mastered their career destinies as well, quitting jobs to find more 

meaningful work including Joe Cool who “wasn’t where I wanted to be”, and Sol who “finally 
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found her dream job.” Sebastien left a well-paying job with the city to take a youth worker 

course and is now employed in a “culturally relevant” position in a youth group home. Amber, 

Taylor, and Angel provide, cleaning, childcare, and foster care services in which they also feel 

very masterful and with expertise in these activities, as previously discussed. 

5.3.1.1.12 Participants’ Experiences relating to their Relatedness / Connection to 

Community. All participants have a sense of belonging to at least one social group including 

their families. Many have wider social group connections including Niya, who identifies several 

important familial and ceremonial relationships that she has built from her connection to a wider 

group of “ceremonial, prosocial, sober” members. Niya spends “a lot of time with them, 

volunteers, educates, and is part of it, as a member.” It is very important to her to “participate 

and give back.” As she says, 'I walk in four worlds: street, ceremony, 2-spirit, and 

academic/professional." Sol also identifies as a member of ceremonial and familial communities 

that they are a part of and “once a part, always a part.” Ashley Megan has identified important 

familial, intimate, and romantic relationships that she is satisfied with. Amber and Taylor also 

feel well connected to their families and wider social groups, but “more so before COVID.” 

Taylor also feels an intimate and romantic connection to her boyfriend. Angel usually feels very 

connected to her First Nations community, her extended family including “many cousins”, and 

her family, but she is “not getting along with some sisters right now.”  Roy has important 

familial relationships with his children and intimate and romantic relationships with his spouse 

who is “there for me, good and bad.” Bob’s most important relationships currently are familial, 

with his “mom, sister, daughter, a male friend, and a cousin.” Joe Cool ‘s most important 

relationship is with is son. As he says, “I’m staying out of relationships with women - too much 

stress!” Sally identifies important familial, intimate, and romantic relationships, and is connected 
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to a wider social group.” As she states, “I have lived in the city for so long. Left home at 12 to go 

to school, but there are people I know who are around all the time and I try to stay connected.” 

Sebastien has good relationships with her partner and their families and has a wide social group 

of friends from the many activities that she participates in including “my neighbours in city, my 

family, and my Indigenous community on the reserve.” Connection to family will also be 

discussed as a protective factor further in this Chapter. 

5.4 Participant-identified Culture-related Criminogenic Needs 

As outlined in Chapter Two, the MaCRNs is a culturally relevant assessment tool created 

by Jackson (1987) to address the status of and access to unique Māori culture, identity, family, 

and family-like relationships for Māori offenders in New Zealand (see also Government of New 

Zealand, 2020b, 2021a; New Zealand Department of Corrections 2005, 2005-6, 2007, 2008). 

This framework is based on the idea that a reduced cultural status and/or individual barriers to 

culture can contribute to the risk of re-offending by Māori offenders. The SMCA (Government 

of New Zealand, 2020a; New Zealand Department of Corrections, 2005-6) is also founded on 

Māori cultural perspectives, knowledge, and protocol, and aims to motivate Māori offenders to 

address their criminal behaviours using traditional cultural knowledge and beliefs. Within these 

two frameworks, Māori culture (or lack of access to Māori culture) is assessed in addition to the 

core risk/needs factors, non-cultural needs, and non-cultural criminogenic needs in the 

Criminogenic Needs Inventory (CNI) (Coebergh et al., 1999, 2001). It is engaged here to 

compare and contrast historical, structural, cultural, and social elements of risk, need, and 

protective factors experienced between the two cultures, and to identify factors relating to Cree 

culture that are not found in mainstream criminogenic needs theory. 

5.4.1 The MaCRNs Model of Culture-related Needs 
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According to Jackson (1987), because Māori culture-related need was not likely to be 

measured in current risk assessments, the MaCRNs were developed to assess culture-specific 

criminogenic needs. These needs are outlined below as defined by Coebergh et al. (1999, 2001), 

Government of New Zealand (2020a), Jackson (1987), and New Zealand Department of 

Corrections (2005, 2005-6, 2007, 2008). 

5.4.1.1 Cultural Identity. Fostering a positive and prosocial cultural identity is an 

important and relevant culture-related need for Māori people (Forster, 2008). The correctional 

literature of New Zealand identified a relationship between secure Māori identity and other areas 

of social and economic well-being, including health, education, and employment. Access to 

Māori cultural knowledge and traditional institutions is also recognised as a key determinant for 

wellbeing (Forster, 2008).  

5.4.1.1.1 Participants’ Experiences relating to Cree Cultural Identity. Cree cultural 

identity as a source of cultural strength and pride are emerging themes in this study. When asked 

about their identity (see Questionnaire Four in Appendix I) all of the participants displayed 

positive and prosocial perceptions of themselves and their identities as Cree people. Cree identity 

will be further discussed as a protective factor in this Chapter.  

5.4.1.2 Cultural Tension. Cultural tension is identified in the New Zealand correctional 

literature as an outcome of acculturation and the factors associated with colonization (Coebergh 

et al. 1999, 2001; Government of New Zealand, 2020a, 2021; New Zealand Department of 

Corrections 2005, 2005-6, 2007, 2008). Like New Zealand, Canada has developed as a society 

primarily as a result of the influence of Western/European-based culture and institutions that 

Indigenous peoples were expected to assimilate to, even though they are the original peoples of 

these lands. As in the case of Māori culture, Cree cultural practices were discouraged, restricted, 
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and sometimes criminalized in the process of colonial assimilation (McAdam Saysewahum, 

2015). Stress and tension may be associated with this process and the differences in outcomes for 

Cree and non-Cree peoples, based on their cultural identity. The MaCRN 2 explores the nature 

and extent of stress and tension associated with conflict that stems from interpersonal, 

ethnocultural, and structural barriers, including the impact of external influences like racism and 

discrimination on criminal behaviour (Coebergh et al. 1999, 2001; Government of New Zealand, 

2020a, 2020b, 2021; New Zealand Department of Corrections 2005, 2005-6).  

5.4.1.2.1 Participants’ Experiences relating to Cultural Tension. When asked about 

their experience with ethnocultural tension, (see Questionnaire 2 in Appendix G), almost all 

participants responded that have felt the effects of racism and discrimination, mostly while “out 

in public.” Joe Cool illustrates the distinctions between Indigenous and non-Indigenous peoples 

living together in colonial society in this way. As he states, “when I’m at work, I feel like I’m at 

the bottom of a hierarchy. When I’m in my community though, I feel at top. I have my [work] ID 

badge, and people look at me like I’m an important person.” While he generally feels valued in 

society, Joe Cool feels that he “sometimes, is not noticed.” Niya, Ashley Megan, and Sally are 

noticed, especially when shopping. They have often been followed by security which Sol calls, 

“shopping while Brown.” Sally has felt the effects of this practice when she “went to the store 

once and security followed me all around the store at the mall.” She dealt with it by confronting 

the guard, and then she “quit going [to the mall].” Taylor also talked about her experiences with 

her boyfriend as “driving while Brown.” This occurs, she says, when “police follow us, stop us, 

and run our plates because we have dark skin.” Sebastien recalls a situation when she was out at 

a restaurant with friends, when “a guy at Denny's complained about us one time. We were just 

kidding around and joking in the line up. He said a racial slur. I stared him down and he had 
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nothing else to say. I'm a six-foot tall girl [laughs].” Angel also experienced a racial slur when “a 

cab driver was swearing at me because he thought I didn't have any money to pay for the cab. I 

argued back.” 

Bob was a teenager when he experienced overt racism from “people from rural 

Saskatchewan [who] used to call us the ‘N-word’ and threaten us.” Niya had a similar experience 

when a “White couple purposely let the door close on me after holding it open for others.” 

Taylor has experienced cultural tension but “more in a curious way, from questions like, what do 

Native people do? And do you go to sweats? Stereotypes, things like that. I just say, hey! Mind 

your business!” Sol has had to confront people because of workplace discrimination, 

… by White women … who work in social service agencies … who have no education 

on Indigenous people. When I go into the agencies to visit former colleagues, they think I 

am a client of the services. That was very ugly behaviour with no repercussions. … I was 

also locked out of a practicum office once and accused of lying about being a student and 

employed there when I tried to get back in. They said I stole my ID. (Sol, 2019) 

Participants’ connection to their family and culture including spirituality as barriers to cultural 

tension will be further discussed as protective factors further in this Chapter.  

5.4.1.3 Disconnection from Extended Family or Community. ‘Whanau’ (pronounced 

faa now) is the Māori word for extended family which refers to three or four generations living 

together in traditional Māori custom (Coebergh et al. 1999, 2001; Government of New Zealand, 

2020a, 2020b, 2021; New Zealand Department of Corrections 2005, 2005-6, 2007, 2008). This is 

a cultural practice that is said to create a collective social, political, and cultural experience based 

on intra-dependence, that enables individuals to feel connected, safe, and good about themselves 

as Māori (Coebergh et al. 1999, 2001; Government of New Zealand, 20201a, 2020b; New 
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Zealand Department of Corrections 2005, 2005-6, 2007, 2008). As this literature suggests, 

having a strong sense of family provides cultural protection against risk. 

The MaCRN 3 examines ‘whanau’ by assessing a lack of ‘whanau’ contact and how this 

lack of contact impacts upon the functioning of an offender (Coebergh et al. 1999, 2001; 

Government of New Zealand, 2020a, 2020b, 2021; New Zealand Department of Corrections 

2005, 2005-6, 2007, 2008). The MaCRN 3 also identifies anti-social behaviours and attitudes 

within the ‘whanau’ that may support and maintain offending behaviour in the pre-disposing 

period (where a complex set of factors may predispose Māori to commit certain crimes) 

(Coebergh et al. 1999, 2001; Government of New Zealand, 2020a, 2020b, 2021; New Zealand 

Department of Corrections 2005, 2005-6, 2007, 2008). Members of the extended family, 

including significant others, are also involved in the process of measuring the strength of the 

relationship of an offender to their ‘whanau.’ The SMCA also measures ‘whanaungatanga’ 

(pronounced faa now unga tanga), the offender’s depth and breadth or ‘strength’ of personal 

relationships with their cultural community, and how these relationships support the offender as 

a means of protection against offending (Coebergh et al. 1999, 2001; Government of New 

Zealand, 2020a, 2020b, 2021; New Zealand Department of Corrections 2005, 2005-6, 2007, 

2008).  

5.4.1.3.1 Participants’ Experiences relating to Cree Family Structures. Three variations 

of family structures are described by participants as forms of intervention against offending in 

this study. When asked about their family relationships (see Questionnaires 1, 3, and 4 in 

Appendices F, H, and J), a majority of participants identified their membership in their biological 

family of origin as having a positive and protective impact on behaviour. Extended family 

members and relatives also have an important role to play in participants lives. The ‘made’ 
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family and family-like structures described by Niya and Sol. Cree family structures are also 

important and will be discussed as a protective factor further in this Chapter. While a majority of 

participants are connected to some form of family structure now, this was not always the case. 

As you can see in the social histories of Niya and Sol, and in the current experiences of Bob, 

disconnection from extended family and community posed serious risk. 

5.4.1.4 Family Relationships. ‘Wakawhanaunga’ (pronounced faka faa now oo onga) in 

Māori language means ‘sense of family cohesion’ and ‘co-operation found in kinship 

relationships that provides support to Māori’ (Coebergh et al. 1999, 2001). The correctional 

literature of New Zealand suggests that ‘wakawhanaunga’ is a unique need for Māori who tend 

to want to form relationships with other people that they can relate to, and social groups that they 

can belong to, that are not necessarily blood related (Coebergh et al. 1999, 2001; Government of 

New Zealand, 2020a, 2020b, 2021; New Zealand Department of Corrections 2005, 2005-6, 2007, 

2008).  

5.4.1.4.1 Participants Explain the Importance of Cree Family and Extended Family-

like Relationships. Ashley Megan gave us some insight into the importance of family support 

and relationships with extended family as she describes the struggles that she faces from lack of 

connection to family or family-like groups. The lack of these traditional supportive resources  

represents a risk/need factor due to ongoing substance use and addiction. Alienation from her 

family due to substance use has also led to a reliance on associates with substance use issues, and 

a general lack of connection to her other communities or pro-social groups. As Ashley Megan 

says, 

We try to live a good life as a family, but there's a lot of us to manage. I try to make my 

kids happy, but I have very little money. I hate asking for help because people still think I 
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use drugs and that I will use what they give me for drugs, and they won't help me. I feel 

so bad that I can't do more for my kids … they get so mad at me for not having money 

because I also help my mom with bills. I feel so cooped up. I can't go anywhere. I have 

anxiety and breathing probs from meth use. So, I don't go anywhere. So many people live 

here in this house fifteen - and we are helping them all. (Ashley Megan, 2021) 

In this case, Ashley Megan and her partner Roy are supporting their own children plus extended 

family members and their children on a very limited budget, and the stress of this is becoming a 

burden, which is a risk factor for both of them due to their former addictions and substance use 

as a way to cope with stress. Another criminogenic risk/need emerges in a similar context: when 

participants’ wider community of extended family members have addictions and/or are involved 

with gangs. You can also observe this risk as identified by Niya, Sol, Amber, Taylor, Roy, and 

Bob and highlighted in their ecomaps in Chapter Four. Niya also describes the role of antisocial, 

pro-criminal family members and associates as being ‘necessary for survival’ in a criminal 

lifestyle. For Roy, however, this is the kind of scenario in which his son was killed by an 

associate. While none of the participants lack pro-social relationships now, some live in single 

family scenarios and lack access to wider, pro-social communities due to COVID-19. Most 

participants in this situation indicate that this is “only temporary” and plan to go back to “visiting 

regularly” with family and doing “family-related things” like they did before the pandemic. 

Connection to prosocial family and extended family members and community groups will be 

discussed as protective factors further in this Chapter. 

5.5 Participant-identified Elements of Cree Culture as Protective Factors 
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Cree culture has emerged as a culture-specific protective factor against offending, based 

on the experiences of participants who identify as Cree. The characteristics that they identify are 

associated with a lower likelihood of their offending  

5.5.1 Participants’ Experiences relating to a Strong Sense of Collective Identity 

All participants in this study identified as having a strong sense of Cree identity. As is 

evident in their ecomaps in Chapter Four, participants’ perceptions of their identity as being 

positive and prosocial represents a protective factor against offending. Several culture-specific 

themes emerge from questions about identity and what it means to participants to be Cree (see 

Questionnaire 4). The first theme relates to Cree identity as a form of strength. Participants refer 

to Cree identity as providing “benefits.” For Niya, being Cree means that “I am a person of the 

land, Cree culture, and society.” As Ashley Megan says, her Cree identity “means a lot to me to 

be part of a strong nation.” Amber, Taylor, Roy, and Joe Cool echo these feelings. Sol and 

Ashley Megan suggest that having a strong sense of identity contributes to the strength of the 

family in terms of “knowing who you are and your role within it.”  

Pride in identity is also an emerging theme. As Sally suggests, my identity is “my culture 

with specific ways to do things. I am proud of my identity and ceremonial settings, specific 

things, dialects, and regalia.”  Joe Cool referred to the importance of identity as being part of a 

long-standing tradition. Many of the participants have Cree names that stem from traditional 

naming ceremonies which they use in collective cultural traditions as part of their identity 

formation. Most participants can speak the language; many are fluent including all of the oldest 

generation. Amber notes some important individual cultural traits in being a Cree person, 

suggesting that as a member of the Cree nation she is “strong and resilient, and respectful.” Sally 

exuberated a positive attitude toward her identity in claiming, “I am Wenaska!” Cree identity for 
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Sebastien, means “being part of my culture”, which Bob suggests, carries a sense of obligation in 

learning. As he suggests, this is an ‘important traditional for Cree people to carry on’ because it 

is “difficult to lose contact with the community where culture and identity are taught.” For 

Ashley Megan, identity is derived from a sense of “belonging” to her family. Sol adds to the 

importance ‘belonging’ to a family as defined by Cree culture in suggesting that while “we are 

part of the Cree Nation in Saskatchewan, we are continental in origin’ and suggests that “all Cree 

speaking people can go ‘home’ anywhere, to seek out culture and ceremony.”  

5.5.2 Participants’ Experiences relating to a Connection to Cree Nation 

All participants have a connection to at least one Cree nation. When asked, participants 

identified several characteristics associated with this connection which includes pride, strength, 

and obligations that emerge as of protective factors as you can see in their ecomaps in Chapter 

Four. Most participants said that they were “proud” to be a member of their nation. As Taylor 

suggests, “that is where I belong. Where my parents are from.” Angel added that she “benefits 

from membership in many ways” including getting “help” for her family when they need in the 

form of substantive support. Ashley Megan echoed these sentiments and added that, “our Chief 

was a great person and being a part of this nation of 'our people' makes me proud.” Amber adds 

that she is “obligated to my nation” in return for support. Joe Cool suggested that “this is where I 

come from. It is my cultural identity through treaty, but we are not equal no matter what is said 

even though we are supposed to be.”  

5.5.3 Participants’ Experiences relating to a Connection to Land 

 When asked about their connections to the land (see Questionnaire 4 in Appendix I) 

almost all participants responded that they had more of a connection when they were younger, 

when they, or more of their relatives, lived in their communities where they had more 
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opportunities to hunt, fish, trap, and pick medicines. While Bob “used to fish with my cousins”, 

Joe Cool and Sebastien hunted with their uncles. Sebastien still goes hunting with her brothers 

and a sister-in-law and says that “while it may sound sexist”, she enjoys her role where “women 

cut the meat and cook it.” Many participants felt a sense of disappointment that they could no 

longer do these things because they ‘lived in the city now.’ As Sol suggests, “without access to 

land, we can't survive too long in the city.” As Niya states, “Nehiyaw means people of the land.  

Without land, there is no us.”  

5.5.3.1 Participants’ Experiences Relating to their Use of Land-based Medicines. 

Picking and using medicines emerge as protective factors as observed in participants’ ecomaps in 

Chapter Four. Most participants still have access to their traditional lands to pick medicines, and 

some have access to someone who can pick for them. When asked (see Questionnaire 4 in 

Appendix I), most participants believed that it is important to have knowledge of medicines and 

to use them. Niya uses medicines and picks them “in summer and fall. They make you strong 

mentally and physically and it is important to engage with medicines.” As Sol states, “it's like 

going home. I use sage, sweet grass, rat root, and muskeg for mild ailments including stomach 

aches and skin conditions.” As Amber suggests, medicines are “very important for healing and 

learning, and are helpful. It’s very good to be out in the open on the land.” Roy said that his son 

“loves it” and that they enjoy “the connection.”  

A majority of participants felt that it is important to use medicines from the land, and 

either pick their own or get it from the women in their families, including Ashley Megan, who 

“picks sage with my Auntie.” Most participants use Cree medicines “daily” including those 

intended for smudge and in teas. Angel, Joe Cool, and Sally pick and use sweetgrass. Taylor uses 

sage. Sebastien also picks and uses sage and is “learning how to pick rat root.” Sebastien also 
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talked about the importance of medicine-picking protocols. As she states, “I had alcohol the day 

previous, and I did not feel comfortable in ceremony. I was taught to be at least four days sober 

prior to attending ceremonies including medicine picking.” Bob “felt good to be out on land. It’s 

the only time I was at peace. I loved it. Relaxing.” Joe Cool also uses teas and agrees that this 

practice is “relaxing” based on his experiences where he “saw a lot of different creatures on the 

land after the lodges.” Sally is identified as an Elder, and “makes medicines, salves, teas, roots 

including rat root for COVID, and smudge” As she states, medicine is “a teaching”, where “you 

put down tobacco and take what you need from the land and mother earth, and for the spirits of 

the medicines being picked.”  

For Sebastien, medicine use and picking are ‘part of life’, and she uses “Cree medicines 

for sickness. I turn to them first before Western medicines. I make tea and use sage, bear grease, 

cedar, and rat root all the time.” As she states, “you have to know these things in my family. 

Growing up I had anxiety and didn't want to take Western medications, so I did traditional, and it 

really helped to connect my spirit. It really helps. I have had no anxiety attacks since. We also do 

this for my son.” Roy learned about medicines from his “Kokum on my dad's side, who taught 

us.” For some participants, these teachings were lost with the death of a family member, as 

previously discussed. This is the case for Roy, who is “just starting to relearn. My parents are no 

longer alive, and they went to residential school.” 

5.5.4 Participants Describe their Connection to Cree Culture 

All participants in this study have a connection to their culture which emerged as a 

protective factor in this study. When asked to explain their culture (see Questionnaire 4 in 

Appendix I), participants were proud to talk about their norms, beliefs, and practices. As Sally 

said, “it's nice to be asked this question!” For Sally and Sebastien, Cree culture is “our ways of 
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doing things.” For Angel, this means “speaking the language and following traditions.” Ashley 

Megan, Amber, and Taylor suggest that culture is “part of our identity” and ‘who we are.’ As 

Amber suggests, “it is what we know as Indigenous people.” For Niya, culture is an “education.” 

As she suggests, “we are educated to culture in spiritual, political, and family customs, especially 

in child rearing.” As Bob explains, “it’s how we learn to be Indigenous.” As Sol states, culture is 

“ceremony.” For Joe Cool, this includes “speaking the language and knowing about the area 

where we are from.” 

5.5.4.1 Participants’ Engagement with Cree Culture. All participants said that it was 

important to engage with their culture. When asked what was taught (see Questionnaire 4 in 

Appendix I) participants described diverse norms and practices. Ashley Megan provided some 

insight into women’s ceremonies, which many female-identified participants attend. As she 

states,  

I go to a lot of the cultural events to learn ceremonial protocols. Like, you can't go to a 

funeral when you’re pregnant, you can't go to ceremonies and into sweats when you have 

your period, and you can't buy baby things until after you are eight months pregnant. 

Also, that Moon Time – your period, is sacred and gives you strength and power. (Ashley 

Megan, 2021) 

Amber, Taylor, Roy, Bob, and Joe Cool learned how to live off the land from community 

members. Amber and Taylor learned to pick and use medicines from relatives. For Amber, these 

practices are “important to belong and to know how it works. Sage is important and it helps me.” 

As Taylor suggests, “it's important to have knowledge about your culture and that it never went 

away.” Roy, Bob, and Joe Cool were taught to hunt, fish, and trap by relatives. Roy and Angel 

learned from stories told by their teachers. Roy learned about “sweats … and to talk in Cree. I 
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didn't understand, but my dad did.” Angel learned “a lot of things from her role models. To 

respect people and not to put yourself above others. They told stories of how [they] learned.”  

Sally and Sebastien also experienced land-base teachings where Sally goes to 

“Sundance” and also does “tobacco offerings when hunting to let the spirit of the animal go.” 

Sebastien learned how to prepare wild foods from her sister-in-law. She said that this was 

important because “I want to know how to live off the land through my culture. I go to culture 

camp, and I know what to do. It's good for you.” Niya is ‘very grateful’ for these important 

cultural teachings because “being grateful makes me Nehiyaw, Aski y icnew, a person of the 

land.” As Sol says, their culture “taught me everything, how to live, and anything I didn't know.” 

Sol further describes the importance of engaging with their culture by suggesting that, 

If I had not learned these things, I would not be here. I would not have survived, because 

I had no faith, and my life was full of violence and trauma. I had no identity. Now I live 

in culture and spirit. I know about my existence in the world. I have survived and it has 

made me who I am today. (Sol, 2019) 

5.5.5 Participants Describe their Connection to Cree Spirituality 

Almost all participants described themselves as having a connection to Cree spiritual 

practices. All participants described a sense of spirituality and most believe in the Creator. For 

Niya, the Creator is a “genderless, billion-year-old creation story that is contrary to academic 

reaction to our knowledge system.” For Sol, the Creator is “all things in existence.” Ashley 

Megan, Angel, and Sebastien think of the Creator as “a God” who as Sally suggests, “pities you 

and answers you when you need it.” Most participants learned about the Creator and Cree 

spirituality from their families but also attend community events to ‘keep learning and practice 

their beliefs through ceremony.’  
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All participants think that it is important to attend ceremonies. Sebastien also takes her 

youth clients to sweat and to smudge. All but one participant regularly goes to sweats, smudges, 

and/or attends ‘Elder’s teachings.’ Niya, Taylor, Angel, Joe Cool, Sally, and Sebastien attend the 

shake tent ceremony. As Taylor says, “when I was depressed, I went to a shake tent and the rattle 

dropped by me, so I kept going. It was helpful.” Participants who attend describe their 

ceremonial practices as “important.” Ashley Megan suggests that ceremonies “help to make you 

feel better. You come out relieved about things.” Ambers says that “ceremonies are a form of 

healing, being with Elders, hearing their stories.” For Angel, spiritual ceremonies give her 

“guidance and made me feel better - a lot better. It lifts my spirits.” Sebastien also feels this way: 

“It changes your mood and brings clarity and positive energy. You feel good! Joe Cool has not 

attended ceremonies regularly for “ten years for some, but I volunteer at others. I love going. It is 

interesting. I was scared but now I can relax because I know what to expect.” As Sally says, 

“Native spirituality is like a church for Native people. I just went last week to support the Red 

Road Journey.” The use of alcohol has been a barrier to attending ceremonies for Angel, Roy, 

Bob, and Sol. As Sol explains, they also  

… left ceremony for a time when I was using alcohol and drugs, with no plans to go 

back. You cannot go into ceremony while using or high. You have to choose to live or 

die. I chose to die before I knew I could get sober. I went back, then stopped due to 

lifestyle, now I’m back from age twenty-four. (Sol, 2019) 

5.5.6 Participants Describe their Connection to a Cree Family Structure 

All participants in this study have a connection to at least one culture-specific family 

structure. Three variations of family structures are identified by participants and emerge as 

protective factors as a result of their connections to these traditional elements of enculturation. 
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When asked about family relationships (see Questionnaires 3 and 4 in Appendices H and I), 

participants identified membership in biological/family of origin, multi-family, extended, and 

ceremonial family as having an important impact on them in many ways. 

5.5.6.1 Participants’ Experiences with Biological and Extended Family Membership. 

Most participants discussed living with multiple biological family members when asked about 

their family (see Questionnaires 1, 3 and 4 in Appendices F, H, and I; see Table 2 in Appendix 

K). Ashley Megan lives with her mother, two sisters, a brother, and her partner. Amber lives 

with her mother and sisters. Taylor does seasonal work out of town, but during the off-season, 

lives in the city to be close to her mother, older sister, and boyfriend. Almost all of the 

participants in this study grew up with cousins and other relatives of the same age either in the 

home or at the ‘family farm’ where there was no shortage of pro-social relationships and 

connections to be found. As Angel says, “we are (name of family)! All one big family. So, all the 

sisters and brothers, kids, parents-in-laws, out-laws too (laughs), and lots of adopted including 

you (researcher). We take care of each other.” For Roy, family members include “people with 

my last name, my wife and kids, and my mother-in-law - I call her Mom.” Bob identifies his 

family members as his eldest daughter, mother, and sisters who he lives with, as well as his other 

children, brother, several cousins, and an uncle. Joe Cool includes ‘friends’ in his interpretation 

of family as well. 

As Amber, Taylor, and Sebastien suggest, their family is “big”, “well-known”, and 

“respected.” As Sebastien says, “I have over two hundred cousins and two hundred relatives plus 

mu in-laws and adopted relatives, and we are all close.” A sense of pride in family is another 

emerging theme in this study. This is a close and tightknit group as a result, and members think 

of each other as “brother” and “sister” or “cuz” or “fam” even if they are not blood related. As 
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Roy says about his spouse’s family, they “are my whole life now that my parents are gone, my 

sister is gone, and my brother is in jail, and we are not close.” Many participants suggest that 

their ‘families are everything.’ As Joe Cool suggests, his family is “are always there for me, and 

they make me feel wanted.” Family is connected to identity for Bob who says, “they give me 

worthiness. I need them and they need me. I have a role to play. I have no identity without my 

family.” 

Sally includes siblings, grand children, and nieces and nephews who she has helped to 

raise as her family, some who are not related by blood. As she suggests, “some of the kids I took 

in were abandoned. They don't have status. I took care of them. I saw my mom do it plus it’s a 

law of Cree life.”  Sebastien adds to this by suggesting that being a close-knit family that 

included adopted members “… is our Native ways. We grew up on the Powwow trail. We are 

from a sober and hard-working people. My dad has paved a name for himself in [traditional] and 

modern worlds. When people meet me, they always ask if I am his daughter. We have made lots 

of connections.” As shown in their ecomaps in Chapter Four, some participants’ experiences 

with their biological family members are tense, but most identify their extended family members 

as protection against the behaviours that can lead to offending. 

5.5.6.2 Participants’ Experiences with Multi-generational Family Households. When 

asked about family structures (see Questionnaires 1, 3, and 4 in Appendices F, H, and 1; see 

Table 2 in Appendix K) many participants told me that they live with family members of 

multiple generations in the same home. Some participants choose to live with their families as a 

means of support including Sally, who says that “we live a good life as a family. We all get 

along and we help each other always. I help my kids with a place to stay and I know where the 

young ones are at all times.” Sally has some income and combines it with her husband’s 
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professional salary to cover all of their expenses. For Sally, “my partner is my best friend. We 

are always together and he's always there for me. He knows me and what I need.” Angel also 

chooses to have all of her children and grandchildren under one roof because “I need them, I love 

them, they bring me energy and life. Life is no good without a family.”  

Some participants have to live with other family members in order to afford the 

necessities of life (the market basket items including food, utilities, and housing), because their 

income - even from multiple sources - does not cover the escalating costs of rental housing in 

urban cities. Angel looked after her mother in the family home for many years that also included 

siblings, cousins, children, grand-children, and great grandchildren, until her mother passed away 

several years ago. As she says, “I love my family. They are a big part of my life. We support 

each other. When we lost my mother, [sister], and [brother] it made me realize how close I am to 

my family.”  The younger generations feel the same way. As Sebastien says, “ I really love and 

care for [my family]. I value my parents, I respect them. They are very good people. I don't know 

what I would do without them.” Taylor enjoys living with her “older [sister], we are always 

talking about stuff.” Sebastien adds that she has “always been really close” with her family and 

that they are “always there for each other. There is always someone to rely on - no drama! No 

negativity or toxic stuff in my family. Life with them is always good and they are very cool 

people to hang out with.”  

As shown in Table 2 (see Appendix K), at the time of her interview, Angel had thirteen 

people living with her including four of her adult children, and nine of her grandchildren. She 

enjoys having her “grands, all in one house together. This makes her happy.” Angel’s income 

comes from providing temporary and long-term foster care for several of her relatives and is 

enough to cover their necessities, but she had to start a cleaning business “on the side” to afford 
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luxuries including “new children’s clothing and entertainment.” Angel also shares the cost of 

accommodations and expenses with one of her adult children to make ends meet. Joe Cool and 

his son live with his oldest daughter who he sees as “a blessing and my grandkids [who] mean 

everything to me.” Joe Cool expressed concern about the high cost of housing in many of his 

responses, as did Bob and Ashley Megan, who have also moved in with family members for 

support and to share the cost of urban living. Joe Cool has a house on his First Nation, but his 

children ‘didn’t want to move out there’, so he moved in with them in the city. 

Living in multi-family and multi-generational homes emerges as a protective factor for 

participants as described above, however, risk comes from pro-criminal extended family 

members with addictions who have either moved in or are couch-surfing with participants 

because they have no where else to go. You can see this in the ecomaps for Angel, Asley Megan, 

and Sally in Chapter Four as identified previously. When extended family members are sober 

and pro-social however, there is no risk and because they contribute in many ways to the 

strengths of the family by helping with bills, childcare, home maintenance, and also with 

participants’ sobriety, they emerge as a protective factor as shown in their ecomaps in Chapter 

Four. As Ashley Megan says, “we all live together and share in childcare and bills for the 

house.” For Amber and Roy, family is a “very important support system.” As Taylor suggests, 

“we work hard to build these relationships.” 

5.5.6.3 Participants’ Experiences with Adopted and ‘Made’ Families. Living a good 

life in an ‘adopted family’ or in a ‘made family’ are also themes that emerge as protective factors 

for participants including Amber, Sol, and Niya. As Niya suggests, “I made my family, they are 

not all biological. Some are, some are extended, and the rest are ceremonial. I have my 

ceremonial dad, who is my best friend, and my ceremonial family. These are my family. We live 
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a good live as a family.” For Niya, it is “very important to me to part of something like this.”  Sol 

has, 

… two families. Born and made. On the biological level, there are six of us including my 

parents and siblings. Then I have a made family that I connect with every day. My 

biological family has been homeless and with addictions for twenty years. I am bound by 

duty to love them.  My made family though, I have the choice to love them. (Sol, 2019) 

Sol further describes their ‘Nimama’, which means my ‘mother’ in Cree, who adopted them in 

ceremony several years ago. As they suggest, “l had a parent for first time - who cared and didn't 

hurt me. She wants me to have a good life. And we live a good life as a family, where we are 

free to live according to family and natural law.” Amber says that she also “lives a good life with 

her biological family” who are “respected and follow the rules.” By ‘rules’ she means their 

family laws including sobriety and as such, she only socializes with “other sober people 

including family members, my sister, and my sister-in-law. I really only hang out with other 

sober people who like to do stuff with our family.” ‘Other sober people’ include her “best friend. 

I can tell her anything and vice versa.” Extended family members also include many non-

Indigenous peoples including Amber’s spouse who was “adopted” into their community by 

family matriarchs, who are the mothers of several participants in this study. Taylor’s spouse “is a 

big part of my support system. He drives me to school and encourages me to get a driver's 

license. We live a good life as a family. My family members are good people, and we have good 

relationships.” Taylor’s family members also include a nephew, and she was “thinking about 

how he prevented me from killing myself” when I asked her this question (see Questionnaire 2 in 

Appendix G.  Sol, Niya, Sebastien, and Sally also belong to wider social groups based on 

sobriety, culture, and ceremony. As shown in their ecomaps in Chapter Four, participants’ 
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experiences with belonging to a ceremonial family represents a protective factor against 

offending. 

5.5.7 Participants Describe the Practice of Cree Family Laws and Traditions 

 Almost all of the participants identified as having access to and engagement with Cree 

family laws and traditions. When asked, participants described certain practices and specific 

customs including language, lodges, Elder teachings, ceremonies, kinship relations, and the use 

of medicines as described above (see Questionnaire 4 in Appendix I). All of the participants can 

understand either Plains or Woodland Cree and most can speak it. As Sally says, “I am 

relearning it. It's important to learn and speak the language as it is dying.” Almost all participants 

attend ceremony and lodges including the sweat lodge and night lodge. All have attended family 

round dances or memorials that they have sponsored for several years, to honour the passing of a 

loved one. All participants have attended family wakes and feasts. Angel and Bob “always go” 

when they are “not drinking.” Many participants have not been to ceremonies and lodges for a 

while due to COVID-19.   

Many participants including Ashley Megan, Amber, Taylor, Angel, Sally, and Sebastien 

bead, sew, and do craftwork, as discussed previously. Sally also makes ribbon skirts, powwow 

regalia, and tipis. As Sebastien says, “these are the basics, and you have to respect them.” 

Almost all participants have kinship teachings that involve “many relatives” and as Amber 

suggests, also “many generations.” As Angel says, these teachings can include “many adopted 

relatives” as well. All participants engage with Elders and Elder teachings through family 

connections. Taylor and Joe Cool also have access to Elders through school and work. All 

participants believe that engaging with their Cree family laws and traditions is important. For 

Amber, “it is part of who we are, to show respect and learn, to better understand our traditions.” 
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For Taylor, these traditional teachings are “connected to my identity, and my understanding of 

why we do these things.” Joe Cool also stressed the importance of this connection in suggesting 

that “it’s my identity, my connection to culture, and it's good for you.” As Sally states, “it's a 

belief. It's important to have hope and faith. Prayer helps you connect to it. It helps you.” Angel 

and Bob have lost some of their connections due to substance use and from the loss of their 

mother, an older brother, and an older sister, who were their main connection to family 

traditions. As Angel notes, “after we lost [sister], we stopped going. She was like the glue that 

held us all together.” 

5.5.8 Participants’ Describe their Connection to a Cree Community  

While “family” is the main connection to Cree culture for the majority of participants, 

participants’ communities also connect them to culture, and this is an emerging theme. For 

example, all participants attend cultural events and gatherings in their communities including 

powwow, round dance, wakes, feasts, and lodges. All participants either regularly attend or have 

attended sweat lodges in the past (regularly before COVID-19). Community gatherings are “a 

main source” of culture for many participants including Roy, who “visits to learn.” As previously 

stated, Bob and Angel do not attend as much as before because as Angel says, she “cannot attend 

while drinking”, and Bob, who has “lost access to [culture] because of drinking, and because all 

my father figures are gone.”  

Niya and Sol attend Moon Time ceremonies. Niya also attends the full moon ceremony, 

chicken dances, round dances, bear lodges, and night lodges held by her community. Sol is on 

the planning committee for their community events which include ceremonies. Angel, Sally, and 

Sebastien have also hosted community events including memorial round dances, and Taylor and 

Amber “run the concessions” for gatherings in their home communities. All participants describe 
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attending events and gatherings in their communities as “important.” For Niya, Sol, and Ashley 

Megan, it is “who we are.”  Amber says that it “makes me feel proud and strong.” Taylor goes 

“home” to her community to “reconnect” because “it's where you are from, and people know you 

as being from there.” Angel also goes to “be close to my relations.” Sally says that attending 

these kinds of events requires “practice” and “if you practice, then you will be recognized by the 

community.” As Sebastien suggests, “it’s very enjoyable to attend and socialize at gatherings, 

and to travel. There are many opportunities. We have travelled a lot.” 

All participants identify as having membership in a Cree community, and connection to 

this community emerges as a protective factor. Ashley Megan’s Cree community is based on 

“people from her First Nation with her last names.” Roy and Bob identify their community 

members as being based on their Treaty agreements. Amber’s community is comprised of 

“relations, nations, and cousins.” Taylor describes “all of her family” as members including 

relatives who “grew up together and are “a very good group of people. Angel’s community is 

comprised of her “extended family” including “many relatives, cousins, and people from my 

First Nation” who she “tries to be close to.” Many participants including Niya, Sol, Joe Cool, 

Sally, and Sebastien also belong to culture-specific and pro-social groups. For example, 

Sebastien describes her community as being comprised of people from her “nation, friendships, 

work, and athletics” who are “all very supportive. These are communities where we help each 

other. We try to be supportive, to be there, show you care, show compassion. We help each other 

with everything, like to help each other get jobs. We meet a lot of Natives!” Joe Cool says that 

his community “keeps me healthy, and it’s good for you to be connected and networking for 

information.” 

5.5.9 Participants’ Describe the Means of Transmission of Cree Culture 
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When asked ‘who’ taught them about Cree culture (see Questionnaire 1 in Appendix F) , 

a variety of themes emerge. Parents were the primary sources of cultural transmission for the 

youngest participants including Amber, Taylor, and Sebastien. As Sebastien says, “Mom and 

Dad are big influences on me. They took me to all of the ceremonies.”  “Aunties” and “Uncles” 

were also a source of teachings for this group, including Bob and Roy as well. Learning from a 

“Grandmother”, “Grandfather” or “Kokum” was also a theme. Learning about culture from 

outside of their immediate family including from “marital partners”, “in-laws”, and “ceremonial 

families”, especially for the older participants, is also a theme, because as Sally suggests, “we 

lost it in residential school.” Angel talks highly about her brother-in-law as a mentor in this 

regard, by suggesting that “when we visit, he tells stories. Just sitting around and talking. Was 

good!  It made me feel happy what he's telling me. It’s shocking that I didn't know how it was 

before. Teachings are - wow - when we watch, we learn.” 

Having at least one source of cultural transmission emerges as a protective factor in this 

study. Participants describes several means of cultural transmission in their experiences. Most 

participants including Niya, Ashley Megan, Amber, Taylor, Angel, Bob, and Sebastien learned 

about Cree culture from biological family members. Niya learned from her “kokum” and also 

from her “kokum’s second husband who taught me Dakota, Saulteaux, Cree, and Sioux.” Sol 

learned from their “dad, but he was in residential school and was an alcoholic. Mom too, but she 

learned from her brother-in-law later in life. Mom was in residential school as well and lived a 

party life. She is very different now.  My dad is deceased.” Niya, Sol, and Ashley Megan also 

learned about Cree culture and practice “through ceremony.” Niya stressed ceremony as a main 

means of transmission. Sol also learned from their “ceremonial mom, aunties, uncles, 

Grandmother, grandfather, Mom, and Dad” representing key figures in their “made” family 
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discussed in Chapter Four. Ashley Megan suggests that after her Kokum, Uncle, and Auntie 

died, “now we learn from other family members at powwows including my Moshum on my 

Dad’s side, who is an Elder and Medicine Man, and also through sweats and ceremonies.” Bob 

learned from his “Gramma. kokum, grandfather on dad's side, uncle, and men in the 

community.” Sebastien learned about Cree culture from her “Moshum and parents” and her 

husband’s Nakoda culture from her “partner and in-laws” who are “old-school Nakoda.” 

Ashley Megan was “taught by my mom, aunties, an uncle, and my Kokum on mom's 

side.” Taylor “learned by watching my mom help with family, powwow, wakes, round dance. 

She can't say no!” She was also taught by her “aunties, kokum, and uncles. I grew up with them 

and we had a sweat lodge in the back yard.” Angel also grew up with a sweat lodge “on her 

farm” that her brothers made and would lead ceremonies in. Sol also learned through 

“observation, attending ceremonies and events, and complete immersion. Ceremonies are not in 

English; you have to learn Cree.” Some of the oldest-generation participants learned about their 

culture later on in life including Angel, Joe Cool, and Sally. As Angel says, “I didn’t learn until I 

was thirty because I went to residential school.” As Joe Cool suggests, “culture is passed down 

… from older adults. It was lost, but I knew it would come back. … now I am learning from my 

sister and brother,” Sally “lived it as a little girl, but lost it at residential school … except for 

teachings from residential school staff who were Cree people from [name of community].” Sally 

mostly “relearned through husband.” Now, Angel is ‘relearning’ from Sally. As Roy says, “both 

of my parents went to residential school, so I am just relearning my culture.”  He “goes to 

ceremonies, round dances, and powwows once in a while” with his mother-in-law, Angel. 

Amber learned about Cree culture through teachings from her community and also at school, as 
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did Taylor. Joe Cool also learned from teachings that were “passed down from community, 

handed down, where I observed, and learned little by little, in an informal way.” 

5.6 Conclusion 

In this Chapter, participants’ experiences with culture and the CJS are presented as 

described in their interviews. Several themes emerged from their answers to questions found in 

Questionnaires 1 through 4 (see Appendices F through I), as highlighted in their ecomaps in 

Chapter Four. Four broad themes emerged representing culture-specific criminogenic risk/needs 

and culture-specific protective factors against offending, re-offending, and of desistance. A 

variety of culture-specific social, cultural, and psychological experiences of participants emerged 

as sub-themes, including loss of culture as a criminogenic need, and cultural retention as a 

protective factor against offending. Other culture-specific risk/needs include attendance at 

residential school by parents or self; loss of a family member involved in the 

enculturation/socialization process; immediate and/or extended family members who use 

substances or are involved in gangs in same household; school and work attrition due to 

childcare responsibilities; and increasing stress from pandemic restrictions on traditional 

recreation and leisure activities. Some contradictions to the literature are found in the strength of 

the risk, where marital and/or family relationships are identified as a major rather than moderate 

factors for participants including those with parents who attended a residential school, family 

members with substance abuse/addiction issues, biological or extended family members who 

died while in their care, and/or the experiences of alienation from family, family violence, family 

poverty, and parental abandonment, and abuse and neglect. The strength of the risk for substance 

use by self is also a major risk factor for participants in this group, as illustrated in their 

experiences with victimization and offending while under the influence of alcohol and/or drugs. 
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Themes of risk from non-criminogenic needs also emerge in this study and are directly related to 

offending from a lack of access to forensic and/or community mental health treatment after first 

contact or custody, leading to more serious crime. 

Protective factors among this group include a strong sense of collective identity and pride 

in being Cree; connection to a Cree family structure, nation, and/or community and the benefits 

of membership in these structures including material and cultural support; connection to the land 

and land-based activities including hunting, medicine picking and use, and cultural teachings and 

education through ceremonies; connection to and engagement with Cree culture including 

learning about customs and ceremonial protocols including spiritual protocols, and to speak the 

language. Engagement with Cree culture is made possible through biological family, extended 

family, ceremonial family, adopted and “made” family, and community systems and structures 

including multi-generational households that make cultural transmission possible. Living in 

multi-generational families also provides additional levels of support in substantive and 

psychological ways, including help with childcare and household finances, and having access to 

Elders and other Cree persons to talk to. The importance of these themes as culture-specific 

risk/needs and protective factors and their relevance in reducing overrepresentation will be 

discussed further in Chapter Six and Chapter Seven. 
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6. CHAPTER SIX: PARTICIPANTS’ THOUGHTS ON OVERREPRESENTATION  

6.1 Introduction 

Participants were asked for their opinions on the reasons for the overrepresentation of 

Cree peoples in the criminal justice system. By asking participants about their personal 

experiences and/or the experiences of family and community members, we can better understand 

how to address this issue from the perspective of the people most impacted by it. Several themes 

emerged in their answers to the questions found in Questionnaire 5 (see Appendix J). In this 

Chapter, participants’ interpretations of the determinants of overrepresentation based on their 

experiences are the focus, as are their ideas and solutions with respect to what we can do to 

address it, and also inform the final interpretation in Chapter Seven. 

6.2 Cree Peoples are Overrepresented in the Criminal Justice System 

All participants believe that Cree peoples are overrepresented in the criminal justice 

system in Saskatchewan. When asked to explain, several themes emerge. As Niya suggests, “[the 

jails] are filled with Natives. I know this from observation, experience, and research.” Sol also 

learned about this issue in university. As they said, “I studied it, and the numbers don't lie. Not 

only in Saskatchewan, but in Canada in general. Provincial and federal, and young offender. 

That's how they get into the system." Sebastien and Ashley Megan point to “upbringing” as a 

reason, where a “cycle is caused by residential school.” Bob refers to this as “intergenerational 

trauma”, and Sally points to a “cycle of substance use and a cycle of drinking and jail, boredom, 

with no jobs on First Nations, and a belief that they (the youth) belong in jail.” Ashley Megan 

summarizes these sentiments:  

I think it is because of what we go through when we are younger, with the parents. It’s 

like a cycle caused by residential school where kids were getting taken away from their 
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parents. Then they grew up and became parents and it became okay to leave your kids 

alone. What they went through was hard for them – dealing with drugs and alcohol was a 

way to help them forget, but you only forget for a while. So, it’s like a cycle. The kids 

that get left behind end up growing up doing the same things and it just keep going. It’s a 

pattern, I guess. We have to try to stop it somehow.  Being Native and growing up like 

that is really hard. I have seen a lot of stuff happen that you shouldn’t see. I did some 

stuff as well and I had to try to stop, or I was going to lose my kids as well. But it’s really 

hard. You will do anything for your next high. You will rob people, you steal, you’ll do 

anything to get what you need because of a bad addiction. Then it gets so bad that you’ll 

leave everything behind because you are addicted. And you don’t care anymore, and it 

gets worse and worse. So, I think that this is what is happening today with a lot of people. 

(Ashley Megan, 2021) 

Amber, Taylor, Bob, and Joe Cool suggest that overrepresentation is due to racism. As 

Amber suggests,  

I think that the justice system is kind of racist and wants to put people away. It looks at 

Natives as bad people. … because of stereotypes and how people stereotype Indigenous 

people.  … Like, oh, she’s a drunk because she’s Native or oh, she is doing drugs because 

she’s Native. (Amber, 2021) 

Taylor adds that, “we don't make up a lot of the population, but we make up most of the inmates. 

Why? Racial profiling, and harsher sentences for having different skin color.”  As Joe Cool 

states, “the criminal justice system is a mechanism of social control. Indigenous people were 

free, and it was created to control them. We don’t know their rules and we get punished.” Bob 

further states that some forms of racism are systemic: 
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Just because of the belief, like how survivors of the residential school system have to 

have had to adapt over time. It takes like five generations to get rid of a certain trauma. It 

probably just applied to the same thing - racism. You know, generation to generation still 

carry that hate but, in our criminal justice system I do believe that we are somewhat 

designed to fail just because of our living conditions and the way that we are represented 

in society – in the media – sometimes they paint us as criminals before we are. But I just 

think that we don’t have enough support to actually give us a better representation of 

ourselves. It seems like really unjust the way that our people are outed as criminals. Like 

the Colten Boushie trial. [Stanley] was not charged and he was just let go and meanwhile 

he murdered an Aboriginal man, and no real consequences came from those actions. If a 

Native were to do the same thing, we would automatically be in prison. We would be 

outed as someone with a serious problem. They would even possibly dig into our past to 

discredit us and who we are as people. They don’t see the individual: they see all of the 

race combined. Like maybe from the past, past criminals who are Native, they just 

stereotype as a whole group. Individual actions are put on the whole group. … 

stereotyping us as a whole group, and then criminalization. (Bob, 2021) 

6.3 There is a Difference Between Cree and Non-Cree Offenders 

 The majority of participants believe there is a difference between Cree and non-Cree 

offenders, and part of the problem of overrepresentation is due to these differences. Several 

themes emerge from this question. Sol attributes the difference to worldview:  

As Cree people, we try to exist as gently as possible. Part of our philosophy is to live life 

in peace and kindness. Our purpose in life is not to cause harm, but to just live kindly 

with each other, kindly with the land, kindly with the animals. (Sol, 2019) 
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For Niya, the differences are based on stereotypes which leads to different outcomes based on 

the offender’s ethnicity. As she states, 

I know that for Caucasian and an Indigenous person to be charged with the same crime, 

the Native person will get a longer sentence. … and that a lot of times, a Caucasian 

person will never see a jail cell. They get warnings. I’ve been in situations where there 

have been a number of mixed peoples and the Caucasians are allowed to get in their 

vehicles and drive away. Meanwhile, we’re all lined up and searched, arrested, fined, and 

some jailed. … I also believe that Indigenous people fuel the Canadian economy. … I 

believe that keeping people in jails creates jobs. Just look at the number of jobs that the 

CJS creates. Right from arresting police officer to the matrons in the jail cells, to the 

investigator, to lawyers, to judges, to more police officer, to more jail guards, and more 

administrative staff – all of the ones I have listed – and further on, to the need for 

supplies, to housing inmates, and to ordering supplies – it’s very economical. It’s big 

business. (Niya, 2019) 

Sebastien and Ashley Megan echo this opinion and suggest that attendance at residential 

school, gang culture, and drug culture all add to the problem. As Ashley Megan states, 

… back in the day, racism was a big thing. And with residential school, what they wanted 

to do, was ‘kill the Indian in the child.’ White people were treated better back then, and it 

got to where people taught their kids that white people were ‘better’ than us because of 

what Natives were doing - things like using drugs and alcohol as a getaway – but White 

people had better choices. They didn’t have as much bad things happen to them. Like 

getting taken away. We were getting taken away, getting beaten, some students were 

getting raped. It made a lot of them angry. Mad and evil. And it’s true, they are slowly 
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killing the Indian inside us. It’s a big cycle. Now its worse. The kids are killing each 

other. I know people … they are killing their best friends, killing  each other. My stepson 

was killed by his best friend. It’s like they won’t … ahhhh … I tried with my stepson. But 

his parents are both addicts and made me out to look to be evil and that I was mean, but 

all I wanted was for him to go to school and to not go running around at night. But to 

them, I wasn’t his parent and they let him do whatever he wanted. And that’s what he did. 

And we lost him. I wanted to keep him, but his mom hated me so much because I 

wouldn’t give him money to run around. They kept all of his child tax money. This one 

time I had him over at the house and I gave him an allowance and he was mad because it 

was only one hundred dollars. Then his mom grabbed the money and ran out the door 

with it. Then he disrespected me and my mom by swearing at us. I didn’t want him out 

running around. He was too young to be around addicts and drugs, but [both of his 

parents] did it and it’s what he grew up around and knew. So, he got killed, at a drug 

dealer’s house, by his best friend. It was gang related, a planned drive by and he ended up 

getting shot by a loaded gun. All over a gang. [This information was intentionally left out 

due to identifying details of the case]. It’s just going to keep going and going because the 

parents are addicted to drugs and are encouraging the next generation to do the same. We 

either have to stop the cycle or it will keep going. I was part of it. I had my kids tell me 

that they hated me because I would tell them I was going to the store, and I would be 

gone for a week for my drugs. I didn’t care that I was hurting them – that they were left 

crying behind. They didn’t know where I was or if anything was wrong. (Ashley Megan, 

2021) 
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As Taylor suggests, differences exist because of the treatment Indigenous peoples’ face 

in society. As she states,  

I think that for Native peoples, there is all the trauma from being low income. We do 

have lots of opportunities now, but before we never really had the same opportunities for 

income. And Natives peoples are degraded … residential schools and the cycles we go 

through. They are not stopping. And a lot of people aren’t willing to stop. (Taylor, 2021)   

Sally suggests that antisocial behavior is a consequence of racism. As she states,  

I believe that – not to sound racist - but I always believed that White people had it easier 

than Indian people. I sat in a court room one time and these White people got a sentence 

for eighteen months for assault and then on another case - my brother - I went to support 

him - he got two years for assault, for the same charge and I couldn’t understand that: 

why does he have more time than the White person? I just never understood that. (Sally, 

2021)  

Similar to Sally and Niya, Bob has witnessed these disparities in justice firsthand. As he states, 

When I was doing my program and going to court and stuff like that, we were subject to 

see other people’s cases and how they are treated as individuals amongst other non-

Aboriginal people. One time I went there, and I seen some [Indigenous] guy who failed 

the program get sentenced right then and there. And then he got arrested and handcuffs 

put on him and taken away. And then here comes this little skinny White woman and she 

had a lawyer and everything, and she did the exact same crime. She failed the program - 

but she had someone talking for her and she got to go home, free! And then the next time 

we appeared in court – that one guy was gone to jail and wasn’t able to appear again – 

but this woman was able to come back with lawyers and didn’t even have to speak for 
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herself to get these charges dropped. And yet we’re facing, like, incarceration, and she 

can just walk out as easily as she came in - into the court building. I just found it unfair, 

and I couldn’t be more anti-racist. But this White woman – I kind of felt like – what the 

hell! Me and another guy were looking upon the situation in confusion. And it was just – 

I don’t know – and her charge was severely worse than [the guy they took to jail]. You 

know they read out your charges aloud? They read his out loud and hers, and this woman 

damn near committed murder and she got to walk free, and this guy had a squabble with 

his girl friend, and someone accidentally got hurt. (Bob, 2021) 

Similar to Niya, Sally, and Bob, Joe Cool has also experienced differential treatment 

while before the courts, and suggests that the differences are based, mostly on the color of the 

skin. As he suggests, “…we don’t know anything about the justice system until they throw us in 

jail, and then tell us what we were supposed to do. Or what rules that we broke.” Joe Cool also 

suggests that you will be treated differently,  

… depending on which small town you go to. I’ve had the experience where I just went 

to a court date in [name of town] years ago. It was only a $50 fine. Everyone else was 

getting let go. I went up there and got thrown in jail over a $50 fine. I was about 20 years 

old. They could have just given me fine option, but I didn’t know that I could have got 

fine option because I had no representation. I couldn’t afford a lawyer any way. (Joe 

Cool, 2021). 

As Sebastien suggests, a difference exists because, 

a lot of Cree peoples had to go through the trauma of residential school and it’s really 

hard to break that cycle within family – there’s a lot of abuse that has been done to 

Indigenous people and there should be more support. (Sebastien, 2021) 
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6.4 There is a Connection between Loss of Cree Culture and Offending 

 All participants agreed there was a connection between loss of Cree culture and 

offending. As Niya states, this occurs because, “it’s easy to manipulate people who don’t know 

who they are or where they come from.” When asked to explain further, she suggested that the 

cultural losses occurred “because it was illegal to be an ‘Indian’ in Canada for a long time.” 

When asked to speak to the connection between the two, she explains that. 

It was illegal to practice ceremonies – any cultural ceremonies – or ceremonial practices 

in Canada until 1950. You were jailed if you did. You were criminalized if you did 

anything that resembled being an ‘Indian.’ Hunting, right?  Leaving the reserve without a 

Pass made you a criminal. Simply by living the life that you naturally lived prior to them 

coming here and imposing these systems with Canadian policies on Indigenous peoples. 

(Niya, 2019) 

When asked to describe the loss, Niya explains further explained that, 

The natural flow. The natural flow of migration, following the medicines, and the land. 

We were Nomadic, and our health care, our natural health care systems were lost when 

we were restricted to prison camps, what they call ‘reservations.’ Our education system 

was lost because of this restricted movement. The confiscation of – ceremonial items 

being confiscated, and often-times destroyed or placed in a museum – also disrupted the 

education system because one generation was not able to pass on this knowledge to the 

next generation. And therefore, also, making it illegal in residential schools by forms of 

corporal punishment to speak your language. This also forms another break in the transfer 

of knowledge. (Niya, 2019) 

Sally also experienced a ‘break’ in Cree knowledge transfer. As she states, 
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I didn’t grow up with my culture. I just learned it after coming to the city. The culture I 

learned and continue learned is not even Cree – it’s Sioux – and I’m a Cree. But nobody 

ever taught me, and I wish I knew the culture that I am living now when I was younger. I 

really truly believe when you are in a sweat lodge – and you really need to be in a sweat 

lodge – you feel closer to the Creator, and you can say anything you want and it’s like the 

womb of your mom and when you come out you are reborn. You can either leave what 

you said in there or try to live a better life. I really believe that people need to open up. … 

I think you need culture in your life. You need it a lot. (Sally, 2021) 

For Sol this ‘break’ in cultural transmission has had many consequences. As they state,  

… culture is not just a part of the people, but it’s a part of our community and the way 

that we live. They are not separate entities: they are one in the same or they’re nothing at 

all. If you lose everything about yourself - you lose everything that you are, including the 

people that you belong to. There is nothing else to turn to, no one else to turn to. The way 

we live life is, no one gets left behind, no one gets left out in the cold, no one is left 

hungry. If a child is abandoned, there is always a door to a home of a family for that baby 

to go to. So, if one thing doesn’t exist then all of it falls apart and there will be no where 

for a child to go. It’s also not our way to give up on life. So, you do anything to survive. 

(Sol, 2019) 

When asked to give an example of this, Sol talked about survival crime, which as Kolar et al. 

(2012) suggest, represents a form of resilience in the coping strategies that youth engage to 

survive in high-risk environments. As Sol states,  
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Well, personally when I was homeless, if we could get food by breaking into someone’s 

house, we would. If we could steal food, we would, even if it was from the agencies 

trying to help us. Hunger pains are pretty hard to live with. (Sol, 2019) 

Bob and Joe Cool also spoke about the impact of residential on the loss of Indigenous 

culture as a determinant of offending. Bob echoes Sol when he suggests that, 

… we don’t really resort to violence. It’s more about peaceful teachings, and all about 

respecting one another and the land. … I do believe that [members of the mainstream 

justice system] don’t understand that we lack leadership in the following of our old ways, 

that we were stripped of it from their ancestors. So, it’s kind of like they don’t understand 

[us], I guess. (Bob, 2021) 

Joe Cool added that with the loss culture, youth have lost guidance, and that “if they were taught 

early, then their [offending] could have been prevented.” Sebastien also referred to this when she 

stated that,  

I feel like I would be lost without my culture. I was fortunate enough to find it. As a 

young kid I was trying to get into some trouble – as a kid – luckily, I found my culture 

and that is something I have to look forward to. I have a lot of respect for people. (Sol, 

2019) 

 Ashley Megan talked about the loss of culture underlining her substance use and youth 

offending, and the need for culture in recovery. As she suggests, 

I think [that there is a connection between loss of culture and offending]. When I was 

doing drugs, I didn’t care about anything. But when I went to ceremonies, I felt a lot 

better. I wasn’t so angry, and I wasn’t so mad, and I didn’t care to do my drugs or 

alcohol. You feel better. It was a lot of help just being there, around culture. It was a lot 
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of help - being around all of it. It’s a safe place where you can just relax and laugh and 

talk, and everybody jokes and it’s so good to be around because you are safe. You know?  

You don’t have to be scared and you don’t have to worry about any thing. We are slowly 

losing this. I don’t even know where to go if I want to go to a ceremony. I try to talk to 

my family about it, and they look at me like [raises her eyebrows]. In a lot of families, 

culture is slowly going away. Some people are still going to ceremonies, but a lot of 

people have stopped turning to culture: more and more are turning to drugs and alcohol. 

We are losing our culture, Elders, and teachings. The younger generation doesn’t know 

all that. Out of a hundred Natives, only thirty will know their language. The rest don’t 

know – I don’t know either! It’s just sad to see. It’s all going. A lot of people just gave 

up. (Ashley Megan, 2021) 

6.5 Regaining Cree Culture is a Protective Factor Against Offending 

 All participants thought it was important and possible for offenders to regain their 

culture. Joe Cool suggested offenders to be “lost” and that “the work that the Elders used to do is 

disconnected. We were just speaking about this at a meeting - how to connect the people back to 

their culture. To teach them to be more respectful.” As Sol suggests, everyone has a role to play 

and also have “responsibilities in our communities to keep us alive and to keep us thriving. This 

gives everyone purpose and holds everyone accountable not only to themselves, but to each 

other. Living in Creator’s light keep them accountable on all levels and gives them purpose on 

all levels. It just makes us stronger to be together and follow those ways.” Sol and Niya suggest 

culture can be found in correctional settings, ‘if you know where to look.’ As Sol stated: 

Some [offenders] are in prisons where they have different cultural ceremonies, and they 

have different cultural programs where something just hits them. They have an epiphany 
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where they realize what they have been missing the whole time is - themselves. Some, 

like myself, have been raised up in culture and ceremony so they know what we lost. I 

am fortunate in that I can go back to it any time. (Sol, 2019) 

Ashley Megan has also seen the benefits of exposure to culture within the correctional system 

and upon release including through the STR8UP program, as described in the case of her cousin: 

My cousin was bad.  He was into the gangs – he didn’t care. He was a scary guy. I have 

even seen him stabbed, and I have seen him stab a guy after he got into it with him. We 

were at a party and the next thing you know he was in the hospital because he got stabbed 

up. He and a friend were fighting over a knife. He hung a round with a girl who got him 

into drugs. Now, he doesn’t drink, he’s back into his culture and he’s trying. He got all 

his kids back. So, it is possible [to regain culture] but it takes a while. (Ashley Megan, 

2021) 

Sebastien also described the benefits of STR8UP as a program, 

that helps people to adjust back into society after they are released from jail. I have a few 

coworkers who were in that program at one time and are now coworkers. They have 

incredible stories. I know that program is really good. I know a person who works there, 

and I have researched it. (Sebastien, 2021)  

Bob has also experienced the relevance of culture-specific programming which he says, helped 

him. As he suggests,  

It helped me when I first did those offences, my first assault. I did a cultural program, and 

not only did I finish that program I was living with [a relative who practices Cree culture] 

and was going to powwows and I was learning everything, and it helped me get started to 

get sober. I quit drinking and I got off my medication because I no longer needed those 
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because [the cultural events] actually put me in a great state of mind. I was still smoking 

marijuana because I suffer from pain and I can’t sleep, but yeah it helped a lot. It just 

gave me a sense of purpose and gave me motivation that I needed to believe that there is 

a better day. Maybe there is something better for me out there other than the past road I 

was going down. (Bob, 2021) 

Niya believes offenders “need to be exposed to different opportunities because if they are not 

exposed, they will return to seeking [pro-criminal] types of individuals out in society.” To 

encourage this, she suggested we must “provide some incentives as to why they would want to 

be interested and open themselves up to be vulnerable to new awareness.” Bob also spoke about 

a cultural “enlightenment” and says he followed the cultural teachings learned as part of his 

conditions “for a long time” and even, 

… started teaching that class on hunting and stuff because everyone trusted me to get the 

job done. They knew that I could teach the kids how to respect an animal and where to 

cut up an animal and things like that. Also teaching hand drums, and some powwow 

songs here and there. It was really important. (Bob, 2021) 

6.6 Cree Elders Play an Important Role in Correctional Settings 

 All participants expressed the importance of Elders. As Sebastien states, “Elders are 

really important in Indigenous communities. They hold a lot of knowledge, and they are good to 

speak to if you need advice or are feeling lost. They are like the true knowledge keepers within 

Indigenous communities.” Sol suggests Elders have an important role to play in the cultural 

reconnection process: 

A lot of Elders – the ones that worth spending times with who will require you to 

sacrifice in order for you to spend time with them and learn from them – those are usually 
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the ones to hang onto because they understand that it’s a reciprocal relationship that you 

can’t take without giving and you can’t give without taking. (Sol, 2019) 

As Niya states,  

I think back to all the times that I was in jail - it has been Native Elders that planted some 

seeds in me. That actually made me curious about why I felt conflicted with the stories 

that they shared with me in comparison to the ways that I was living my life. (Niya, 

2019) 

Sol cautioned that there may be some difficulties in connecting with an Elder upon release, 

[It] might be hard. They would have to either be connected before they leave or be given 

information as to where they can go [after release]. I think it is up to them from there, 

they would have to find ceremonies where they can find Elders, where they can become 

Oskapewis, or where they can find people who will help them find Elders. It’s all through 

people. You have to be a part of the community or want to be a part of the community in 

order to be taken in by taken in by it. (Sol, 2019) 

When asked to explain what Oskapewis, Sol said that, 

Oskapewis means like an Elder’s helper. They ... help with ceremony. It’s kind of like 

being an apprentice, where you have to go and learn. But you have to work while you are 

learning, or I don’t know if that makes sense - you learn while you are working. What 

you are working towards is worth much more than what you are learning currently. … 

you never stop learning. The harder you work, and the more that you give, once you 

finally get it to a certain point in your life is when things really open up. (Sol. 2019) 

Joe Cool and Niya also noted that finding an Elder outside of corrections is a challenge. As Niya 

states,  
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a lot of times especially in the cases of Indigenous people who come from families with 

high addictions or extreme poverty or language loss, don’t know the initial steps of how 

or where to look for an Elder or even who or what makes a person an Elder. (Niya, 2019)  

Niya also adds that access to Elders is important in regaining culture and through “exposure to 

the opportunity to feel safe enough to engage in these lost practices.” Most participants including 

Niya believes Elders should be involved in correctional programming. As Sally states,  

Speaking to an Elder is like talking to a parent. The Elder is open, loving, and let’s you 

speak instead of telling you what to do. A hug from an Elder - someone who truly loves 

you - can wipe away your past, but that’s just me [laughs]. An Elder has to be a really 

good person and growing up, we didn’t have that.  I’m trying to be a person to young 

people that I didn’t have. (Sally, 2021) 

As Joe Cool suggests,  

[Elders] will teach you like you are their own children. We just talked about this today. 

Like, when there is a [Moon time] ceremony, they talk about how a girl becomes a 

woman. They talk about Moon Time cycles and sex. In my programs we were talking 

about post-partum depression and the effects of that even though no one ever talks about 

it when it comes to the fathers. (Joe Cool, 2021) 

Bob thinks that Elders, 

would help in rehabilitating the person themselves, you know, at least they could have 

some one to connect to, talk to, and vent to. A lot of people offend because of past trauma 

in their life, and they don’t know how to deal with it. But an Elder would help them see 

past it, fix this, and it doesn’t take much to get them on the right track, they just need a 

little push in the right direction. (Bob, 2021) 
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Amber suggested it is worth the time to find an Elder, so that you can smudge and pray 

with them and “ask for guidance.” Angel believes Elders are very important form of support for 

offenders to help them “learn their language”, and “try to lead them to the right way, to the right 

path.” When asked to describe “the right path” Angel said it involves, 

… guidance, to try to do better in their life, and if they need someone to talk to about 

that, they can talk to an Elder or somebody they trust. Mostly trust and mostly, the person 

who really wants to better themselves. (Angel, 2021) 

Ashley Megan articulated the feelings of respect that offenders have for Elders when she stated 

that,  

I know there are criminals that are bad people but … I know a lot of gangster-type people 

and they have a lot of respect for the Elders. Like my cousins – the three brothers – they 

were so scary to be around but when they are around their Elders - like [their Granny] - 

they are different people. They are so cute. They do everything for her, and they have so 

much respect for her and the older relations, the older people. (Ashley Megan, 2021) 

Taylor thinks that it is, 

… very important for Elders to be involved in an offender’s healing journey because 

they can teach them a lot and they can help them see. Elders are wise. They have lived 

their lives and they can help them do better by sharing their experiences. (Taylor, 2021) 

Sebastien and Sally believe in the power of Elders as a form of emotional support, healing, and 

guidance. As Sally states, 

I hope and pray that we can get a program going with Elders who will listen and hear you 

and help you and not tell you what to do or try to correct you. They will love you. That’s 
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what you need. A lot of people just need love and to hear, ‘I will help you and love you 

and try to better your life.’ That is what people need to hear. (Sally, 2021) 

For Niya, Elders are an important form of support as, 

…advocates for Native offenders – well actually not even just Native offenders as there 

are some Caucasians and different minority offenders that do participate in ceremonies in 

corrections. What Elders do though, is advocate for the most marginalized inmates to be 

granted privileges to participate in these ceremonies. (Niya, 2019)  

Sol further stated that Elders provide offenders with practical experiences with culture through, 

… teachings, storytelling, and crafts and cultural events, and they help them. They take 

them in to ceremony and they teach them the ceremony. When I was working with the 

men (in corrections) that is how they became Oskapewis, is because they were taken to 

ceremonies [by the Elders]. (Sol, 2019)  

Sol also recommended an ‘Elder visitation program’ for the purposes of community building 

“because [offenders and Elders] need to be cohesive together, whether they are part of the system 

or family of the offender.” 

6.7 The Purpose of the Mainstream CJS is Punishment 

When asked about the purpose of corrections, participants held several and varying 

definitions and understandings. Many of the younger participants including Amber, Taylor, 

Sebastien, and Ashley Megan expressed fear of the CJS. As Ashley Megan said, “it’s scary to me 

– I never want to go there.” Some participants including Amber, thought it was a place “to keep 

the bad guys away from good guys. When asked to explain ‘bad guy’, Amber said “someone 

who killed someone else” who would have to “be made to understand what they did and why” 

while incarcerated. Sol, Joe Cool, Angel, and Bob suggested that the purpose of corrections was 
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punishment. As Bob states, punishment was intended “for violent offenders like [me] to pay for 

the crimes we have done.” For Joe Cool, Cree offenders were being punished “because we don’t 

know the laws.” For Sol, the focus of the CJS is on punishment rather than on “reforming their 

behavior or why they are doing what they are doing to be considered offenders.” As Niya 

suggested, a focus on punishment and “correction of wrongs” is out of sync with Indigenous 

culture. As she states, 

Because of poverty, addiction – you are starving, in my example, from the loss of my 

home due to loss of employment for my mother because of the violence – the threat of 

violence that she was facing. And you are starving, and you take measures into your own 

hands to feed yourself or your family and then you are going to be deemed a criminal 

under Canadian law. Whereas our people were hunters and gatherers, and you go – you 

go on the hunt, and you seek food, and you gather. You seek food, you kill your food, 

and you bring it back and you are a provider. (Niya, 2019) 

Many participants including Ashley Megan, Amber, and Bob had serious questions about 

the effectiveness of incarceration. As Bob states,  

I don’t believe that locking someone in a room is going to fix that problem. If anything, 

it’s going to make it worse because you resent everyone that put you there. You are going 

to build up some kind of hate. Nothing good ever came from leaving someone in a room 

by themselves for months or years. But I think that there should be programming for 

those in there. Something to keep them busy and move them away from where they are 

at. (Bob, 2021) 
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As Ashley Megan suggests, jail “is a place where they treat us like animals. We’re not animals. 

Having them in the cell all day? Animals get treated better!” Taylor expressed the desire for an 

offender’s basic needs to be met. As she suggests,  

I think that they need basic necessities. I don’t think they should be locked up like 

animals all of the time. I think that they should have a little freedom. I know that they can 

get out by doing things for the city [like shovelling], and that they are really happy to see 

everyone when they are out. I think that they should have a little more freedom while in 

and a job, and somewhere to stay that is not where they were before when they get out. 

(Taylor, 2021) 

Sol described the need for access to wild meats or traditional foods” because an 

offender’s “body recognizes what their mind doesn’t, which is our foods from our own lands. It’s 

like being in harmony and in sync with the right frequency. You thrive a lot better when all parts 

of yourself are existing as one.” Sebastien also expressed the need for “lots of support and 

essential services and programming to keep them busy and let them still feel like they are living 

and not locked up in a cage.” Sol also suggested that giving offenders access to “community 

systems” would be helpful but that it may “be hard because our hunting and fishing and trapping 

– everything – is regulated by the government.  So, it’s an overarching problem, not just 

corrections.” Taylor added that in a punishment model of corrections, police “get away with a lot 

when it comes to racism and violence against Indigenous people, and I think they should be 

made accountable.”  Sally suggested that healing lodges might be helpful and necessary 

alternatives because, 

When we worked with youth – when they had that place on 33rd – can’t remember the 

name – those kids really loved being in the lodge. They all said that ‘I wish I could do 
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this when I get out.’ The lodge tried to help these young offenders and a few of them 

turned away from the gang life, and I hope – I never heard from them again, not sure 

whether they left the streets, but I know when they were in the lodge in Kilbourne and we 

were sweating with them, they would cry and talk about their broken homes. So, I really 

believe that being in a lodge or among their people, helps the offender. (Sally, 2021) 

6.8 The Purpose of an Indigenous Justice System is Healing  

Many participants including Amber, Sally, and Sebastien saw a needing for restorative 

justice and the ‘healing’ of Indigenous offenders. They referred to the reconnection of offenders 

with their Cree culture as a ‘healing journey’ that can occur while offenders are incarcerated and 

upon release. For Sebastien, culture is “therapeutic. It really helps with mental health which I 

know a lot of offenders probably struggle with.” For Sebastien, it is important that there is a “a 

place for offenders to go, and Elders, who could do a sweat lodge for them as part of getting out 

of jail” because then, “they could just to go to the lodge and release some of that anger or 

whatever it is that they hold in their hearts.” As Sally suggests,  

It’s really important for them to let [the past] go. They’ve been hurting for so long. They 

need culture, to go in, tell their story and start fresh. Being in a lodge can refresh your 

life. You can leave everything behind and start over. Being in a sweat lodge and coming 

out is like being reborn.  But it’s up to the person. (Sally, 2021) 

For healing to occur, Sally suggests that offenders need leadership from “secretive, caring 

people, who know what to do and who love helping people.” Joe Cool expressed the importance 

of “talking about things” when he said that,  
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We can do Sharing Circles and get everyone to say how they are in mornings or when 

they arrive for the program. How they feel that day, how their week was. If something is 

bothering them, they need to talk about it. (Joe Cool, 2021) 

Alternatively, Ashley Megan talked about the importance of having options for one-on-one 

support systems and counselling. As she suggests,  

I know they do Sharing Circles, but I know that a lot of people don’t like talking in front 

of other people. They are scared to be made fun of. That is a big thing when you are 

around everybody, and you are trying to quit. That’s why a lot of people can’t quit. I’ve 

seen people say things like, ‘Oh look at her she’s trying to quit, oh she’s trying to be 

better’ and you just get to a point where you just give up and do the same. So yes, the 

Sharing Circles would be better if people weren’t scared to be made fun of and get called 

out for trying to do good or they call you a ‘rat.’ I don’t like that. They think you will talk 

once you get clean, so they try to keep you down by making fun of you. So, a lot of 

people won’t talk in front of anybody else. It would be so much better if a one-on-one 

talk was done. It would be so much easier. (Ashley Megan, 2021) 

Amber and Taylor recommended teachings, including “beadwork” and “Medicine wheel 

teachings” which they both enjoyed learning about in school. As Amber suggests, “there are 

aspects that have to be balanced. So, they could incorporate [the Medicine Wheel] into healing 

ceremonies. Bring the culture there so that they can be involved in that more.” Joe Cool is 

currently learning about the ‘four aspects’ of the Medicine Wheel and feels that this would be a 

helpful element of Cree culture for Cree offenders. As he states, 

… they are the four aspects which are physical, mental, emotional and … I forget the 

other one, there’s four (spiritual).  I didn’t know all these things but if you do all these 
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things and you do them correctly or have time to do them all correctly then you will reach 

a balance in your life. (Joe Cool, 2021) 

Angel also recommends cultural teachings and social supports like skills training 

including carpentry and “all kinds of other work so that when they get out, they can find a job 

and have a chance back in society.” Angel also believed that trades training was important for 

offenders because “it will give them a chance to better themselves and know they can come out 

and try to look for a job without having to reoffend.” Sally thought that a healing process would 

include practical skills as well as “self-reflection” that involves “learning your culture, your 

language, and respect for people. To respect yourself, well they need to find out why they are in 

jail and where that stemmed from.” Bob sees a need for more support from Elders in helping 

offenders in self-reflection. As he suggests, Elders are  

… someone they can relate to in any sort of fashion so that they can look into a mirror – 

look into the future. Somebody wise who can tell them that it’s not worth it. A lot of the 

people that go to jail are gang members. They need a lot of support. I have seen some of 

them turn their lives around and it’s all because of cultural programs. Some of them who 

don’t have that tend to reoffend and keep going back in. That shouldn’t be the way it is.  

You should learn lessons but that’s a tough lesson. You need someone to tell you, “Don’t 

do that shit again! (Bob, 2021) 

As Sally further states, offenders need support, but there is also some onus on them to 

find their way out of the situation they are in. As she states, “offenders need how to learn how to 

live. If I went to jail, I would try to figure out why I am there and in this situation.” Niya spoke 

to this in suggesting that there is a need for certain teachings for offenders including, 
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the teachings of why we have emotions. I spent my whole life trying not to feel. To 

become numb. When I couldn’t do that successfully as a child, I started using substances 

at a very young age and I did become numb when I was under the influence. When I 

stopped using, then I became unfrozen. So, to become cold again, I used more. (Niya, 

2019) 

Sally also suggested that offenders need help in finding support and they need to ask questions. 

For example, 

who do I need to speak to, where do I need to go when I get out? When I get out, am I 

going to try to improve myself with the help I get?  You just need to a place live to start. 

You need to support. How are you going to live when you get out? Is there help for you?  

Do you have to find the help? How? (Sally, 2021) 

Sol had some ideas on where to find help and how to accept help, suggesting that,  

It’s like when children are first let out to go into the world, their hands are held. They are 

expected to do things in structure. They are regularly disciplined, and no matter how old 

we get, we are always disciplined. No matter where I go, if I misbehave – I’ll still get 

disciplined. And it’s not so much getting disciplined, it’s the act of it: it’s the meaning 

behind it. The fact that someone cares about me and loves me enough to intentionally 

help me become a better person – it’s not punishment. (Sol, 2019) 

When asked what that would look like in the context of correctional rehabilitation, Sol suggested 

that “connecting offenders to their own communities and families while in custody so that those 

supports are still there.” As they explain,  

It’s like the child in families. If there are no aunties and uncles, there are no other people 

to discipline and support them. When a parent leaves, they have nothing. It’s like 
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providing them with those aunties and uncles in the system and outside of the system, so 

that it’s like the system was never involved to begin with. (Sol, 2019) 

Sol added further that an offender could possible do some of their sentence in the community 

where members of the community could become involved as staff to, 

… help them reintegrate back into the community. They could make them just like their 

family and allow them access to come in and re-establish those bonds of family, of 

culture and so that it’s easy taking them from inside to outside because they have 

everything in place. Everything in place in regard to culture, community, family, and 

language. (Sol, 2019) 

6.9 There is a Need for Access to Cree Culture and Spirituality in Correctional Settings 

Informed by their experiences or the experiences of family members, all participants 

agreed that Cree offenders need to have access to Cree culture while incarcerated and upon 

release as part of their rehabilitation and healing journeys. Many participants including Bob and 

Joe Cool were of the opinion that Cree offenders need Cree cultural and spiritual programs. As 

Joe Cools states, these programs would also “keep offenders busy while incarcerated” and 

expressed that ‘keeping busy’ was “important.” As Bob adds, “things like that would give them a 

purpose while they are in there.” When asked to explain, Bob thought that, 

Sweat lodges could be done regularly after COVID, but until then “maybe some group 

time. A meeting with them once a week to get them back into their culture, whatever that 

might be. For example, give Muslim people time to pray. Things like that. And give us 

our teachings back. Give us something to hold on to, to latch on to in there. A lot of 

people turn to Christianity I noticed in there, and that’s cool and all, but they should also 

be able to learn about other cultures. That would be nice too. (Bob, 2021) 
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Smudging and sweats have been identified by participants as important, including Sebastien sees 

these practices as part of a ‘process’ of “getting spiritually connected again.” As she states,  

A lot of our people are lost from their spiritual and traditional ways. I think it’s really 

important for them to get reconnected and find out who they are and what they are 

searching for. Maybe also a healing lodge. I know they have healing lodges outside of 

Saskatoon but nothing here in the city. That would be good for them to have access to. 

(Sebastien, 2021) 

Ashley Megan further suggests that, 

Offenders could go to sweats and stuff like that. I just love it. It helps a lot. You feel so 

much better when you go to it. It takes a lot of pain away and makes you feel so much 

better about everything. You just feel like – lighter? And safe. You feel safe. You are 

around a bunch of people, and you don’t even have to talk. When you come out everyone 

is happy and joking around. It’s a good feeling to be with them – it’s awesome. (Ashley 

Megan, 2021) 

Many participants including Ashley Megan, identified sweat lodges as an important form of 

spirituality that offenders should have access to because, 

You go in and pray but you don’t have to say your prayers out loud. You are in there with 

all your relations, and you are praying and letting it out. They can hear you. And it feels 

so good to let it out in there and then you come out and relax and eat with everybody. 

You just feel better and relieved, and at home. It’s such a beautiful feeling, I think. It’s 

good to feel like that. You see people that you haven’t seen in a long time. And it’s safe. 

It’s a good place to be. (Ashley Megan, 2021) 



 

 

288 

 

For Taylor, smudging is another element of culture that should be accessible to offenders as “it 

will help them a lot. Smudging, it helps you reflect and helps you pray. It helps you open up a 

lot, I feel.” She adds that other aspects of Cree spirituality should be accessible because. 

If they are not doing drugs or drinking while in jail, they should be able to work on 

themselves in that way. They can get education, but I haven’t really seen much spiritual 

representation in the prisons. (Taylor, 2021) 

 For Joe Cool, Cree spirituality offers comfort, and offenders “will know that they are not alone. 

Someone is always watching.” He also is of the opinion that “they could allow night ceremonies, 

but it’s probably too risky. I know that they do the sweat lodge and I’m not sure of any other 

programs that they have in that style.” As Sally suggests, it might be as simple as having 

“someone to say, ‘I love you, I will help you.’ Spirituality to me is my life.”  

Niya believes that having adequate access to Cree culture and spirituality while 

incarcerated would help with emotional issues including identity formation. As she states,  

being told that Native people are a bunch of bums, and losers, and lazy criminals, and 

then meeting people who are cultural and ceremonial, and very hard workers who have a 

sense of purpose and share their knowledge freely. This is the opposite of having to steal, 

beg or ask people for things. (Niya, 2019) 

 Niya further suggested that there are cultural and spiritual role models who helped her to 

“develop a sense of discipline and a sense of obedience whereas before I was very defiant and 

confrontational.” She describes it as a socialization process of doing “daily ceremony and 

spiritual practices, [that now] gives me time to sit with humility and gratitude. whereas before I 

never prioritized that.” For Niya, the process started in a sweat lodge: 
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In a sweat lodge, they smoke the pipe first. And what I noticed over the years is the care 

and the respect from the Elder handling the pipe – I found it to help with individual 

development. The self-respect, dignity, obedience – the stamina to be able to maintain 

healthy composure while praying with that pipe. Then in a sweat lodge ceremony, I found 

it to be more communal, where everyone participated equally. There is no hierarchy, 

although there is an obvious structure of governance in there. And also, a sense of 

encouragement. For example, when the food goes around, the youngest child to the oldest 

person in that lodge - everyone has equal consideration. For me that stood out a lot 

because I didn’t have exposure to that, and then I really felt a sense of recognition and a 

sense of belonging in feeling invited to be included and allowing myself to feel 

vulnerable, and that was something new for me. (Niya, 2019) 

Sol also suggested that cultural ceremonies should be made available to offenders as a 

correctional resource “even if they don’t utilize it.” Sol believed that it was also important to 

offer a choice of spiritual practices, 

Even if they don’t understand what it is at the time, or if they do, being able to express 

not just your beliefs but to be able to express yourself and how you exist within these 

belief systems is important. (Sally, 2021) 

6.10 Culturally Relevant Correctional Programs are Available, but Access is Limited in 

Some Correctional Settings 

Participants expressed differing opinions on the availability of culturally relevant 

correctional programs based on their experiences or the experiences of their family members. 

Younger participants including Amber, Taylor, and Sebastien had no experience with 

programming, but as Sebastien explained, “[I assume they are available], since there are a lot of 
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First Nations in there.” Niya suggested that there is insufficient culturally relevant programming 

based on her experience “because when there are Elders on site, the inmates are actually 

screened to see who can participate in seeing the Elder. Often times, the ones that need it the 

most are screened out.” When asked to explain why this occurs, she said that it’s “because of 

security level. Because it’s not court ordered. And if it is not court-ordered, you are not 

considered.” As Ashley Megan previously stated, her cousin was involved in STR8UP, which he 

was introduced to while in jail. As she states,  

That’s where my cousin learned about culture and found out about STR8UP. I’m glad 

too, because he and his brothers were scary people to be around. But they went through a 

lot. Their parents are bad into drugs still. All the boys went to jail, and they all got into 

STR8UP except one. They are all doing good! They have their own homes, their families 

back. The one brother who just got out is in STR8UP now and is just starting to do good. 

But I know a lot of people who are still doing bad things. But they are trying. They want 

to do better. They are scared to go to rehab because that get made fun of. They are scared 

to try because you have to choose to do better, I guess. (Ashley Megan, 2021) 

According to Bob, most culturally relevant programs, including STR8UP, are “only after 

the fact. Once you get out. Nothing inside. You need that in there just because you are alone. 

You shouldn’t feel like that.” Joe Cool talked about programs attended by family members in the 

past: 

Years ago, I do believe they were getting programming in the larger institutions including 

a farm - the farm annex in the penitentiary. I remember my brother was in there – he 

learned how to cut meat and stuff like that. Right now, they are most likely in reduced 

programming. I went there about two years ago to give a dance group. My friend and I, 
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and there are some sweat lodges there. But I remember back in 1990, they always had a 

sweat lodge there. And now that Aboriginal people are creating their own treatment 

centers, that helps a lot. (Joe Cool, 2021) 

Sol suggested that the most effective programs are “programs that don’t require evaluation or 

testing, or are mandatory or regulated, or reported.” When asked why, and what alternatives 

would look like, they suggested programs based on, 

… ceremony, and culture. Give them the option and freedom to exist within the culture, 

not to scheduling the culture at a certain point in time in the day - like just during their 

routine where that do crafts or smudging or sharing circles - but having them open and 

available at all times. (Sol, 2019) 

Sol further suggested that it would be beneficial to offenders to create programs withing the 

facilities that replicate “real life” on the outside. 

6.11 Culturally Relevant Correctional Programs are Only Adequate in Some Contexts 

 Participants also had varying opinions on the adequacy of culturally relevant correctional 

programs based on their experiences or the experiences of family members. Some participants 

including Bob and Angel, believed that culturally relevant programs are adequate. As Bob 

suggests,  

I thought the programs were good. I was glad that I could take the programs They helped 

me – they gave me actions to do, how to overcome certain parts of my life that I couldn’t 

help. They did the job, and I didn’t need anything more than that. Like [Elder] Vernon 

Linklater, he hosted the program, he would actually talk to me whenever I needed to, and 

it helped. It helped just knowing that I had support there when I needed it most. (Bob, 

2021) 



 

 

292 

 

Joe Cool suggested that offenders need adequate culturally relevant parenting programs because,  

…when they are in there, they won’t be able to see their kids. So, the programs teach 

them responsibility in how to take care of their children. These fellows are just young 

guys. And that’s how I stayed out: I was given children. And I took care of them and that 

taught me to stay out of there – the correctional system. (Joe Cool, 2021) 

Bob also thought that when available, the culturally relevant programs that he attended “helped a 

lot. They [were] great. They helped me, a brother, they helped us all deal with our issues because 

if you don’t deal with those issues, you are going to get the same problems.”   

Some participants, including Ashley Megan, spoke about ‘wait lists and wait times’ for 

forensic and community substance use disorder and educational programming. As she states, 

I know a lot of people who want to get clean from drugs, but they have to wait. They are 

ready and the waiting list just gets extended, and then they just give up.  I think that … a 

lot of people know that it’s easy to get their drugs when they are in detox in the city. It 

doesn’t help when they are around the same people. And the waiting list for out- of-town 

long term is like four or five months. And if you miss one appointment, you have to start 

over again. I have seen people give up and just go back to what they were doing because 

of waiting lists. Another example is school. I was on a waiting list in March and was 

supposed to go register and it’s such a waste of time waiting for your interview! If you 

miss a call, you have to start all over again for nothing. It’s the waiting lists that cause us 

to give up. I know I screwed up a lot of things, when trying to go school, but I also got 

cut off of assistance because I was supposed to start school and PTA, but they didn’t call 

me so I got cut off. Now I have to start over, and the waiting lists are taking forever. I’m 

getting frustrated/ (Ashley Megan, 2019) 
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As Sol suggests based on their experience in working in corrections and from what she knows 

from other people working in corrections, “[I know] that it’s very rigid. The way we are is much 

more fluid and so the two don’t always fit together.” When asked for an example, Sol stated that, 

… they have healing lodges everywhere for people who are involved in corrections, but 

they have two faces. They correction side is there to punish people, but they also say that 

they are cultural to help them. If the two don’t always fit together, I don’t know how 

much they are actually helping people. (Sol, 2021) 

When asked about the cultural programs that she took, Niya indicated that most of them were not 

adequate. As she explains,  

I was court-ordered to go to a treatment center. I had no idea what I was being ordered to 

do. I was ordered to take anger management. Which made me angry [laughs]. I was 

ordered to take mandatory AA and NA programming, which I went and slept through 

because I was not interested in it because I had no understanding of it for one. Then I 

took Sharing Circles with the Elders. (Niya, 2019) 

When asked if the Circles were adequate, Niya indicated that they were, that they were also,  

helpful because they … challenged me, because they told me that I didn’t know who I 

was or where I came from. And I thought that I knew who I was and that I came from a 

life of violence and addiction. So, I knew who I was and where I came from. But they 

told me that if I really knew who I was as a brown-skinned person, and where I came 

from, then I would never return to another institution. And I never have. (Niya, 2019) 
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6.12 Cree Offenders Have Specific Programming Needs While in Custody 

 Participants had many opinions on the programming needs of Cree offenders while in 

custody based on their experiences or the experiences of family members. Taylor suggests that 

there is a need for, 

… restorative justice. Where the youth who harmed or affected anyone should sit in a 

circle with the family and then confront what they did wrong. And then they reconcile 

through that program with that family, to help them see that what they did was wrong, 

and that they make up for it and not go straight to jail. (Taylor, 2021) 

 Bob sees a need for, 

… any sort of rehabilitation. Vocational programs and any programs that will help you 

look at yourself through the eyes of another and deconstruct who you are as a person so 

that they can help build you back up into someone with better understanding, and without 

as much hate or violence or whatever they are in there for. Give them something to look 

at themselves with. (Bob, 2021) 

According to Joe Cool, there is a program like that called The Inner Child, and he sees a need for 

it as a culture-specific program. Joe Cool and Sally also see a need for “anger management” 

programs. Sally also suggests DUI courses that can help offenders “learn how to care about other 

peoples – how to live with people, respect people. I think a support group would help them learn 

how to live out in public.” Joe Cool, a journeyed mechanic, also suggests the need for 

Some mechanics. A lot of them don’t have anything to do, so they get out and they go 

back to that same drug life or life that got them into the correction system in the first 

place. We have to keep them busy. (Joe Cool, 2021) 
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‘Keeping offenders busy and occupied’ while in custody was a main theme emerging 

from these questions and participants had several suggestions in this regard. According to Bob, 

something could be offered, 

… like a hobby. When they are just sitting there, it’s hard to stay sane. You need a 

purpose in there. Like I said before, you can’t just put someone in a room like that and 

expect them to change. That’s not how it works.  It would be great to have somebody to 

talk to in there. That’s the number one thing.  A lot of people come to think that they 

have nobody to talk to or no one they can relate to. They need someone to talk to. Maybe 

even a religious person, a priest or whatever. (Bob, 2021) 

Angel suggested that job training that would be useful upon release, that could perhaps involve 

“yard work, or trying to get them to volunteer at the centre or sweats.” For Niya, programs must 

be “client-focused” and “using the language that inmates understand.” Niya also thought that 

programs should be based on lived experience. As she states, 

You would need lived experience to be able to create programming that uses language 

that they identify with. Also making [programming] accessible and safe. What I mean by 

that is, feeling safe is to be sitting across from another Brown face and not another White 

face, because the system is White. Right? And even sitting across from another Brown 

face, ensuring that they are not, um, ‘puppet Indians’, just there to enforce the system, but 

that they actually have some authenticity regarding their knowledge of culture and 

ceremonial practices. (Niya, 2019) 

Niya also provided some examples of culture-specific and client-centered programming 

including healthy sexual practices, traditional parenting, healthy roles of men, and healthy roles 

for women, in addition to “understanding natural laws and creation stories from an Indigenous 
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perspective.” She felt this was an important step in creating an “understanding of why they were 

born and the history of this land and the history of their people from their own context.” 

 Sol was of a mixed opinion, suggesting that available programs help in some ways, and 

hinder in others. For example, they thought that culturally relevant programs can help offenders 

“… get reconnected with their identity, they help them get reconnected with their culture, they 

help them get reconnected with their language and those are things that the body never forgets. 

Those are things that the spirit never forgets.” Sol also believed that available programs,  

… can’t do enough for them because [learning] is ongoing. It always has to be ongoing. It 

never stops. When you learn a certain ceremony, that doesn’t mean it’s over, that you’ve 

learned it, mastered it. There’s not such thing as mastering anything. (Sol, 2019)  

When asked to explain further, they stated that correctional programs are “a substitute for 

belonging to community and belonging to a family but they can never replace that at all. It’s like 

the coldest and the hardest surrogate that you can find.” Sol was also of the belief that 

improvements could be made by “reintegrating [offenders] into their own communities and 

societies”, and that this would be “much more effective than trying to fit them into one they 

never belonged to.” 

6.13 Cree Offenders have Specific Programming Needs Upon Release 

Participants had a number of opinions and recommendations for programming needs of 

Cree offenders upon release, based on their experiences or the experiences of family members. 

For Taylor, currently, culturally relevant rehabilitation was “doing just the bare minimum to help 

them.” When asked to expand on ‘bare minimum’ she gave this example: 

There was just a lady that passed away, the one that was released [from Pine Grove], she 

had kids? Okay, she didn’t have the proper clothing or anything. She just had to find her 
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own way. They kind of have to find their own place to be as soon as they are released, 

and then that’s in the same environment that got them there. (Taylor, 2021) 

As Joe Cool suggests, “You have to give them housing first I’m pretty sure about that. If they 

don’t have a house, they are just going to go back in. Sometimes that’s the only place they can 

stay for the winter.” Joe Cool also suggested access to programs “outside the system, outside of 

the correctional system” including “urban Camp where they go out and help people, shovelling, 

all kinds of work to help the community. It helps a lot too – they learn. They can practice being 

on their best behaviour when they leave the institutional.” Sebastien suggested that offenders,  

… need to know how to live in society again, and how to find things like housing 

support, counselling support, and if they need to talk to an Elder. Things like transitional 

housing are important so they know they are not going to get stuck. (Sebastien, 2021)  

Niya spoke to the importance of this in suggesting that,  

… there have to be some systems in place because I know when I was released, I actually 

wanted to go back to prison because of culture shock. Everybody I knew was in jail. 

Everybody that I felt connected to and safe with and had fun with was in jail. And I 

wanted that sense of security back. (Niya, 2019) 

When asked about the nature of her support in custody, Niya explained that, 

… the reason that other inmates were my everything is because of a lack of resources for 

my family to come and visit me. Rather than getting my hopes up and being disappointed 

because they didn’t have the finances to come to visitations, I just discontinued 

everything, and that was a form of coping. (Niya, 2019) 

Sol had some thoughts on the state’s expectations of offenders on release, suggesting that, 



 

 

298 

 

… if someone is just coming out of the system, which they have been dependent on for 

most of their life, I don’t how helpful it is, if you are giving them their own choice of 

where to go. If they were in a community – their own communities – where things are 

just always present, I think they would do much better. (Sol, 2019) 

Sol provided some further examples of what they meant by ‘where to go’ and ‘things’: 

Well, there are halfway houses where people can live, and in those houses a lot of the 

time, they won’t even allow them to smudge. Even if the smudging is just for their own 

comfort. It’s like releasing them into the world after domesticating them. And then also 

telling them that they are not allowed to have the things that had been previously 

provided for them [in jail]. It’s weird, because they make them dependent on the system, 

but then also expect them to follow the rules without providing that structure outside of 

the system. So, they set them up really nice and good on paper but then when they expect 

them to act of their own free will after enforcing it, the two don’t make sense. (Sol, 2019) 

6.14 Family is an Important Source of Support for Cree Offenders 

 A common opinion of participants was that family is an important source of support for 

Cree offenders while in custody and upon release. Participants also thought that family members 

played an important support role in this regard, based on their experiences or the experiences of 

family members. As Sol states, “in the healing centers that I have seen, [family is] everything. 

Because what have you got to go back to? What’s going to stop you from reoffending?” As Sally 

states. 

I have a nephew that won’t stop offending. He lost his mom a few years ago and it has 

gotten worse because his dad won’t say, “okay, I love you son, but you have to stop what 

you are doing, and I will help you.” Most people who keep going to jail were abandoned 
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by a parent or parents, and that is when a gang member will come in and say, ‘hey, I will 

take care of you’ and so it’s easy for them to want to belong. They just want to belong to 

someone or something, I believe. (Sally, 2021) 

Ashley Megan also communicated this in her experience with her cousin:  

Family is a good thing to have because – a lot of people I know went through a lot with 

their parents. Then they do what they do, and the parents belittle them and pick on them 

for doing it. So, they say they may as well do it because ‘I’m the Black Sheep anyways!’ 

For example, my cousin has been in jail. He was close to his mom and when he lost her, 

he had no one. He has no one and he just wants his dad to show him love even though 

he’s older. He comes over and being around here, around my sisters and my mom, they 

help him a lot. They help me too, a lot when I get stressed, I can talk to them. Family is 

very important to be around. (Ashley Megan, 2021) 

As Amber suggests, “having a big family and a big support system really helps you to gain 

confidence, and it really helps to clear your mind and guide you when you’re doing something 

wrong.” Taylor expressed a similar opinion of family as a good support system, but only when 

“it is not the same people who have helped them go to jail.” Niya expanded on this in suggesting 

that,  

Depending on the family, they can sink you. Or, if they are culturally sound, they can 

provide a sense of reassurance and a sense of normalizing. Especially if they have been 

incarcerated themselves. They give you a warm hug back into the world. A world that, 

where - if people know that you are on parole or probation? It’s a world that’s uninviting. 

(Niya, 2019) 
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When asked to elaborate, Niya suggested that “once people know that you’re an ex-inmate or ex-

con, they want to exclude you. They look at you differently.”  

Taylor was of further opinion that “seeing [a family member] go to jail should also 

smarten [people] up about how they are living. If they’re living that same way.” Bob had a 

similar opinion of family as “a reason to change,” in stating that, “your family is always going to 

be there, you should, in fact, want to be a better person for them. You shouldn’t always be 

breaking their hearts. They should give the offender motivation to try continue on in life.”  

At the same time, Taylor believes that, 

 It is good for [an offender] to see their kids. But a lot of people … well, I guess. Some 

people will not take the kids to jail to see the family. And then with COVID, it’s pretty 

bad for that too. (Taylor, 2021) 

Angel believes that family should always reach out, make calls, and go visit in this regard, and 

“try to be there for them, try to help them stay out of trouble, keep them busy. Talk to them.” For 

Joe Cool, family support is practical in helping the offender “get a place to live, get them set up 

for success when they get out.” Bob also sees a role for prosocial family members upon release. 

As he suggests, 

I believe they should be a support system and help them get back into society. And live a 

normal way. I do believe that if the whole problem of them being in jail is because of the 

family, then maybe they could do something to make it right. If it is a crime against the 

family like what I have – an assault – and I have no real way to connect with my family. 

They should maybe find at least some purpose that is worth bettering yourself for, like 

your children, then you should know that you need to be better for them because they 

can’t be raised the way we were. The way we were raised isn’t right. (Bob, 2021) 
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Sally described her mother’s commitment to her sons when they came into conflict with the law 

in this way:  

My mom always was there for her sons. A lot of my brothers went to jail and my mom 

always helped them out. Whatever they needed, she would always get for them. She 

always said, ‘men have a harder life than women.’ I don’t know what that means but I 

know that your family can help you. (Sally, 2021) 

For Bob, family members can offer an offender “someone they can relate to. Something - I hate 

to say it - but they need a crutch to help them on their way. It is kind of unhealthy, but it does 

give you a reason to keep going.” Joe Cool suggests that offenders - especially young offenders – 

need good role models that they can respect because, 

… they need to learn to respect other people. They need to know what’s not theirs and 

what they can and cannot do.  And what got them there in the first place – not returning 

to their old habits where they always look for the wrong kind of role models. (Joe Cool, 

2021) 

For Angel, this is another role of family members because, 

They need somebody to talk to. They need family. They just need somebody that will try 

to be positive when you talk to them. Otherwise, it’s going to be an angry person when 

they come out and get into more trouble and go back to jail. (Angel, 2021)  

 As Joe Cool explains: 

I learned bad habits from everyone. I was unable to control my emotions. I was abusive. 

Now I regret that. I was doing what everyone else was doing. Men hitting women. Now 

that has totally stopped as I got older. Now we are protective of our females. … As I 

grew older, I found good role models and support from the community and did hours and 
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hours of volunteer work which has brought me to the life I have now – working two jobs. 

… My ex never charged me. Just imagine … if I went to SIAST with that attitude? A 

street kid in class? I would have never made it. (Joe Cool, 2021) 

6.15 Community is an Importance Source of Guidance and Support for Cree Offenders 

 Participants also believed that an offender’s community is an important source of 

guidance and support, based on their experiences or the experiences of family members. Sally 

saw an offender’s community as another layer of support in this regard. As she states,  

I think they need to have support groups, housing systems because when you get out of 

jail you have nowhere to go. Sure, you have your family but then you can go back to your 

old ways. For example, if you were in jail for drinking, and your family are drinking, then 

you are going to be drinking with them. But if you get out and you have housing and a 

place to go to you can say, ‘no, I want to go to school, I don’t want to be a drunk.’ If you 

have a housing program for these guys who get out of jail and you offer them schooling 

to better themselves, maybe they will go that way, but we don’t have that. We just have – 

they throw you out, do whatever you want, and there is no support. (Sally, 2021) 

Joe Cool was also of the opinion that communities can offer practical support including housing 

based on his own work with urban youth. As he suggests,  

I work in the inner city, so I see a lot of that. The churches, the soup kitchens, the clinics. 

A lot of it especially on 20th Street [in Saskatoon, SK], and that’s probably where people 

from the correctional system end up. Also, the Lighthouse, helps. There’s a lot of 

programming out there. (Joe Cool, 2021) 
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Bob thought that communities could also offer mental health and wellness support in the form of 

“programs to help people cope.” Ashely Megan echoed the need for community support with 

coping. As she suggests,  

I used to be close to a lot of my community (aunties, uncles, cousins) and I would love to 

be close to them like that again, but I know because of what happened [my drug use], 

they all blame me a lot. I would love to talk to them again! I used to chat with [my uncle], 

and I would feel way better when I would talk to him, but I don’t anymore. I always felt 

awesome, it felt so good to talk to them. So, I think that is important. (Ashley Megan, 

2021) 

For Angel, the role of the community is to, 

Give [an offender] a chance. If a person really wants to stay out of jail, leadership and 

families can help them. And they shouldn’t judge. Just help this person to try to better 

themselves and make a better life for themselves. (Angel, 2021) 

Sally suggests that in order for people to want to stay out of jail or “start over”, they need help, 

and culture can help with that. As she states, “some of them choose that life to start all over, and 

you have to really show them that you care to help them recover and start again.” In order for 

people to be successful, Sally further suggests that offenders, 

… need to find people that will hear [them]. Not tell [them] what to do. [They] need to 

have people that will listen … [They] need to have people there that naturally love people 

without judging. And you need to have someone that won’t tell others about the 

experiences – a secretive person. (Sally, 2021) 

Keeping confidentiality is important to Sally who says that, 
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I wouldn’t want anyone else to know what I said in a lodge, or to an Elder. I would not 

want that information spread around or have people judging me about what I said or if I 

cried … to have people saying that I’m not a very strong person. Someone to listen to 

others without judging. That is what you need. (Sally, 2021) 

The practice of “not judging” members of the community who happen to be in conflict with the 

law is also important to Ashley Megan, who suggests that,  

A lot of them are scared, I know this. A lot of them need counselling because they have 

no family or community but are too embarrassed to ask. You have to talk to somebody, 

but they have nobody [outside of their circle] because you always have to be strong and 

tough. (Ashley Megan, 2021) 

Niya understands this and the importance of ‘performance’ for offenders while in custody. She 

suggests that offenders, 

… need to understand that the illusion of hierarchy that they seek, is actually more 

harmful mentally and emotionally. Then they realize because you have to dismantle all 

that learned behaviour inside, because when you come out, it doesn’t exist out here. 

(Niya, 2019) 

Ashley Megan further describes the ‘mask’ offenders wear while incarcerated where “you can’t 

be weak when you are in jail, but you have to let out it. They need counselling but they don’t 

know where to go for counselling or for help.” Niya addresses this as a safety issue and suggests 

that, 

It is very important to belong to a community while you are in jail, otherwise, you are 

easy pickings. You are challenged a lot when you don’t belong to a community and its 
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survival of the fittest. It’s actually – if you are not tougher, then you have to become 

manipulative and sneaky to survive. (Niya, 2019) 

Ashley Megan believes that it is the same for offenders when they get out. She echoes Joe Cool 

in suggesting that offenders need a safe place to go upon release because “a lot of them have 

nowhere to go. So, they go right back to where they were when they went in. And then it just 

starts all over again.” When asked what a ‘safe place’ would look, Ashley Megan suggests 

something like, 

Their own little place. Even if it was like a little apartment just to start it off. Halfway 

houses are good but it’s just basically a jail, but you’re out. You’re still with other people 

who were in. They need to feel like they can do it by themselves and have their own 

things. (Ashley Megan, 2021) 

Bob adds that,  

… if they are thinking about going back to drugs, they need to have meetings. Somebody 

they can talk to like a free counsellor and someone that they can make a meeting with and 

go talk to. Something that they don’t have to pay for. Somebody that they can confide in 

that knows how they feel because a lot of people – a lot of Native men as well – are not 

comfortable in expressing how they feel and that is where a lot of the hatred comes from. 

(Bob, 2021) 

Sally suggests that members of the community have an important role to play in leading cultural 

programs in the jails, referring to the Cree cultural aspect of family in the word ‘Nîtsȃn’, found 

in use to refer to the inmates within the structure of the Willow Cree federal healing lodge built 

at Beardy’s and Okemasis First Nation. As she further states,  
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I know that Prince Albert has a lodge for men. I know the people who ran it there and it 

was good for the men. The men opened up to the lodge leaders, so I believe it was good 

for them. Maple Creek has a lodge for women. I truly believe that offenders need people 

who love people to help or love to open up somebody and help them start to heal.  

Someone who really cares for people. (Sally, 2021) 

Sol spoke of a disconnect between cultural programming and the “real world”, suggesting that 

community has an important role to play as a cultural buffer against risk for offenders on release 

because, 

… the percentage rates are really high for reoffending because while [offenders] have the 

ability to function as a person – they have the ability to pay bills, they are set up with jobs 

and apartments - but they have no one to live with or live for other than themselves. 

When you come from people who exist as a community, but you are existing outside of 

that community, living only for yourself, it’s kind of hard to see or experience the full 

capacity in which we love each other, and when we are there for each other, and that we 

defend each other, and that we do for each other. Like I said earlier about our people – no 

one goes hungry, and no one is ever cold. (Sol, 2019) 

Sol further conceptualized an offender’s community as a network and the role of community 

members as helping to establish connections so as to provide,  

… love, the culture, the physical safety, the comfort. When a family member dies, for 

example the man who raised me, when he passed away there were men from the 

community who immediately stepped into his place to make sure that I didn’t go without, 

and neither did my siblings. So, it’s like that. If you don’t have a community to give you 
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what you need in life, then it’s hard to have a sense of purpose or sense of self. (Sol, 

2019) 

Taylor thinks that communities also have a role to play in reducing the stigma associated with 

offenders as “bad people who went to jail” by providing “social supports like skills training.” 

Taylor also believes that there is a stigma associated with male victims of intimate partner 

violence. As she says, “I know some people who went to jail for family abuse, but they were the 

ones getting abused by their wives or girlfriends.” As she suggests, “rather than say what really 

happened, they are the ones who get thrown in there.” Niya addressed a similar issue in 

suggesting that “the role of community many times, is to cause people to breach and go back in.” 

She also spoke of a “more open-minded community as like a safety nest. A nest that nurtures 

you, encourages you, and exposes you to changes in society that occurred while you were in 

jail.” Niya further suggests that strong role models from a supportive cultural community is very 

important. As she states, 

I always thought that good homes and good lives, healthy families, laughter in the park, 

walks along the sidewalks with children or vacations were a ‘White’ thing. And then 

when I met a Native scholar who attended ceremonies, and who introduced me to another 

Native scholar, I was fascinated that they acquired these things for themselves. Meeting 

these two Indigenous scholars who lived a ceremonial lifestyle when I was 16 – they are 

still in my life – are still mentors who I’ve always looked up to. (Niya, 2019) 

6.16 Conclusion 

Several themes emerged from participants’ opinions on overrepresentation stemming 

from Questionnaire 5 (see Appendix J). Their thoughts and experiences with the determinants of 

overrepresentation were outlined in this Chapter, along with some possible solutions for 
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addressing it. First, participants were unanimous in their opinions that Cree peoples are 

overrepresented in the CJS due to several factors including intergenerational trauma and 

systemic racism. Most participants experienced trauma in some form, either directly from 

physical, emotional, and/or sexual abuse, or indirectly, as second-generation residential school 

survivors. All participants are still dealing with the effects of assimilation, most are using 

collective forms of culture to cope. Participants also believe that there are differences between 

Cree and non-Cree offenders, and that the structure of the CJS is biased against them in many 

ways, including as a result of ‘race’ and socioeconomic disparities. Participants also agreed that a 

connection exists between loss of Cree culture and offending, pointing to historical aspects of 

colonization including assimilation and residential school as risk factors.  

Participants also identified contemporary risk factors stemming from a break in cultural 

transmission that has led to lack of cultural engagement and identity, substance use, and 

violence. Participants were also unanimous in recognizing the importance of enculturation and as 

a protective factor against offending. They all thought that it was important and possible for 

offenders to regain their culture, even while in custody. Participants suggest that Cree offenders 

have culture-specific programming needs and identified several culturally specific practices that 

could be useful in reducing overrepresentation. Recommended practices include visitation with 

and learning about, language and ceremony from Elders as Oskapewis; culturally appropriate 

and gendered programming including hunting and Moon Time teachings; family and community 

visitation and participation in ceremonies; trauma-informed mental health care; and the 

formation of family-like support groups within correctional facilities and in offenders’ home 

communities as well.  
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Some structural determinants of overrepresentation were also identified including those 

stemming from the adversarial nature of the mainstream CJS and its individualistic focus on 

punishment and rehabilitation. Some participants recognized that correctional outcomes could be 

improved by the indigenization of correctional programs with the hiring of more Cree staff 

members with an understanding of collective and holistic aspects of collective culture. Culture-

specific programming was also proposed to enhance existing skills training and reintegration 

planning, as well as accessibility, which some participants thought was a problem. Participants 

were also of the opinion that there was too little focus on healing in mainstream correctional 

settings, and that this was an urgent problem that needed to be addressed by the inclusion of 

families and communities in the process. The experience of cultural immersion while in custody 

and a commitment to providing access to the same cultural supports upon release was 

recommended by participants as being necessary to healing and maintaining the cultural 

teachings started while in detention. Access to Cree spirituality and ceremonies was prominent in 

this way. Some participants also referred to the responsibilities and obligations of Cree 

communities in being open to the possibility of accepting Cree offenders for rehabilitation during 

part of their sentencing, and as part of a culture-specific continuum of care. This would represent 

a milestone in restorative justice, in terms of addressing the interruptions to collective cultural 

integration caused by assimilation. By asking participants for their thoughts and/or opinions 

based on personal experience and/or the experiences of family and community members, we can 

start to see how important it is to address the issue of overrepresentation from the perspectives of 

the people most impacted by it. 
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7. CHAPTER SEVEN: DISCUSSION AND IMPLICATIONS OF THE RESEARCH 

7.1 Introduction 

In this Chapter, I discuss the research findings presented in Chapters Four, Five, and Six 

as they relate to the research questions and the existing literatures on criminogenic needs. I also 

present some theoretical implications of the research, and what this means for correctional 

assessments and programming in terms of what has been learned about culture-specific 

risk/need, and Cree culture as a protective factor against offending. A diagrammatic 

representation was created to summarize the findings and show the collective experiences of 

participants with cultural loss and retention (see Figure 12 in Appendix L). This Chapter closes 

with some reflections on the study in terms of its strengths and limitations in design and 

methodological approach. 

7.2 Summary of the Research: Integration of Themes to the Literature  

 In this study, I set out to explore cultural loss as a culture-specific criminogenic risk/need, 

and the relevance of culture as a protective factor with eleven Cree participants. I wanted to 

know if there was a relationship between loss of Cree culture and offending, and if culture-

specific risk/need and protective factors exist within this group. As outlined in earlier Chapters, I 

strived to explore the experiences, worldviews, and opinions of participants who identity as Cree 

in culturally relevant ways. Participants and I met in ethical space where they described their 

views on overrepresentation and what they believed to be contributing factors of risk of 

offending. They also explained how they used various elements of Cree culture to protect against 

risk and contact with the CJS. Their experiences and opinions inform my inferences about loss of 

Cree culture as a criminogenic need as summarized below and outlined in more detail in further 

sections of this Chapter. 
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Participants identified loss of Cree culture as a major risk factor. The findings articulate 

several structural determinants of this loss as demonstrated in participants’ ecomaps and 

collectively as shown in Figure 12 (see Appendix L). Participants’ experiences underline what 

Martel et al. ( 2011) and the CSC (2015, 2021) identify as aspects of Indigenous social history 

that must be considered when assessing criminogenic risk/need. Participants outlined the 

following factors in this regard: 1) the residential school system; 2) the Sixties Scoop into the 

adoption system; 3) experience in the child welfare system; 4) family and community 

fragmentation; 5) individual, family, and community histories of victimization; 6) suicide 

ideation; 7) lack of connectivity with family and community, including made communities; and 

8) a loss of or struggle with cultural and spiritual identity. Participants also identified several 

examples of the negative effects of racism on loss of culture and identity that Allen (2018), Cram 

and Farrell MacDonald (2019), Kumar and Nahwegahbow (2016), Martel et al. (2011), and 

NAHO (2006, 2011) suggest are evidenced in high rates of alcoholism, addictions, suicide, and 

offending behaviours among immediate and extended families living in urban settings. 

Participants also outlined their experiences with negative social capital (gangs) as a major risk 

factor of their offending, as Cram and Farrell MacDonald (2019), Pergamit et al. (2016), and 

Wormith and Parhar (2010) have identified in their research. Participants also suggest that some 

association with organized crime was necessary in accessing resources due to the loss of 

collective cultural support systems that Clark (2019), CSC (2021), McAdam Saysewahum 

(2015), and Wilson et al. (2011) point to as determinants of unique mental health and welfare 

challenges for Indigenous peoples. 

Participants described their experiences of deculturation as a process of colonial control, 

through the intersection of oppressive political, legal, and economic structures outlined by Jones 
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et al. (2002), Martell et al. (2011), Randall (2003), and McAdam Saysewahum (2015) including 

residential school. Participants point to the displacement of their parents from the land and their 

family and communities of origin as having a direct effect on their offending behaviours that 

started as youth. All participants have had either direct or indirect exposure to residential school, 

which is proposed by Allen et al. (2020), Government of Canada (1996a, 2021), Innes and Ray 

(1930), and Ralston Saul (2013) as having the potential to destroy Indigenous family structure, 

and the socioeconomic, political, and spiritual practices that helped their ancestors survive and 

thrive on these lands prior to contact with colonial powers. Direct attendance and the attendance 

of family members at residential or day school was identified as the primary means of 

deculturation of Cree norms, values, beliefs, and practices for all participants in this study. As 

outlined in Chapter Four, participants who experienced a loss of culture from the residential 

school system also displayed various degrees of criminogenic risk/need and struggled in meeting 

their needs and goals at certain times in their lives, especially as youth.  

Participants also discussed the resulting trauma of these systems as a form of risk arising 

from failed agreements to coexist and share in the benefits from land and natural resources as the 

Government of Canada (1995) pointed out. Participants also discussed the relationships between 

trauma and their use of substances to cope, as well as the chronic depression, anxiety, and post-

traumatic stress disorders that Kirmayer et al (2000) suggest arise from substance use among 

survivors of residential schools. Participants also described various levels of cultural detachment 

and discontinuity as arising from loss of culture and resulting in a variety of contemporary social 

problems including strained family dynamics, victimization, inter-personal abuse, lateral 

violence, and antisocial behaviours that have led to crime and overrepresentation in the criminal 

justice system as the Government of Canada (19950, NAHO (2006), and Rudin (2005) have 
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theorized. A majority of these themes are outlined as criminogenic risk/needs in the RNR models 

articulated by Andrews and Bonta (1995, 2007), Andrews et al. (2004), Bonta (2000), Bonta et 

al. (1997), Bonta and Wormith (2007), and Gendreau and Andrews (1990). 

Participants also demonstrated that engagement with Cree culture protects them against 

the risks outlined in RNR models and this study. The method of cultural socialization and 

transmission within this group is outlined below, as the norms, values, beliefs, and practices of 

collective culture, including identity, social rules, roles, responsibilities, and relationships 

between members of their family and larger social groups. Specifically, participants with a 

strong Cree identity, access and engagement with Cree culture, and access to community 

resources will use these elements to problem-solve and meet their physical, psychological, and 

social needs and goals, and effectively create a barrier against risk as Barnao et al. (2016), 

Ermine et al. (2004), Fleming and Ledogar (2008a), Jackson (1987), the New Zealand 

Department of Corrections (2005, 2005-6, 2007, 2008), Prescott (2013), Pridemore (2004), 

Schmidt et al. (2021), Ward (2002), Ward and Brown (2006), Ward and Stewart (2003), and 

Zimmerman et al. (1998) suggest. This is the environment in which collective resilience – or 

well-being - is nurtured, as Ermine et al. (2004) and Ungar et al. (2008) propose.  

Participants also described well-being as a process of learning about their culture at many 

stages of their development, including in adulthood, in various ways and through various 

sources. A main method of socialization is through intergenerational transmission, but learning 

also occurred through extended and ceremonial families, and in a few cases, through mainstream 

institutions including the CJS. While extra-familial formal foster care placements by the courts, 

social services, and/or child protective services posed a risk for some second-generation 

participants, informal extended family placements offered a level of protection to third and 
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fourth generation participants through access to Cree culture and worldview. This is seen 

particularly in the direct experiences of Bob, and in the experiences of Angel and Sally in taking 

care of extended family members, some of whom are not blood related.  

By asking participants to contribute to this study based on their experiences and/or the 

experiences of family and community members with the CJS, we have addressed the issue from 

the standpoint and perspective of the people most impacted by it. Again, one aim of doing this 

study was to rely on participants’ views on offending, desistance, and overrepresentation as 

much as possible in keeping with a constructivist-interpretivist framework. The themes that 

emerge from the inquiry demonstrate a variety of unique social, cultural, psychological, and 

structural experiences of participants, in the spirit of what has been reported elsewhere in the 

correctional literatures on culture-specific risk, needs, and protective factors as outlined above, 

and described in more detail below. 

7.3 Culture-Specific Risk/need Factors 

 As described in Chapter Three, this study focused on the experiences and opinions of 

Cree participants to explore culture-specific risk and protective factors of this group. As Bonta 

and Cormier (1999) suggest, when risk/need factors are successfully identified through 

assessment, appropriate treatment and intervention strategies can be developed toward effective 

rehabilitation and reintegration. The core eight RNR factors outlined in Chapter 5 are said to be 

equally applicable to Indigenous offenders, and equally able to predict risk in Indigenous groups, 

even though they were designed for use in non-Indigenous populations. The two exceptions, 

according to this literature, are the risk factors of “marital/family” and “school/employment”. As 

the culture-related criminogenic needs literatures suggest, there are unique and specific 

criminogenic risks/needs and protective factors for Indigenous peoples characterized by loss of 
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culture. As presented in the discussion of the theories of overrepresentation in Chapter Two, 

culture clash theory holds that very few people socialized to Western European culture come into 

conflict with the law. However, a Eurocentric worldview does not seem to protect all Indigenous 

peoples equally. As such, enculturation of Indigenous peoples to European culture is not 

necessarily a protective factor, but rather, can be a culture-specific criminogenic risk/need. 

Generally, participants’ experiences suggest that there are specific risks for Cree peoples as well 

as some shared elements of Cree culture that act as protective factors for individual participants. 

As demonstrated previously, loss of culture represents a culture-specific risk factor, articulated 

collectively in the shared experiences of several participants (see Figure 12 in Appendix L). The 

following sections summarize, conceptualize, and interpret the culture-related risk/needs and 

protective factors of Cree participants that were broadly outlined in Chapters Four and Five, as 

identified by participants in Chapter Six, and as experienced collectively demonstrated in Figure 

12 (see Appendix L). 

7.3.1 Loss of Cree Culture: The Structural Determinants of Culture-specific Risk/Need 

Several aspects of cultural loss as structural determinants of risk/need were identified in 

the current study. While social and cultural structures, systems, and colonial order are not 

directly accounted for or targeted in Canadian criminogenic risk/needs literatures and 

assessments beyond Gladue reporting, the SMCA in New Zealand has been developed for use as 

a forensic tool for Indigenous peoples to capture the factors of cultural loss, as outlined in 

Chapter Two. In balance with Māori self-government and self-determination, the SMCA was 

developed to provide more in-depth information about Māori offenders including cultural 

perspectives, knowledge, and protocol. This approach aims to identity cultural loss and motivate 

offenders by nurturing cultural identity, connection, and strength as an intervention. The process 
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starts with an assessment of an offender’s cultural knowledge including language; connection, 

engagement, family, and community needs; identity, worldview, and spiritual beliefs; wellbeing; 

and levels of cultural tension and loss. The assessment then informs cultural interventions that 

facilitate cultural identity and strength to reduce re-offending through the development of 

cultural pride and well-being, enhanced by Māori culture and language, and connection to family 

and other tribal entities (New Zealand Department of Corrections, 2005-6).  

As participants in this study suggest, there are several culture-specific risk factors for 

Cree peoples based on loss of cultural identity, family structure, and means of cultural 

transmission and engagement. The first culture-specific risk/need is observed in the criminal 

histories of participants. It has been said in risk assessment circles that past behaviour is the best 

indicator of future behaviour in terms of ‘who’ is likely to reoffend (Andrews & Bonta, 2007; 

Rugge, 2006). However, this is not necessarily true for participants in this case. While some 

participants have experience with the criminal justice system either as a young offender, adult 

offender, and/or repeat offender, most have only minimal experience with direct offending. The 

majority of participants in this study stopped offending as youth or young adults as soon as their 

criminogenic needs were met, most typically through culture. Reconnecting with culture took 

longer for some participants including Niya, Joe Cool, and Bob for a variety of criminogenic, 

social, psychological, and structural reasons identified in Chapter Five. With this in mind, it 

might be more appropriate to suggest that access to culturally relevant interventions is the best 

indicator of future behaviour among Indigenous offenders, based on the experiences of 

participants in this study. 

Of the seven participants with direct contact with the CJS, six including Niya and Sol 

(who identified as repeat offenders), started offending as youth primarily due to cultural losses in 
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their families that contributed to poverty, substance use, membership in gangs, and eventually, 

serious adult crimes. As the MaCRN 4 suggests, a level of risk that can stem from lack of access 

to family, is membership in gangs. As seen in the experiences of Niya, Sol, and Roy and Ashley 

Megan to some degree, gangs provided material resources, friendship, relationships, escape, 

belonging, a sense of importance, support, and a collective experience that they felt they were 

lacking. While Niya and Sol both describe extended family membership in gangs as being 

necessary for survival, their association with pro-criminal relatives posed a risk. This was also 

described by Angel, Amber, Taylor, Sally, and Sebastien who witnessed the behaviours of 

family members in gangs, and the threats they posed to other family members. Participants also 

conveyed the importance of gangs as surrogate families, and the threats that exposure to gangs 

posed to them as their family members got more involved. As Niya and Sol’s experiences with 

loss of culture suggest, their association with pro-criminal friends provided them with the 

necessities of life but alienated them from family members. Instead of learning about their Cree 

culture, as youth, Niya and Sol were learning about gang culture and crime, and were reliant on 

gangs as their social supports, which nurtured negative attitudes toward the law, police, and the 

CJS. As previously discussed, their introductions to cultural ceremonies and ceremonial families 

provided them with a cultural identity that countered existing pro-criminal attitudes and 

rationalizations for crime. 

These behaviours were mitigated through criminal justice and mental health interventions 

including substance use programming, and eventually, through cultural reintegration 

programming and reconnection to their Cree communities. Four participants have never directly 

been involved with the CJS but have observed close family members including several 

immediate family members who are classified as high profile and high risk offenders. 



 

 

318 

 

Participants without direct contact attribute a strong sense of identity and cultural ties to family 

and community members who were involved in their socialization processes. They identify their 

caregivers as nurturing strong Cree cultural connections, which they suggest helped to determine 

their worldview and well-being as children. The importance of this will be discussed further in 

this Chapter with respect to protective needs. A visual representation of the shared experience of 

cultural loss among these participants is presented in Figure 12 (see Appendix L). Participants 

also identified several risk factors associated with loss of culture as outlined below. 

7.3.1.1 Residential School. All participants have at least one parent who attended 

residential school, and in most cases, both parents, and immediate family and relatives including 

grandparents as demonstrated in Figure 12 (see Appendix L). Participants who experienced 

parental abandonment and/or abuse and neglect attribute their experiences to parental and 

extended family members’ attendance at residential school. Many participants including Niya, 

Sol, Ashley Megan, and Bob describe having to break the law to survive, having to fend for 

themselves due to parental abandonment and neglect. For Ashley Megan and Angel, leaving 

their children during drug-seeking behaviour was a learned behaviour that lasted for many years. 

Niya, Sol, Joe Cool, Roy, Sally, and Sebastien have observed the effects of this type of 

behaviour on their adolescent family members who have started using substances and/or have 

joined gangs as a result. Mistrust of police and fear of police and/or official punishment due to 

perceptions of racism and discrimination are other learned behaviours identified by Amber, 

Angel, and Taylor as having consequences especially when needing to report a crime or to 

prevent further crimes, including violence, abandonment, and/or abuse and neglect in the home. 

Amber, Angel, and Taylor also report being ‘scared straight’ as a reason for their minimal 

contact with police and other authorities, rather than through usual forms of socialization.  
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According to participants, the attendance of parents and extended family members at 

residential school has contributed to their substance use and abuse in some case. Participants also 

connect their diagnoses of antisocial personality patterns as well as their association with 

antisocial and pro-criminal peers as means of resource allocation, the use of violence for 

survival, and the early onset of young offending and repeat offending, as seen in the cases of 

Niya, Sol, Ashley Megan, Amber, Taylor, Roy, Joe Cool, and Bob. Direct attendance at 

residential school further determined risk factors for Angel, Joe Cool, and Sally in their loss of 

culture, identity, language, traditional parenting methods, cultural socialization methods, 

community, and opportunities for engaging with family laws and traditions as adults and youth. 

Many participants expressed that they had experienced family problems including poverty, poor 

family relationships, absence of nurturance and caring in parenting styles, lack of supervision, 

corporal punishment, neglect, domestic violence, family violence, abuse, and abandonment as 

children, youth, or young adults. Niya, Sol, and Bob’s experiences are exceptional in this regard. 

7.3.1.2 Family Poverty. Family poverty emerged as another structural determinant of 

risk/need in this study, as seen in the inability to provide the necessities of life in the cases of 

Niya and Sol, who had to steal food to eat and feed their siblings. While all participants derive 

their income from work in the mainstream economy now, this was not always the case for Niya 

and Sol who participated in organized crime as youth, as did several close relatives of 

participants including Sally, Sebastien, Angel, Ashley Megan, Amber, Taylor, and Bob. 

Participants linked family poverty directly to loss of culture in this study. While Andrews et al. 

(2004) identify “social class of origin” as a minor risk factor, Gendreau et al. (1996) suggest that 

socio-economic status is a predictor domain, but not necessarily for Indigenous offenders. 

However, family poverty and the inability to provide the necessities of life has been described by 
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participants in this study as a major risk factor, as seen in the experiences of Niya and Sol who 

had to steal food to eat when their family structure broke down. As outlined in Chapters Four and 

Five, their family structures were compromised due to their parents’ attendance at residential 

school and inability to provide for them due to trauma. Both participants describe the stress and 

pressures of having to fend for themselves, which were relieved when gang members took them 

in. ‘Relatedness to family’ (similar to the Māori concept of ‘whanau’) is identified in the 

literature as a culture-related need that provides resources and protection and will be discussed as 

emergent themes of Cree culture as a protective factor further in this Chapter. 

7.3.1.3 Substance Use. For a majority of participants in this study, substance use and 

abuse are linked to poverty and cultural loss. All participants in this study have used substances 

at some point in their lives, some to the point of serious addiction, while posing no serious risk 

for others. You can see the contrast in the experiences of Niya, Sol, Ashley Megan, and Bob who 

were offending while under the influence of substances, and in the company of older relatives 

and/or pro-criminal associates who were also using. As demonstrated in their profiles and as 

themes in Figure 12 (see Appendix L), substance use, and substance use disorder were 

underlying risk/need factors for all participants with criminal histories and for the other major 

risk factors as well, including antisocial personality pattern, antisocial cognition, and antisocial 

associates. As demonstrated in the experiences of Niya, substance use played a major role in her 

youth and adult offending and criminal history, stemming from the cultural losses described 

above and in Chapter Five. Once Niya was reconnected with her culture while in custody, 

attending Cree ceremonial practices became alternatives to substance use and other antisocial 

behaviours, and these risks were reduced. Participation in ceremonies also mitigated Niya’s pro-

criminal patterns and as she described, reduced the risk of aggression and violence that she had 
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learned as a youth through gang association and living on the street. Meaningful and continued 

cultural engagement with anticriminal, sober, and ceremonial community members was her way 

out of ‘the life’. Cultural engagement through ceremonies also played a major role in reducing 

substance use for Sol, Joe Cool, Angel, Ashley Megan, Sally, and Sebastien, and the use of 

violence for Sol and Bob, as seen in Figure 12 (see Appendix L). Cultural engagement will be 

discussed further as a protective factor in this Chapter. 

Addiction to alcohol or drugs was also identified as a major contributing risk factor to 

criminal first offences for Niya, Sol, Ashley Megan, Roy, and Joe Cool including theft, 

vandalism, and DUI. Niya, Joe Cool, and Sol struggled with chronic addiction that led to violent 

crime and breaches. All of these participants attribute cultural reconnection to their successes in 

recovery. Roy described many factors relating to loss of culture, addiction, and gang association 

as contributing to the recent death of his son, which has led to Roy’s increased use of substances 

as a result. As Roy suggested though, while he uses alcohol to cope, reconnecting to his culture 

through his spouse and mother-in-law is helping him deal with his grief in culturally appropriate 

ways. 

Extended family members’ and associates’ use of substances as a response to cultural 

loss is another emerging theme of risk/need in this study. According to Sally, family members 

who were exposed to substance abuse and addictions as youth are now modelling the same 

behaviours they witnessed as children. Sol, Ashley Megan, Amber, and Taylor were exposed to 

this risk factor as youth. All describe a “party environment” in their homes growing up. Ashley 

Megan has also experienced this as an adult when friends and relatives of her partner’s moved in 

and created an unsafe environment for her and her children. Ashley Megan had to eventually 
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move herself and her children in with her mother, which is another example of family as an 

important and culturally relevant support.  

7.3.1.4 Victimization and Physical Abuse. Domestic and family violence is linked to 

substance abuse in this study. All but two participants including Niya, Sol, Joe Cool, Roy, Bob, 

Angel, and Ashley Megan, report being victimized by often violent crimes while under the 

influence of a substance. Amber and Taylor witnessed it happen to others. Sally had her home 

broken into by intoxicated members of her family. Sol and Angel were sexually assaulted, and 

Niya was sexually and physically assaulted. Sebastien, Amber, and Taylor saw crimes being 

committed by family members on other family members and by strangers in their homes as well. 

Niya, Sol, Angel, Ashley Megan, and Bob further link their victimization of others to their 

substance abuse. Several participants identified associates’ substance abuse as a risk/need factor. 

Bob, Niya, Sol, and Ashley Megan described the negative influence of “hanging around with the 

wrong crowd.” Because of the influence on their young offending, Niya, Ashley Megan, Sol, and 

Bob had conditions to stay away from associates who used substances, which Niya often 

breached. Friends of older siblings who came into their homes to party also posed a great degree 

of risk for younger participants, including Sebastien, Amber, Taylor, and Sol, who observed drug 

use and were introduced to drug use and/or encouraged to use substances on multiple occasions. 

Modelling this behaviour resulted in offending and youth charges for Ashely Megan, Roy, and 

Bob. 

Bob and Sol described physical abuse by a parent while they were under the influence of 

substances. Sol also described being sexually abused by family members as a consequence of 

substance abuse in their home. Niya and Angel were also survivors of violent physical, 

emotional, and sexual abuse from family members who were drinking. Sally left home at age 
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twelve due to alcoholism and family abuse in the home. For Bob, substance abuse in the home 

led to extreme violence against him by his father. Bob also uses alcohol to cope with his losses, 

including memories, which makes him violent. Joe Cool has watched his oldest boys’ health 

decline from drinking. Niya, Sally, and Sol watched their parents use substances to the point of 

family breakdown leading to involvement with the criminal justice system for Niya and Sol as a 

result of their reliance on survival crimes to survive. Victimization by strangers, friends, and 

family members while under the influence is another emerging theme of risk/need in this study.  

Angel is one of several participants, including Niya, Sol, Bob, and Sally, who survived repeated 

domestic and family violence assaults in the home to parents and/or partners who attended 

residential schools. In Angel’s case, her victimizations and assaults were also sexual in nature, 

unreported, and without intervention until she took her children and went to live with a sister 

who she identified as ‘extremely cultural’. All participants describe the importance of 

connections to family and culture as a part of their healing journeys, harm reduction, and as 

interventions in reducing the risks relating to substance use, which is illustrated in Figure 12 (see 

Appendix L).  

While victimization and the resulting physical and/or emotional harm and/or property 

loss or damage is not directly related to risk/need in the literature, cultural tension is. Stress, 

tension, and social group devaluation is associated with racist colonial structures and processes 

and the negative outcomes for Indigenous peoples, based on their cultural identity. This is 

explored in New Zealand through assessment of the extent that stress and tension is associated 

with conflict for Māori people. Here risk/need stems from interpersonal, ethnocultural, and 

structural barriers, including the impact of external influences like racism and discrimination on 

behaviour. The MaCRN 2 examines an offender’s ability to recognize and use pro-social coping 
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skills to address these types of conflicts when they come up and create difficulties in personal, 

social, and/or occupational life and well-being. These assessments are based on the idea that if a 

person is regularly victimized and/or devalued because of their identity, culture, and language, 

their self-esteem and sense of security in society can be compromised, which could then lead to 

the development of maladaptive cognitions and behavioral strategies in coping that lead to 

offending (Berry 2003; Coebergh et al., 2001). Almost all participants in this study have felt the 

effects of racism and discrimination, mostly while ‘out in public.’ Joe Cool, Bob, and Sally 

illustrated the distinctions between Indigenous and non-Indigenous peoples living together in 

colonial society and the devaluation of Indigenous peoples in this context, especially in the CJS. 

Niya, Sol Ashley Megan, Angel, Taylor, Bob, Sebastien, and Sally have all felt the effect of 

discrimination when called racial slurs, or while being profiled in stores and/or by police while 

driving.  

7.3.1.5 Lack of Access to Cree Culture. While a majority of participants in this study 

have access to cultural resources, support, and protection through cultural engagement now, 

some participants still do not have a way to access these elements of their culture. Engagement 

with Cree culture including language spiritual ceremonies like Sundance, powwow, lodges, 

medicines, and Elders was very important to most participants as demonstrated in Figure 12 (see 

Appendix L). Concerns about the pandemic and social distancing were described by some as 

creating barriers to these cultural supports, especially for participants who were struggling with 

recovery including Ashley Megan, Roy, Angel, and Bob.  For these participants, the current 

measures were found to be restrictive to the cultural practice of travelling to attend ceremonies, 

and visit with family and/or Elders, which offered them alternatives to using substances. While 

none of the participants lack positive relationships now, many participants did not have access to 
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their wider, cultural communities amid COVID-19 concerns and restrictions. As Ashley Megan, 

Roy, Angel, and Bob suggested, the stress of isolation and lack of access to outside cultural 

activities and people including relatives, was causing some issues with increased substance use. 

Isolation was also posing problems in the sharing of resources that some participants rely on for 

well-being and to make ends meet. To help with these stressors, many participants including 

Sally, Angel, and Ashley Megan tried to arrange to speak one-on-one with Elders during the ban 

on public sweat lodges and other ceremonies. 

The death of an extended family member engaged in cultural socialization processes of 

participants was another culture-specific risk factor identified among this group. As described in 

Chapter Five, extended family members are very important in providing cultural mentorship and 

connection to nation, family, community, land, spirituality, and culture. Most participants 

experienced a disconnection to culture with the death of a grandparent, aunt, and/or uncle. As the 

culture-specific literature on Māori criminogenic risk and protective needs suggests, a person’s 

extended family or ‘whanau’ (pronounced faa now) is very important. In Māori culture, an 

extended family refers to three or four generations living together in traditional Māori custom 

(Coebergh et al. 1999, 2001; Government of New Zealand, 2020a, 2020b, 2021; New Zealand 

Department of Corrections 2005, 2005-6, 2007, 2009). This is a cultural practice that is said to 

create a collective social, political, and cultural experience based on intra-dependence, that 

enables individuals to feel connected, safe, and good about themselves as Māori (Coebergh et al. 

1999, 2001; Government of New Zealand, 20202a, 2020b, 2021; McMullan, 2011; New Zealand 

Department of Corrections 2005, 2005-6, 2007, 2007). Similar structures were identified by 

participants in a Cree context. The same literature proposes that a lack of extended family 

support is likely to indicate risk factors related to offending behaviour and attitudes (Coebergh et 
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al. 1999, 2001; Government of New Zealand, 2020a, 2020b, 2021; New Zealand Department of 

Corrections 2005, 2005-6, 2007, 2008).  

The MaCRN 3 also identifies anti-social behaviours and attitudes within the family unit 

that may support and maintain offending behaviours (Coebergh et al. 1999, 2001; Government of 

New Zealand, 2020a, 2020b, 2021; New Zealand Department of Corrections 2005, 2005-6, 2007, 

2008). This was also described by Niya, Sol, Sally, and Sebastien in discussing family members 

who were involved in gangs. Alienation from family was a recurring theme among participants 

in the involuntary removal of children from their extended families through foster care and/or 

court-ordered placements in residential school. This was identified as another culture-specific 

risk factor that impacted participants’ offending as a result of the loss of their parents, cultural 

identity, community, mentors, and connections to their nation, extended family, community, 

land, spirituality, and culture, as well as deculturation, and loss of identity, which is another 

structural determinant of risk. You can see this impact clearly in Bob’s childhood and adult 

experiences in several contexts: through family abandonment by his mother who attended 

residential school; in the horrific violence that he suffered at the hands of his father, who also 

attended residential school; from being placed in a non-Indigenous foster home in an all-White 

rural area, and then a residential school; and from his own abuse of alcohol as an adult that has 

led to violence and separation from his spouse and children.  

While Bob has court-ordered conditions to meet - and he says he is working hard to meet 

them by staying away from substances so that he can reconnect with his children - he has also 

reconnected with his culture through extended family members, who have replaced his pro-

criminal associates and ‘drinking buddies’ as primary means of support. Members of 

participants’ extended families, including significant others, are also involved in strengthening 
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the relationship of an offender to their culture. The SMCA measures this connection which the 

Māori call ‘whanaungatanga’ (pronounced faa now unga tanga) and conceptualizes these 

relationships as a means of protection against offending which will be discussed further along in 

this chapter (Coebergh et al. 1999, 2001; Government of New Zealand, 2020a, 2020b, 2021; 

New Zealand Department of Corrections 2005, 2005-6, 2007, 2008).  

7.4 Reconsidering the Minor Risk Factors 

Several risk factors emerged as themes that are currently considered to be minor 

predictors for future criminality in RNR models and literature, but have been identified by 

participants including Bob, Joe Cool, Niya, and Sol as having a moderate to major effect on their 

offending behaviours. Factors include mental health issues with major low self-esteem, vague 

feelings of emotional distress, ill-health, and major mental illness. Several participants described 

mental health issues as contributing to their criminal offending including Niya, Joe Cool, and 

Bob. Bob was diagnosed with PTSD and depression and uses alcohol and cannabis to try to cope, 

which he suggests has resulted in domestic violence leading to criminal charges. Joe Cool was 

diagnosed as being low on the fetal alcohol spectrum and has tried to stay away from alcohol for 

the last two decades because of his diagnosis and multiple DUI charges, which he suggests 

occurred as a result of his disorder. Niya disclosed several mental health issues including 

substance abuse, low self esteem, ill-health, and emotional distress. She was diagnosed with a 

major (anti-social personality) disorder while in custody; however, she was not provided with 

treatment while incarcerated, or upon release, which led to further crimes, including theft of 

prescription drugs and other self-medications, and an increasing use of violence. Sol also had 

experiences with psychiatric services when at age twelve, they attempted suicide and were 

apprehended under the Young Offender Mental Health Act. All participants have been engaging 
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culture and ceremonies in varying degrees, and this engagement continues to help them meet 

their goals of sobriety and good mental health and well-being as shown in Figure 12 (see 

Appendix L). Some participants including Sebastien and Roy, use cultural medicines and lodges 

in combination with Western medicines and treatment to help them deal with certain disorders, 

including anxiety and grief. 

7.5 Culture-Specific Protective Factors 

While a focus of this research was to facilitate the exploration of the loss of Cree culture 

as a culture-specific criminogenic risk/need, an equally important aim was to conceptualize Cree 

culture as a protective factor in cognitive, cultural, learning, and social contexts. In this regard, 

participants’ experiences were explored through various lenses of the CAMCB, GLM, MaCRN, 

and SMCA models of strengths-based, culture-specific, and cognitive factors of criminogenic 

need. The CAMCB cultural agency-model of criminal behavior is a culture-sensitive and 

strengths-based perspective that attempts to explain offending as a result of psychological 

processes that underpin criminal behaviour in various cultural contexts (Schmidt et al., 2021). 

Agency in using cultural resources to meet one’s needs for example, is conceptualized in this 

model as a strength derived from group membership, cultural roots, sociocultural learning, self-

concept, and worldview in interactive (social), institutional, economic, and historical contexts 

(Schmidt et al, 2021). According to the CAMBC, agency results in the creation of a mental 

imprint that influences how an individual sees the world, which motivates behaviour in the 

process of goal attainment (Schmidt et al, 2021). Within this model, criminal behaviour is 

defined as a problem with an offender’s mental processing and imprint, but that is not a full 

picture of offending or collective resilience, as participants point out. The SMCA claims to 

address this narrow view by looking at loss of culture as a structural determinant of risk and a 
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criminogenic need. As this literature suggests, reconnecting an offender to their culture will 

reorient their worldview with cultural strength, as Niya, Sol, Angel, Bob, Joe Cool, Sally, and 

Sebastien attested to in this study. 

As the GLM suggests (Barnao et al., 2016; Prescott, 2013; Ward, 2002; Ward & Brown, 

2006; Ward & Stewart, 2003), we all seek out goals, and sometimes, problems – including 

offending – occur when attainment is thwarted. In the GLM model, offending is conceptualized 

as a means of goal attainment, but one that causes harm to others in the process. You can see this 

in the behaviours that Niya and Sol relied on to survive their environments. A focus of GLM is 

on the development of socially just and person-centered correctional interventions that target 

criminogenic needs based on unique states of mind, personal characteristics, and experiences 

(Prescott, 2013; Ward & Brown, 2006). The aim of this model is to help offenders realize the 

relationships between clusters of goals and offending, and to help them develop a lifestyle plan 

that uses pro-social strategies to attain goods without harming others.  

This is evident in Niya’s experiences with correctional programming and with her 

ceremonial family as well, where best efforts were made to reconnect her to Cree culture. As 

GLM proposes, when a primary good or ‘need’ in a lifestyle plan is met, criminogenic risk is 

reduced, and this is also evident in the experiences of Sol, Ashley Megan, Roy, Joe Cool, and 

Bob. Here, their lack of cultural competencies and well-being become criminogenic needs, 

which were successfully met with culture-specific interventions that minimized and then 

eliminated their risks. While in Niya’s case, she was introduced to elements of Cree culture 

while incarcerated, most of her desistance was inspired from within her community including 

access to Elders, Cree ceremonies, laws, language, and spirituality. This is what Brough et al. 

(2004) say is missing in standard needs assessments that focus on institutional gaps and 
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weaknesses and ignore important community resources. The importance of community to well-

being is stated by Ermine et al. (2004), Hatala et al. (2020), Unger et al. (2008), and Brough et al. 

(2004), who suggested ways in which community resources can be tapped into.  

7.5.1 Knowledge and Connection to Cree Culture  

For Ermine et al. (2004), Cree culture is a way of life in where well-being arises with 

identity and community membership. Having some connection to Cree culture is a culture-

specific need that was observed across several domains including participants’ biological, 

personality, family, school, peer, and community experiences. In the literature, cultural 

connection is associated with a lower likelihood of offending in several contexts and was also 

observed in this study: having a strong sense of Cree identity, membership in families and 

communities that practice Cree culture as a source of cultural support and well-being, a 

connection to a Cree nation, land, and opportunities for spirituality. As the SMCA suggests, 

cultural awareness and connection decreases the likelihood of offending by countering the 

impact of negative social capital and stressors, and reducing the behaviors associated with 

criminal rationalizations (de Vries Robbé & Willis, 2017). Engaging culture to reduce tension 

and external stress also emerged as culture-specific characteristics among participants including 

Niya, Sol, Sally, Ashley Megan, Angel, Joe Cool, and Bob. Among these participants, 

engagement with Cree culture is a way of life that was essential for mental health and wellness 

which also provided them with a cultural imprint that protected them against risk.  

All participants in this study have some level of connection to their culture which helps 

them meet their goals by way of a collective worldview that has been informed by Cree norms, 

values, and beliefs. Participants were proud to talk about the practices of being Cree and having a 

Cree worldview. For Sally, Angel, Amber, Joe Cool, and Sebastien, Cree culture is a way of 
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knowing of where you come from, including the ability to speak the language and follow 

traditions. A majority of participants either know about and/or practice Cree traditions including 

sweat and other lodges, cultural teachings including Medicine Wheel, powwow and other styles 

of dance, Elders, medicines, and many types of ceremonies. Ashley Megan, Amber, and Taylor 

suggest that knowing about your culture is part of your identity formation. For Bob and Niya, 

culture is also educational in spiritual, political, and family customs. For Sol, culture is 

ceremony, and for the majority of participants, participation in Cree ceremony is a very 

important protective factor (as seen in Figure 12, Appendix L). 

7.5.2 A Sense of Pride in Cultural Identity  

Communities foster identity, language, health, and knowledge of practices (Ermine et al., 

2004). Having strong, positive feelings toward a cultural identity is also presented in the New 

Zealand correctional literature as a protective factor (Forster, 2008). There is a relationship 

between a secure identity and other areas of social and economic well-being, including health, 

education, and employment, in addition to access to traditional cultural knowledge and 

institutions as determinants of wellbeing (Forster, 2008). In this study, a strong sense of Cree 

identity emerged as a source of cultural strength and pride. Cultural identity is conceptualized as 

a protective factor, as all participants identified as it as representing a barrier against offending. 

Several other culture-specific themes emerged from questions about identity and what it means 

to participants to be Cree. The first theme relates to Cree identity as a form of strength and as 

having benefits of having access to the land, culture, society, nation and physical resources as 

well, as seen in the responses of Niya, Sol, Amber, Ashley Megan, Taylor, Roy, and Joe Cool. 

As Sol and Ashley Megan suggest, having a strong sense of identity contributes to the strength of 

the family in terms of knowing who you are and your role within it. As Sol, Sally, Angel, and 
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Sebastien suggest, families are stronger when everyone takes their role seriously and contributes 

in some way. Cooperation was seen as being very important for family members who live 

together in multi-generational homes.  

Pride in a ceremonial identity also emerged as a protective factor among many 

participants, including Niya, Sol, Sally, Joe Cool, and Sebastien, who engage with culture as 

members of ceremonial and powwow communities that follow long-standing traditions, such as 

naming ceremonies as part of the identity-formation process, or being known by your dance 

style, or from your membership in a singing or drum group, as Sally and Sebastien suggest. Most 

participants learned to speak their languages as part of this identify-formation process. For Sally, 

Ashley Megan, and Sebastien, identity is part of Cree culture, internalized through the process of 

becoming strong and resilient people who belong to a large and extended family or community. 

For Bob, Niya, and Sol, belonging to a community in this way carries responsibilities and 

obligations in learning about and practicing the language, culture, and custom of their nation. For 

almost all participants, developing cultural connections and identity were goals which they were 

highly motivated toward and focussed on. 

7.5.3 Connection to Family 

As Brough et al. (2004) suggest, communities bolster family connections. As discussed in 

Chapter Two, the SCMA measures the strength of an offender’s personal relationships within 

their cultural community, and how these relationships provide a means of protection against 

offending. In this way, extended family support becomes a protective factor, or alternatively, a 

risk/need when a connection is lacking. With the exceptions of this risks described earlier in this 

chapter (including family members attendance at residential school leading to substance abuse, 

violence, abandonment, and pro-criminal attitudes held by family members involved in gangs), a 
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majority of participants identify extended family membership as having a very positive and 

protective impact on their mindset and behaviour. Ashley Megan, Amber, Angel, Taylor, Roy, 

Bob, Joe Cool, Sally, and Sebastien highlight their families and family members including 

children and grandchildren as their primary sources of joy. Having all of their family members in 

one house is a cultural tradition that Angel, Sally, and Joe Cool strive to maintain as a source of 

happiness and well-being that comes from having their family all together. All participants in 

this study have a connection to at least one family structure, either biological in origin or socially 

constructed. Participants identified membership in biological/family of origin, multi-family, 

extended, ‘made’, and ceremonial family as having an important role to play as protective 

factors. Participants described a sense of family cohesion and cooperation as sources of support 

among blood-relations and made communities as well. The MaCRN 4 of the New Zealand 

literature identifies a variety of relationships an offender has with groups of people who are 

considered to be like family to them, and this is evident in the experiences of Niya and Sol with 

their ‘made’ ceremonial communities, Roy with his in-laws, and Sally and Sebastien with their 

large powwow families. As described, these relations provided participants with elements of 

strength, warmth, understanding, sobriety, and other prosocial and cultural behavioural processes 

that they identified as stemming from their involvement with kinship relations. 

Most participants described living with multiple biological family members, typically, 

parents with at least two generations of children and grandchildren of at least two siblings, and in 

some cases, cousins with children, and/or nieces and nephews. Most participants describe this 

arrangement as preferred, typically stress-free, and supportive in providing and sharing in the 

necessities of life. Most participants expressed a sense of pride in their families and family name. 

Many participants suggested that their families provide a sense of belonging and comfort and 
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give them worth. Some participants’ experiences with their biological family members have been 

tense and/or strained at some point, but most identify their families and/or extended family 

members as providing them with protection against offending today. Many participants indicated 

that their extended families provide a connection to culture, especially the younger generations 

including Amber, Taylor, and Sebastien. Angel, Joe Cool, and Sally described being foster 

parents and having many children and grandchildren under one roof. While participants have had 

to work on their relationships, living in multi-family and multi-generational homes emerges as a 

theme of resilience for participants as described above. However, risk comes from pro-criminal 

extended family members with addictions who have either moved in or are couch-surfing with 

participants because they have nowhere else to go. Joe Cool, Ashley Megan, and Sebastien have 

identified this practice as both a risk and a need for post-release housing. When extended family 

members are sober and pro-social however, there is no risk, as they contribute in many ways to 

the strengths of the family by helping with bills, childcare, home and vehicle maintenance, 

family businesses, and also with family members’ recovery and sobriety. Most participants 

demonstrated excellence in work and/or education. All have a source of income from meaningful 

paid work outside the home including Roy and Taylor. Some participants including Niya, Sol, 

Joe Cool, Sally, Bob, and Sebastien work in Cree culture-related occupations as social and health 

workers. Many other participants including Angel, Amber, and Ashley Megan inside the home 

and provide cleaning, childcare, and foster care services in and out of their homes and the homes 

of relatives. These behaviours represent agency as an individual strength in the GLM. Ashley 

Megan, Roy, Bob, and Angel started the process of going back to school during the pandemic. 

According the CAMCB, responding to their needs in this way is an example of a positive 

psychosocial imprint in goal attainment, which also represents a protective factor against risk. 
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As such, having a large, supportive family with multigenerational living arrangements 

has become a protective factor for participants. In the case of Niya, Sol, Angel, and Sally, 

adopted and ‘made’ families have also become protective factors for either themselves or the 

people in their care. Niya and Sol describe their ceremonial families as crucial to their 

anticriminal behaviour. Several participants, including Ashley Megan, Sally, Amber, Roy, and 

Taylor, described how their partners and spouses have become part of the family, and who have 

been instrumental in establishing rules that have led to sobriety and enculturation including 

ceremony. Extended and ceremonial family members also include many non-Indigenous peoples 

including the spouses of Amber and Taylor, family friends of Sally and Angel, and co-worker-

friends of Sebastien, Joe Cool, and Bob. Participants in this study also generally identified the 

support of traditional family members as being helpful in meeting their psychosocial needs and 

goals through culture, as well as work, agency, autonomy, inner peace, spirituality, creativity, 

and knowledge.  

While individual engagement with culture in goal attainment becomes a protective factor 

against offending in this way, more importantly, keeping the family peace is a shared and 

collective value among participants that emerged as an important and reoccurring theme in this 

study. This involved skills and commitment to reducing conflict as Bowen (1978) inferred and 

includes maintaining the family home as a “refuge” against external stress including work-

related struggles. In this way, financial and/or practical contributions become protective factors 

in helping to reduce family members’ stress, alongside mental and physical get-a-ways, talking 

through conflict, and participation in family events and ceremonies. Control and regulation of 

stress and emotion through inner peace often brought about in ceremony also emerged as a 

protective factor for members of this group, as seen in the experiences of Niya, Sol, Ashley 
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Megan, Angel, and Sally. Cultural and mainstream education were factors for Niya and Sol in 

helping them problem-solve and deal with conflicts that have come up in life. Both feel in 

control and able to meet their goals using cultural strategies learned in ceremony, strategies that 

were not available to them before they met their ceremonial families.  

7.5.3.1 Connection to Family-like Structures. All participants identify having 

membership in a Cree community as essential to cultural survival, which represents a protective 

factor in this study, and is also seen in the SMCA as a cultural strength. Community is different 

to each participant and includes referring to people of the nation with the same last name, under 

the same Treaty agreements, representative of relations, and/or cousins who grew up together in 

extended family networks. Some participants have several communities, based on work and 

leisure activities, including support groups for sobriety. While family was identified as the main 

connector to Cree culture for the majority, participants’ communities also connect them to 

culture. For example, all participants attend cultural events and gatherings in their communities, 

including powwow, round dance, wakes, feasts, and lodges. As such, community gatherings are 

a main source of culture for many participants. All participants have a connection to at least one 

Cree nation. When asked, most participants identified several positive characteristics associated 

with this connection including strong identities and communities which emerge as protective 

factors in the forms of social and cultural support. In terms of relatedness, all participants have a 

well-developed sense of belonging to at least one social group outside of their families, which 

represents a strength according to GLM, in having a source of external prosocial cultural support 

in the process of goal attainment. Ashley Megan, Amber, Bob, Roy, and Taylor rely on extended 

family members who represent their communities. Niya, Sol, Sally, Joe Cool, and Sebastien have 

wider social group connections in addition to important familial and ceremonial relationships 
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that protect them from the behaviours previously identified as risks. Angel identified a 

connection to her First Nations community as a place to go for support when there is conflict 

between family members and/or family support is absent.  

7.5.3.2 Engagement with Cree Family Laws and Traditions. Communities can also 

provide structure to help reduce environmental tension and conflict (Ungar et al., 2008). Almost 

all of the participants identified having access to, and engagement with Cree family laws and 

traditions, along with kinship teachings that involve many relatives and generations including 

adopted relatives. All participants engage with Elders and Elder teachings through family 

connections. Many participants described how traditional teachings are connected to identity and 

the understanding of customs. Joe Cool, Niya, Sol, Sebastien, and Sally stressed the importance 

of having a family connection to culture and identity, and to family traditions as well. 

Participants described various practices, including language, lodges, Elder’s teachings, 

ceremonies, kinship relations, and the use of medicines. All participants understand a Cree 

language, either Plains or Woodland Cree, and most can speak it fluently. Almost all participants 

attend ceremony and lodges, including the sweat lodge and night lodge, family round dances and 

memorials, family wakes, and feasts. Many participants, including Ashley Megan, Amber, 

Taylor, Angel, Sally, and Sebastien, do craft-making as a family including beading, sewing, 

ribbon skirts, powwow regalia, and tipis. Amber, Taylor, and Angel feel very knowledgeable 

about their traditional roles as mothers, childcare providers, and homemakers, which they 

learned from their female role models. Shared values and traditions were also identified by Bob, 

Roy, and Sebastien as protective factors including knowing their roles and contributions when 

hunting for food. 

7.5.4 Connection to and Engagement with Cree Culture 
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As Unger et al. (2008) point out, communities provide access to physical resources that 

can support members’ wants, needs, and goals in culturally relevant ways. Most participants 

have regular cultural pursuits that bring them pleasure and make them happy, which is an 

important element of cultural strength according to GLM. Many participants, including Niya, 

Sol, Ashley Megan, Sally, and Sebastien, provided some insight into cultural ceremonies and 

connection that they learned from their biological and ‘made’ communities. A main source of 

pleasure for Niya, Sol, Angel, Joe Cool, Sally, and Sebastien is their Cree culture. Niya, Sol, 

Sally, and Sebastien attend cultural events as source of recreation and education. All participants 

said that it was important to engage with their culture in diverse ways and most suggested that 

cultural engagement represents a protective factor against antisocial and pro-criminal behaviour. 

Ashley Megan and Roy clearly stated that COVID-19 has presented barriers to participation in 

cultural events and that this has put them at risk for substance use, which is a major risk factor 

for both. Alternatively, Ashley Megan, Niya, Sol, Amber, Taylor, Sally, Sally, Sol, and 

Sebastien have found ways to express their creativity during the pandemic, including cultural 

craft making. Niya, Bob, and Joe Cool also participate in creative pursuits as alternatives to 

substance use including research, story-telling, and competitive sports. Most participants have a 

source of recreation and/or a hobby that they do for fun and relaxation as a family, which is also 

important as protective factors in the GLM, CAMCB, and MaCRNs models. Niya and Sol 

regularly attend Two-Spirit gatherings which they have also identified as protective factors.  

7.5.5 Connection to the Land and Spirituality 

  Communities engender important relationships with the land and spirituality (Hatala et 

al., 2020). While most participants had more of a physical connection when they were younger, 

Niya and Sol described their spiritual connection to Mother Earth as an important factor of 
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desistance. Amber, Taylor, Roy, Bob, Sebastien, and Joe Cool continue to learn how to live off 

the land and pick medicines with their relatives, which they say helps them reach their goals. 

Roy, Bob, and Joe Cool were taught to hunt, fish, and trap by their families, and are motivated to 

participate in these activities when then can, because doing so contributes to the mental health 

and their communities. Roy and Angel learned about the land from stories told by their teachers 

and role models including their in-laws. Many participants including Niya, Sol, Bob, and Roy 

identified medicine pickings as a form of Cree socialization through Elder teachings. Sally, 

Sebastien, and Roy view it as a form of mental health and an alternative to Western medicine and 

psychopharmacology. A connection to the land through medicine picking was also directly 

related to sobriety for Niya, Sol, Angel, and Bob who view it as a protective factor against 

offending in this way.  

Almost all participants described having a connection to Cree spiritual practices as 

essential to their healing journeys. Additionally, all participants described having a sense of 

spirituality, and most expressed belief in the Creator. Most participants learned about the Creator 

and Cree spirituality from their families, but also attend community events to keep learning and 

practicing their beliefs through ceremony. All participants believed that it is important to 

regularly attend ceremonies, including sweats, smudges, and/or lodges. Many participants, 

including Niya, Taylor, Angel, Joe Cool, Sally, Ashley Mega, Amber, Angel, and Sebastien, 

attend ceremonies for the healing benefits that they provide to their mental health in reducing 

stress and tension. Some participants, including Angel, Ashely Megan, Sebastien, Sol, Angel, 

Bob, and Roy, see prayer and ceremonies as forms of guidance in striving for sobriety and 

maintaining spiritual connections in this way. 
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As seen in the SMCA and New Zealand criminological literature, reduced access to 

Māori culture was associated with social and economic disadvantage, and poor health, 

educational, and employment outcomes (Durie, 1995). Participants in this study generally 

identified as currently living well in terms of meeting a cluster of goals relating to their needs 

through culture and spirituality. In this regard, cultural engagement is conceptualized as a 

protective factor against offending behaviours associated with tension over access to resources. 

Many participants credit their sobriety in meeting their goals, where connection to culture and 

spirituality were major determinants. A majority of participants identified their worldview as 

either sober, cultural, and/or ceremonial, and as the basis of their health and healthy functioning, 

well-being, and pleasure. Several participants smudge, sweat, and pray daily as a means to well-

being, including Niya, Sol, Angel, Sally, Joe Cool, and Sebastien, who also see Elders and 

Medicine people for their health, mental health, and healing journey needs. The theme of Elders 

and ceremonial family members as role models for youth emerged as a protective factor against 

further offending for several participants, including Niya and Sol. Ceremonial family members 

also played a major role in supporting the health, mental health, and well-being of participants 

including Joe Cool, Bob, Ashley Megan, Amber, Taylor, Roy, Angel, Sally, and Sebastien. This 

was particularly important during physical distancing measures of COVID-19 and in response to 

personal challenges experienced by participants including Ashley Megan, Joe Cool, Roy, and 

Bob. Regular contact with extended family and community members emerged as an important 

psychosocial and structural protective factor in this regard. 

7.6 Cree Culture is a Learned Behaviour  

A variety of sources of cultural transmission emerged in this study. Most participants 

learned the various elements of Cree culture from biological family members including Niya, 
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Ashley Megan, Amber, Taylor, Angel, Bob, and Sebastien. Niya learned from her Kokum and 

her Kokum’s second husband, who taught her a variety of languages including Dakota, 

Saulteaux, Cree, and Sioux. Sally learned Woodland Cree from her parents, and Plains Cree and 

Sioux from her partner. Sol started to learn about Cree culture from her parents, but her 

socialization was interrupted by the death of her father and the traumas associated with 

residential school by her mother. Niya, Sol, Sally, Sebastien, and Ashley Megan learned about 

Cree culture and practice through ceremonies. Niya stressed ceremony as a main means of 

transmission in this regard. Sol also learned from their ceremonial “mom” as well as aunties, 

uncles, and Grandmother and Grandfather, all of whom represent key figures in their ceremonial 

family. Ashley Megan continues to learn about culture from extended family members at 

powwows, sweats, and ceremonies, including from her estranged father’s family who are Elders 

and Medicine Men. Bob has learned from his grandmother, Kokum, and grandfather on his dad's 

side, uncles, other men, and Elders in his community.  

Sebastien learned about Cree culture from her parents and Moshum, and Nakoda culture 

from her husband’s side of the family. Ashley Megan was taught by her mother, aunties, an 

uncle, and Kokum on her mother’s side. Bob learned from an uncle. Taylor learned by watching 

her mom help with family powwows, wakes, and round dances, and from her aunties, kokum, 

and uncles who she grew up with. Several participants attended sweat lodges and other 

ceremonies that were held on their family’s property. Joe Cool and Angel grew up with a sweat 

lodge on the farm that their brothers and uncles would construct and lead ceremonies in. Sol also 

learned through observation and complete immersion in Cree language because ceremonies that 

she attended were being conducted in the Cree language. Some of the oldest generation, 

including Angel, Joe Cool, and Sally, learned about their culture later on in life because, as 
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Angel said, “I didn’t learn until I was thirty because I went to residential school.” This was also 

the experience of Sally, Niya, Roy, and Joe Cool. As Joe Cool suggests, “culture is passed down 

… from older adults. It was lost, but I knew it would come back. … now I am learning from my 

sister and brother.” Sally “lived [Cree culture] as a little girl but lost it at residential school … 

except for teachings from residential school staff who were Cree people from [a local 

community].” Sally mostly “relearned through my husband.” Now Angel is “relearning” from 

her older sister. As Roy says, “both of my parents went to residential school, so I am just 

learning about my culture.” Roy now attends ceremonies, round dances, and powwows with his 

mother-in-law. Amber and Taylor learned about Cree culture through teachings from their 

communities, including Cree immersion schools. Joe Cool also learned from teachings that were 

“passed down from community, handed down, where I observed, and learned little by little, in an 

informal way.” 

7.7 Implications of the Research Findings to Criminogenic Needs Theory  

The overrepresentation of Indigenous peoples in the criminal justice system (CJS) is a 

global issue. As stated in Chapter One, eliminating the overrepresentation of Indigenous adults, 

youth, and children in custody by 2025 are three of the ninety-four calls to action to provincial, 

territorial, and federal governments in Canada made by the TRC (2015). This study presented the 

possibility that there are culture-specific risk and protective factors that may warrant further 

exploration in this regard. It was important to me to avoid conceptualizing Indigenous cultural 

practices as risk factors without addressing the social conditions in which risks arise, as 

identified in culture clash theory and also by the Waitangi Tribunal (2005) when developing the 

SMCA. For participants in this study, loss of Cree culture was a result of direct and indirect 

contact with colonial institutions whereas engaging and reconnecting with collective cultural 
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practices offered protection in providing physical, emotional, cognitive (mental), and spiritual 

resources and foundations on which to thrive.  

7.7.1 Culture-specific Criminogenic Risk/Needs  

As defined in Chapter Two, criminogenic risk factors are the social and psychological 

characteristics of an individual that are said to precede a higher likelihood of offending and are 

targeted through intervention (need). The literature also suggests that if the risk is appropriately 

assessed and incorporates the need factor, then the likelihood of reoffending can be reduced 

through intervention programming and treatment. Non-criminogenic or “minor” needs also 

require treatment but are said to not be directly related to offending; however, the findings of this 

study suggest otherwise. In Chapter Four, I diagrammed the risks/needs of each participant 

according to existing correctional models, including RNR and GLM. With the exceptions of 

marital/family and school/employment factors, the eight factors of RNR are said to be equally 

applicable to Indigenous offenders, and equally able to predict risk in Indigenous groups, even 

though they were designed for use in non-Indigenous populations (Lovatt, 2020; Rugge, 2006).  

In Chapter Five, I outlined several unique and culture-specific risk/need factors that 

emerged in this population, including those relating to aspects of youth offending and criminal 

history. Beyond individual risk factors, participants also identified several structural 

determinants of offending including cultural losses that interrupted the socialization of cultural 

norms, values, beliefs, and practices. For many participants, a parent or guardian’s attendance at 

residential school underlined many factors of their offending patterns including poverty, 

substance use, antisocial personality patterns, antisocial cognition, and having antisocial 

associates leading to crime. In this study, personal and familial experiences with residential 

school are significant risk factors relating to the ways that participants coped with cultural loss, 
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including the use of substances, family abandonment, violence, and association with pro-criminal 

friends.  

Informal and formal foster care placements by the courts, social services, and/or child 

protective services represent additional risk factors for some participants. In this study, personal, 

parental, and cultural losses relating to the death of a family member involved in socialization 

processes is a culture-specific risk factor. Emotional traumas and individual victimizations also 

emerged as culture-specific risk/need factors, as Gutierrez et al. (2013) predict. Structural 

determinants are also linked to what are conceptualized in the literature as minor risk/needs, 

including substance abuse and trauma leading to mental illness. The increased use of violence by 

Indigenous youth also emerges as a factor, as forecast by Yessine and Bonta (2009). This is seen 

in the life experiences of Niya and Bob, the loss of Roy’s son by gang violence, and the 

offending behaviours of several extended family members in gangs, as discussed by concerned 

participants. 

A way forward in reducing overrepresentation may be to follow New Zealand’s lead in 

improving culturally relevant strengths-based correctional initiatives that address colonial, 

systemic, and social determinants of offending including substance use disorder, trauma, 

discrimination, and violence. Including social factors in assessing risk has been an ongoing part 

of their strategic plan to build meaningful partnerships with Māori peoples in conflict with the 

law for some time now with good results, especially among youth (Government of New Zealand, 

2020a, 202b). In order to reduce overrepresentation in the CJS in Saskatchewan and beyond, it is 

essential to improve the relationships between Indigenous peoples and the law. This has been 

addressed by the CJS through Indigenization efforts, but education toward better understanding 

of the relevance of colonialism, and systemic racism and oppression to the loss of culture that 
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undermines offending is warranted. This research has endeavored to illustrate this relationship 

and the relevance of loss of culture as a structural determinant of risk. This research also 

highlights the importance of Cree culture as a protective factor, which I believe is of significant 

importance to culture-specific correctional assessments in balance with a future where 

Indigenous self-government, Indigenous self-determination, and the cultural goals of Indigenous 

stakeholders become the norm.  

7.7.2 Culture-specific Protective Factors  

Protective factors are the personal and cultural aspects of an individual’s life that are said 

to reduce the likelihood of offending. The way forward in the Indigenous territories in New 

Zealand was through focus on the collective principles of well-being founded on Māori cultural 

perspectives, knowledge, and protocols in a holistic and anti-oppressive approach. This approach 

focused on strengthening cultural identity, relationships and connections with cultural 

communities, and knowledge of Māori cultural protocols and cultural values. This approach also 

focused on building up knowledge systems including an understanding of Māori language, 

physical well-being of self and family, pride, and comfort in Māori cultural identity, and practice 

of spiritual and religious concepts, and the reduction of tension and distress caused by cultural 

loss.  

In the current study, several culture-specific protective factors emerged as illustrated in 

Chapter Five, Figure 12 (see Appendix L), and as conceptualized above. Participants discussed 

how having a strong identity and connection to Cree culture was instrumental to the development 

of prosocial problem-solving strategies that they used to meet their needs and goals. This was 

made possible through family, the development of family-like relationships, and a connection to 

the land, spirituality, a Cree nation, and community including ‘made’ ceremonial families. It is 
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within these contexts that cultural engagement occurs in learning about family laws and 

traditions, and ceremonies. Cultural transmission is intergenerational for these participants but 

also involved extended family members, ceremonial family members, and even culturally 

relevant, aware, and safe institutional staff members and fellow inmates, as demonstrated in the 

experiences of Niya and Sol. In fact, as Niya suggested, a single contact with an Indigenous 

inmate who was attending cultural programming was the starting point in her healing journey. 

According to participants, Indigenous role models are imperative to rehabilitative success. 

7.8 Implementation 

 As the literature suggests, Indigenous culture is not universal, nor should risk/need 

assessments or correctional programming interventions be in terms of application. Rather, 

assessments must be tailored to the cultural risks, needs, and protective factors of an offender’s 

social group and programming needs. Cree culture has emerged as a culture-specific protective 

factor against offending, based on the experiences of participants who identify as Cree. 

Participants have outlined some specific cultural characteristics that are associated with a lower 

likelihood of offending in their experiences. Generally, participants suggest that having a strong 

sense of Cree cultural identity and engagement with community, culture, and traditions counters 

the negative impact of environmental influences, tensions, and stressors, including those 

determined by colonization. Participants also suggest that having a strong connection to Cree 

culture including the land and spirituality reduces the behaviors associated with offending, 

including substance use.  Participants also identified their connection to Cree family structures as 

being able to prevent the development of some of the antisocial behaviours that underline 

criminality, including having criminal rationalizations and associations with gangs. 
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Participants felt strongly that cultural loss was a significant determinant of their offending 

and that the relevance of colonialism, racism, and oppression to cultural loss was being 

underestimated, if not altogether ignored, in the CJS. Participants also felt that it was possible 

and very important – urgent in fact – for Indigenous offenders to regain cultural connections to 

Cree communities so that their healing journeys could begin. Participants also felt that cultural 

connection would offer protection against the risks that lead to crime including family break 

down. As it was explained to me, I came to see loss of culture as having a domino effect that has 

impacted multiple generations of participants over time. Reconnecting with culture was like 

removing one of the dominos to stop the effect. As participants suggest, Elders, families, and 

community members have important roles to play in helping people get back to their culture in 

this way.  

As outlined in Chapter Six, while participants with correctional experience thought that 

available programming was adequate for them, they did not see this effect overall. Many 

participants spoke about the lack of culture-specific assessments and programs in provincial and 

youth centers and wait times in the federal system. Participants were of the opinion that, in order 

to reduce the overrepresentation of Cree peoples in the CJS, culture-specific rehabilitative 

interventions were necessary for all Indigenous offenders, and not just those with minimum 

security levels in the federal CJS. Participants recommended several interventions including 

unprohibited access to Cree Elders. Participants believe that Elders should be involved in all 

elements of the rehabilitative process for all inmates including and especially youth, informed by 

cultural-specific assessments, programs, and treatment. Elders were further seen by participants 

as being an important resource in cultivating the networks of Cree communities and family 

support described in Chapter Six. Culture-specific post-release programs were viewed by 
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participants as very important in getting offenders back on their feet in this way, and into 

prosocial and cultural environments that could meet their cultural and psychosocial needs in the 

long term.   

Some important findings emerged from the experiences of Niya, Sol, and Sally in this 

regard. These participants were forced to leave home at very young ages and struggled to survive 

for many years and in several contexts before they were reunited with their culture. In all three 

cases, their sources of cultural support came from interesting social locations, including 

corrections and ceremonial communities. Today, these participants are considered Elders and/or 

role models in their communities. You can also observe reintegration as a form of intervention in 

the experiences of Roy, Joe Cool, and Ashely Megan. These participants also describe various 

‘family like’ communities that they had created and constructed, made up of in-laws, strangers, 

casual acquaintances, associates, and like-minded people who care about each other and foster 

cultural experiences. Niya’s and Sol’s experiences of enculturation as forms of desistance are 

significant to understanding the importance of developing culture-specific correctional and 

community networks of support when organic and biological communities are not available, 

potentially, as alternatives to gangs. As Niya said about the mentors she met in her cultural 

communities, “they [were] like a light at the end of a very dark tunnel.”  

7.9 Strengths and Limitations of the Methodology 

Using this approach has resulted in a rich and detailed interpretation that addresses the 

overrepresentation of Indigenous peoples from the point of view of Indigenous peoples. 

Transferability, on the other hand, is an element of qualitative research that can lend to inference. 

This case study captures the experiences and opinions of eleven Cree participants on the very 

important issue of Indigenous overrepresentation, highlighting aspects of their life experiences 
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that they feel are significant to reducing this issue. Specifically, among their group, loss of Cree 

culture is seen as a criminogenic risk/need that can be met through cultural engagement. If 

transferability involves a process of considering the findings of research in one situation and 

applying aspects if it to a similar situation, then a reader of this case study may be familiar with 

other determinants of overrepresentation and want to compare the findings of this study with 

what they know. Due to the detailed nature of the current study, inference may be possible in 

some situations. 

While this study was strategically designed to be homogenous and representative of a 

closely knit group of Cree peoples across at least three generations of family members, some 

diversity was achieved in age, sex, gender, and experience with the CJS, and with culture as 

well. While the experiences and opinions presented here may not be shared by all Indigenous 

peoples, participants described some collective structural determinants of offending that are not 

being accounted for in universal risk/need assessment, management, and interventions currently 

in use with Indigenous peoples. This may be due to a reliance on the RNR model in the 

mainstream CJS, which is based on individualistic Western cultural concepts, and does not 

account for loss of collective culture and/or collective cultural strength at this time. Participants 

have identified several culture-specific criminogenic needs for Cree peoples including residential 

school attendance as a structural determinant of cultural loss and substance use disorder as a 

major risk as a result. Participants also identified several culture-specific protective factors 

relating to cultural retention, connection, community, and engagement with Cree culture, and 

various of Cree family structures as the means of collective cultural transmission that occurs over 

generations and across social groups as well.  
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While the merit of engaging a culturally relevant and anti-oppressive design in a critical 

study of the criminogenic needs among Indigenous offender populations may not be readily 

apparent, my rationale was to get a conversation started with participants on the need for culture-

specific interventions in mainstream criminal justice systems. Participants in the current study 

have provided fruitful information of what saturated, culture-specific programs for Cree 

offenders might look like in youth, provincial, and federal systems including community 

corrections until such time as restorative justice becomes the norm. As the findings show, while 

participants have all been impacted negatively by colonial structures including direct and indirect 

exposure to residential schools, participants have also been protected by Cree culture and 

community. A strong sense of Cree identity stemming from a strong sense of Cree identity, 

connections to family, community, nation, land, and engagement with culture including 

language, ceremony, land, and spirituality demonstrate the relationships between shared culture 

and collective well-being among members of this group. As illustrated in the experiences of 

many participants, a collective sense of community and cultural well-being underlines individual 

well-being, and their individual abilities to navigate life well. 

7.9.1 Limitations of the Research Design 

In terms of the sample size, there were some circumstances that occurred in participants’ 

lives and communities and the CAC and SAC including loss of life during different phases of 

this study. There were important cultural protocols to follow in this regard. This information is 

being discussed as less of a limitation and more of a special circumstance that occurred in this 

study. As the literature suggests, when conducting anti-oppressive research with Indigenous 

peoples you must closely follow their cultural protocols. To retain participants in the study, 

cultural protocols were followed until they were willing and able to participate. There were also 



 

 

351 

 

some barriers to the research process created by COVID-19 physical distancing measures that 

necessitated a switch in the method to telephone interviews. The in-person interviews seemed to 

yield more information. Another drawback arose in the sheer quantity of information that was 

generated through in-depth interviews across five questionnaires for each participant. I scheduled 

only one interview session with each participant, and it took two hours in some cases to get 

through all of the questions, some of which were repetitive, looking back. I did not account for 

the impact of prompts or further inquiry on the open-ended questions on time, or the additional 

time it took to inform and debrief participants. As participants were given the option of phone 

interviews once COVID-19 measures were in place, some participants wanted to split the 

interviews into two sessions, which was accommodated with the consent and debriefing 

processes repeated in each case, requiring more time.  

The ecomap software generator that I used enabled me to organize the information 

derived from questionnaires and transcripts quickly, and with ease. However, there are limits to 

the analysis based on the uniqueness of individual responses to each question and interpretations 

of the topic or issue. While this software generates relationships and patterns in relationships, it 

did not lend much support to the process of theory building. This is where computer assisted 

qualitative data analysis software (CAQDAS) like NVivo might offer better support to myself 

and participants in generating sub-topics and themes unique to each participant in the group. 

Still, there are many informative and fruitful broad themes relating to culture-specific risk/need 

and protective factors that emerged in this group as demonstrated in Figure 12 (see Appendix L). 

In hindsight, I would recommend more open-ended questions, schedule at least two interviews, 

and offer at least two honorariums for each participant, although it must be stated that the 
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honorariums were not the motivating factor for participants in this research: having an 

empowered voice in addressing the issue of Indigenous overrepresentation was.  

7.10 Future Research 

As noted, future research could include a larger sample of participants and focus groups 

and might engage with another Indigenous group or groups who are overrepresented in the CJS. 

In particular, research that illuminates the intersection of colonial structures and culture-specific 

protective factors for diverse groups of Indigenous peoples would be valuable. As well, future 

study of this topic might include an action item with participants, perhaps a protocol to develop 

Cree language terms as part of the interpretation phase and/or engage Cree language experts to 

develop terminology for the emerging broad and shared themes relating to collective Cree 

cultures, as seen in the use of Māori language in the MaCRN and SMCA assessment tools. 

Furthermore, the findings of this study, and others in this area, could contribute to the 

development of culture-informed assessments, interventions, and programming aimed at culture-

specific risk management and rehabilitation. Of particular note, efforts to implement and 

evaluate culture-specific post-release programs are needed, as participants deemed such 

programs to be imperative to providing pro-social and cultural environments in the long term. 

7.11 Conclusion 

In this dissertation, I present some culture-specific risk, need, and protective factors 

based on the experiences of Cree peoples. Although this research is exploratory, the purpose was 

twofold in seeking to better understand the reasons for the overrepresentation of Indigenous 

peoples and the culture-specific risks involved, as well as the culture-specific protective factors 

that can be further studied to reduce contact with the CJS. Participants described their 

experiences with the CJS and reflected on some reasons for their involvement. Generally, loss of 



 

 

353 

 

Cree culture emerged as an overarching theme and a culture-specific risk factor as illustrated in 

Figure 12 (see Appendix L). Cultural loss included barriers to knowledge about Cree culture 

which created a lack of opportunities for cultural engagement, identity formation, and 

membership in traditional families and family-like communities. These losses led to substance 

use, mental health issues, and pro-criminal attitudes and associates among many participants in 

this group. Participants also identified some structural determinants of cultural loss including 

residential schools, foster care, and poverty that led to deculturation and emotional trauma, 

substance use disorder, violence, victimization, gang membership, and offending for some 

participants as youth and young adults.  

Participants also identified some culture-specific protective factors that either prevented 

and/or mitigated their offending behaviours as shown in Figure 12 (see Appendix L). These 

factors include the retention of cultural knowledge, cultural engagement, a strong sense of 

identity, connection to a nation, the land, and spirituality, and belonging to a strong family and/or 

community of support. A unique finding not addressed elsewhere, is that when family 

reunification was not possible, some participants constructed unique ‘family-like communities’, 

or what one participant identified as a ‘made’ family in order to meet their cultural needs. 

Mentors and communities were identified as being very valuable to prosocial and anticriminal 

behaviour in problem-solving and goal attainment moving forward. For some participants, these 

communities include non-biological, ceremonial Elders in various contexts and roles, who were 

involved in their cultural socialization, nurturing, mentorship, and engagement in the community 

and outside of corrections.  

By identifying culture-specific risk factors, this study contributes to the body of literature 

on criminogenic needs from a culture as strength perspective, with a unique focus on culture-
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specific protective factors. It also provides a critique of the structural determinants of risk/need 

as seen in the MaCRN and SCMA models in use in New Zealand. Participants’ experiences of 

cultural loss have also provided in-depth insight into the impact of complex colonial systems on 

offending, as well as the engagement with culture that is involved in reducing risk through 

navigating structural inequalities and unfamiliar systems. My hope is that our interpretation 

provides awareness as a form of education and advocacy, so that alternative perspectives on 

culture-specific risk/need and protective factors can be considered, and potentially added to the 

Canadian criminogenic risk/need literature in the interest of reducing the overrepresentation of 

Indigenous peoples here, and globally.  
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APPENDIX A – CRIMINOGENIC RISK/NEED AND PROTECTIVE FACTORS 

Table 1 Criminogenic Needs Models of Risk/Need and Protective Factors 

 

RNR Model of 

Criminogenic 

Needs: Dynamic 

Risk Factors 

Programming Interventions to Reduce Risk 

Absence of positive 

leisure or 

recreational activities 

Community functioning programming and services where focus is on 

knowledge and skill acquisition in the specific areas of deficiency including 

"life skills" programs and release preparation programming.  

Antisocial attitudes Prosocial attitude programming and services where the focus is on 

development of non-criminal thinking, emphasis on victim awareness and 

empathy, and the fostering of prosocial values.  

Antisocial peers 

 

Associates and social interaction programming and services where focus is on 

understanding the consequences of antisocial associates and their influence on 

behavior, understanding of the offender's role in the social interaction process 

(whether the offender is a predator or is too easily influenced by others), and 

identification of an appropriate prosocial support network.  

Antisocial 

personality 

 

Personal and emotional* programming and services 

 

* where the focus is on addressing cognitive defects (stress management, 

problem-solving, inter-personal relationship skills, inability to understand the 

feelings of others, and narrow, rigid thinking);  

 

* where the focus is on addressing behavioural problems likely to result in 

negative consequences (impulsivity, risk-taking, aggression, anger, frustration 

tolerance and gambling); 

 

* where the focus is on addressing personal characteristics that increase the 

likelihood of criminal behavior (personality dispositions, behavioural 

preferences [including inappropriate sexual attitudes or preferences], and 

mental status characteristics).  

Family/marital 

problems 

Marital // family relations programming and services where focus is on 

building support from the offender's family members, teaching parenting 

skills, and reinforcing offender responsibility for dependent children.  

History of antisocial 

behaviour  

 

Prosocial attitude programming and services where the focus is on 

development of non-criminal thinking, emphasis on victim awareness and 

empathy, and the fostering of prosocial values.  

School/employment 

difficulties 

 

Education // employment programming and services where the focus is on 

achievement in academic or vocational education programs, completion of an 

apprenticeship, career training in a field suitable for post-release employment, 

or other programs designed to assist offenders in looking for, applying for, 

and retaining a job.  

Substance abuse Addictions and substance abuse programming and services where focus is on 

actual treatment services designed to educate inmates about alcohol and other 
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drug abuse, to help offenders abstain from the abuse of these substances, and 

to provide offenders with tools to recognize and stop the relapse into 

substance abusing behavior. 

GLM: 

Maladaptive 

Strategies for 

Obtaining Human 

Needs 

Intervention toward Psychological Well-being as basis of Prosocial 

Strategies for Obtaining Human Needs 

Dissonance between 

the way a person 

plans to live their life 

and the way they are 

actually living it in 

terms of capacity, 

scope, means, and 

coherence.  

Identify deficiencies and build capacities in eleven classes of primary goods: 

Healthy living and functioning 

Knowledge (how well informed one feels about things that are important to 

them) 

Excellence in play (hobbies and recreational pursuits) 

Excellence in work (including mastery experiences) 

Excellence in agency (autonomy, power, and self-directedness) 

Inner peace (freedom from emotional turmoil and stress) 

Relatedness (including intimate, romantic, and familial relationships) 

Community (connection to wider social groups) 

Spirituality (in the broad sense of finding meaning and purpose in life) 

Pleasure (feeling good in the here and now)  

Creativity (expressing oneself through alternative forms).   

MaCRNs and 

SMCA: Culture-

Specific Protective 

Factors to Consider 

in the Assessment 

of Indigenous 

Offenders 

Culture as Intervention toward Psychological Well-being leading to 

Prosocial Behaviour in Meeting Human Needs 

*Loss of Indigenous 

culture/lack of 

cultural community 

of origin/non-

Indigenous 

worldview 

Development of culturally competent instruments, correctional and health 

professionals, and communities. 

 

Rehabilitation aimed at transforming cultural identity where the focus is on re-

socialization of a resilient Indigenous worldview based on cultural norms i.e., 

harmony between the individual, community, society, and environment on 

mental, spiritual, physical, and emotional levels.    

 

Development of inner strength, based on a strong Indigenous identity, a 

holistic Indigenous worldview through collective cultural knowledge, 

strategies, and prosocial skills, and the cultivation of family-like networks of 

support in meeting individual, family, and community needs: 

• Connection to the Land 

o Bush life 

▪ Traditional sustenance and economic activities 

• Connection to Family 

o Family law  

▪ Elder teachings 
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▪ Protocols 

▪ Re-socialization of cultural norms 

▪ Harm reduction 

▪ Restorative justice 

• Connection to Community 

o Traditional gatherings 

▪ Powwow 

• Music, song, dance 

• Regalia and traditional dress 

• Celebration of culture and life 

o Feasts 

▪ Community-building 

▪ Traditional food preparation 

• Connection to the Creator 

o Ceremonies 

o Spiritual teachings 

▪ Spirit guides 

▪ Spirit animals 

▪ Animism 

o Sundance 

o Sweat Lodge 

o Traditional (Indian) medicine 

▪ Medicine Wheel Teachings  

• Individual Healing  

o Self-reflection 

o Place in society 

o Relationship to all living things 

o Responsibilities and obligations to 

society 
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APPENDIX B – STUDY INTRODUCTION FORM  

This form was provided to Elders and family heads to give to family members. 

It was read aloud to participants as required. 

 

 
 

Interdisciplinary Studies 

Exploring Loss of Cree Culture as a Criminogenic Need 

BEH #1783 

Greetings! 

As you may know, I am finishing my PhD degree at the University of Saskatchewan within a 

framework of mental-health, law, psychology, and sociology. I am doing a preliminary case 

study with your extended family on the relationship between the loss of Cree culture and identity 

and crime, and what you think can be done to help Cree people in conflict with the law. What I 

am looking at, is something called ‘criminogenic needs.’ Criminogenic needs are risk factors for 

offenders that can be changed. An example of a risk factor might be a need for affordable 

housing or pro-social peers. The theory suggests that once the need is met, the risk factor is 

reduced through correctional programming, and then criminal behavior is reduced (Bonta, 2000). 

Basically, the theory asks, “If an offender had _______, would they still have committed the 

crime?”  

 

I will ask you what you think can be done to help offenders who have lost their culture through 

colonization, residential school, foster care, adoption, and other colonial cultural forms. I also 

want to know what you think about culturally relevant programs and services for Cree people 

involved with the criminal justice system. 

 

Why do I want to do this research? 

Reducing the overrepresentation of Indigenous peoples in the criminal justice system (CJS) is 

one of the 94 calls to action to provincial, territorial, and federal governments made by the Truth 

and Reconciliation Commission of Canada (Truth and Reconciliation Commission of Canada 

[TRC], 2015). The purpose of this case study with your extended family is to explore your 

perspectives on the relationships between 1) loss of Cree culture as a criminogenic need; and 2) 

the relevance of Cree cultural norms, beliefs, and practices as protective factors that can reduce 

risk and criminality, recidivism, and incarceration among Cree peoples. Specifically, I want to 

know your opinions on 1) how Cree culture is learned, how it is lost, and how this loss may lead 

to anti-social behaviours, offending, and incarceration; and 2) the relevance of Cree culture as a 

way of life that protects individuals against environmental influences that can lead to crime. 

 

What has this got to do with you? 

This topic must be addressed from the standpoint of Cree peoples. Your perspective on this 

subject of overrepresentation will be a central focus of my case study. I am taking this approach 

to ensure that your voice is heard. 

 

How can you contribute? 
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I would like to interview you as a member of your extended family to learn more about your 

opinions and experiences with culture and identity. I want to know how you see the world, and 

what has shaped your identity and worldview. You will be asked about growing up. You will be 

asked about your schooling. You will be asked some personal questions about your mental health 

and well-being. You will be asked about your relationships and what makes you happy and sad. 

You will also be asked some sensitive questions about personal violence and abuse; about 

substance use; about mental illness; and about any conflict with the law, including incarceration. 

You will also be asked for your opinion on correctional programming and mental health services, 

and how you think we can improve these programs in a culturally appropriate way. 

 

You will be provided with an honorarium of $30.00 for your time in talking with me. There is 

one interview that will take between 90 minutes to two hours of your time with a break in 

between. 

 

Will people know I participated in your study? 

No – not unless you tell them. To protect your identity, I will be writing up the ‘results’ as a 

story of the cultural experiences of your family members that participate, and you can use an 

alias or fake name.  

 

If you would like to participate in this study … 

Please call me at (306) 966-5818. You can also email me at lee.sanders@usask.ca.If you cannot 

complete an interview in person but would still like to be included in the research, we can do a 

telephone interview.  

 

Your participation is completely voluntary. A record of your participation will not be shared with 

anyone outside of the study including other family members or any facility providing services to 

yourself or family members. Your responses will be combined with other participants, and you 

will not be identified. You can use an alias or fake name. Your responses may be included in 

reporting research findings in my dissertation and articles and conferences, but no one will know 

that you participated in this study (unless you tell them). 

 

You are not obligated to participate. Your identity and contact information will be kept separate 

from your responses. All contact information will be destroyed at the end of the study and emails 

will be deleted. If you would like further information about this research study, please do not 

hesitate to contact me! You can also contact my supervisor, Dr. Arlene Kent-Wilkinson. 

 

I look forward to your participation, inclusion, and voice in this important research. 

 

Sincerely, 

 

Storm Lee Sanders, PhD (ABD) 

 

 

Supervisor:   Dr. Arlene Kent-Wilkinson, (306) 966-6897, Arlene.Kent@usask.ca 

  

mailto:lee.sanders@usask.ca
mailto:Arlene.Kent@usask.ca
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APPENDIX C – CONSENT FORM 

This form was given to family members before the interview started. 

It was read aloud to participants as required, and for telephone interviews. 

 

 
 

Interdisciplinary Studies 

Exploring Loss of Cree Culture as a Criminogenic Need  

BEH #17383 

 

Reducing the overrepresentation of Indigenous peoples in the criminal justice system (CJS) is an 

important call to action made by the Truth and Reconciliation Commission of Canada (Truth and 

Reconciliation Commission of Canada [TRC], (2015). Loss of Indigenous culture is a primary 

criminogenic need that when met, may act as a form of resilience against further involvement 

with the criminal justice system (CJS) (Tauri & Webb, 2012). Criminogenic needs are risk 

factors for offenders that can be changed. An example of a risk factor might be a need for 

affordable of housing or pro-social peers. The theory suggests that once the need is met, the risk 

factor is reduced with correctional programming, and then criminal behavior is reduced (Bonta, 

2000). Basically, the theory asks: “If the offender had _____, would they still have committed 

the crime?” 

 

Purpose: 

The purpose of this case study is to explore your perspectives on the relationships between 1) 

loss of Cree culture as a criminogenic need; and 2) the relevance of Cree cultural norms, beliefs, 

and practices as protective factors that can reduce risk and criminality, recidivism, and 

incarceration of Cree offenders.  

 

Specifically, I want to know:  

• How you think Cree culture is learned, how it is lost, and how this loss may lead to 

risk factors of anti-social behaviours, offending, and incarceration for urban peoples; 

and  

• What you think about the relevance of Cree culture as a way of life that may protect 

urban peoples against risk, anti-social behaviours, offending, and incarceration. 

 

Methods of Information Collection: 

I would like to interview you in order to learn more about these questions. The interviews will 

take place in Saskatoon and other sites in Treaty 6 territory, at a location convenient to you. 

 

In the interview, I will ask you about … 

• Your life, culture, and experiences.  

 

You will also be asked some personal questions about … 

• Your mental health and well-being. 

• Interaction with police, courts, and incarceration if applicable. 
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You will also be asked for your opinion on … 

• Why some members of your Cree family have never had any contact with the Criminal 

Justice System? And,  

• Why you think some members of your Cree family break the law. 

• How to improve correctional programs in a culturally-\appropriate way. 

 

You will be asked to fill out a ‘genogram’ 

• A genogram is a visual diagram of family and community relationships. A genogram is 

like an extended family tree that allows us to look at connections, hereditary patterns, and 

other important factors of relationships. 

• You will play an active role in creating a community genogram that shows your 

participation in cultural events and practices. 

 

Risk: 

• There is the potential for some risk by participating in this study. You may (or may not) 

feel some emotional discomfort from talking about your life, culture, and experiences  

• You may feel distressed, anxious, or even guilty about talking about your life, culture, 

and experiences.  

 

The last thing I want to do is make you feel upset from what we talk about, but I want you to be 

prepared in case this happens. If you have found these questions to be particularly difficult, 

please do not hesitate to contact your local crisis line for emergency counselling; local 

Friendship Centres also offer counselling and referral services and support: 

 

Local Crisis Lines  

 

Saskatoon: (306) 933-6200 

Regina: (306) 525-5333 

Prince Albert: (306) 764-1011 

The Battlefords: (866) 567-0055 

South West SK: (800) 567-3334 

North East SK: (800) 611-6349 

West Central SK: (306) 933-6200 

South East SK: (306) 637-4004 

 

Support for residential school survivors is 

also available through Health Canada: 

First Nations and Inuit Health:   

1 (866) 925-4419 

Local Friendship Centres 

 

Saskatoon: (306) 955-0762 

Regina: (306) 525-5042 

Prince Albert: (306) 764-3431 

Battlefords: (306) 445-8216 

La Ronge: (306) 425-2051 

La Loche: (306) 822-2606 

Yorkton: (306) 782-2822 

Fort Qu’Apelle: (306) 332-5616 

Lloydminster: (306) 825-6558  

Ile-a-La Cross: (306) 833-2313 

Meadow Lake: (306) 236-3766 

Buffalo Narrows: (306) 235-4633 

 

Benefits: 

While not guaranteed, there are several potential benefits to this study. 

• You will have the opportunity to share your experiences, stories, attitudes, opinions, 

and beliefs about the strengths of your Cree family, and how members of your family 

have provided strong role models to their children. 
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• You will have the opportunity to share your experiences, stories, attitudes, opinions, 

and beliefs about the nature of the overrepresentation of Cree peoples in the criminal 

justice system of Saskatchewan. 

• I hope you will have lot to say on this topic and speak openly about your life 

experiences and the pressures you may have faced or have faced as an urban Cree 

person, and how you overcame them! 

 

Honorarium: 

Every participant will be given an honorarium for taking part in the amount of $30.00. 

 

Duration: 

There is one interview that will take between 90 minutes and two hours of your time. We will 

take a break halfway through. 

 

Voluntary Participation: 

Your participation in this study is completely voluntary. 

• You are not obligated to participate. 

• There will be no consequences to you if you refuse. 

 

Right to Withdraw Consent: 

Every participant has the right to withdraw from the study. This means that … 

• You do not have to answer questions that make you uncomfortable. 

• You may request that audio-recording devices be turned off at any time. 

• You can withdraw from the questioning or analytical phase at any time without 

penalty. You will still receive your honorarium. 

• Your information will be deleted from the study if you so desire. 

o Your right to withdraw data from the study will apply until your information has 

been analyzed. After this it is possible that some form of research dissemination 

will have already occurred, and it may not be possible to withdraw your data. 

 

Confidentiality: 

I will make every effort to insure your confidentiality. 

• I will not disclose identifiable information about you in the writing of this dissertation. 

• I will not disclose the name of your First Nation community. 

• A record of your participation will not be shared with anyone outside of the study 

including other family members and/or any facility providing services to them or you.  

• Your responses will be combined with other participants, and you will not be identified. 

• Your identity and contact information will be kept separate from your responses. 

• The master list of participants will be destroyed when data collection is complete. 

• Please respect your right to privacy and the rights of other family members taking part in 

the study.  

• All contact information will be destroyed at the end of the study and emails will be 

deleted. 

• You will have an opportunity to review YOUR genogram data and responses before I 

write the results in the dissertation. 
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• Your genogram ‘data’ will be stored in a secure location for a minimum of five years, 

after which all data will be destroyed beyond recovery. 

 

Anonymity: 

I will make every effort to insure your anonymity: 

• All information about you will be summarized into what is called a composite account of 

experience; no identifying information will be included in the analysis or reporting of 

results. I will not mention your name anywhere. To make sure your identity is kept secret, 

please select an alias (a fake name) for the interview session and genogram. 

• Because the participants for this research project have been selected from a small group 

of people, all of whom are known to each other, it is slightly possible that you may be 

identifiable to other people on the basis of what you have said.  

• I will also know who you are and will be able to link your information to you due to the 

nature of the study. 

• BUT your identity will not be known to the general public, except in the case that you 

choose to tell them. 

 

Another risk may exist in the loss of your anonymity and confidentiality during field work:  

• I might see you out and about in the community or at family events. 

• I will never mention your participation in this study in public or private. 

• The only way that people will know that you took part is if you tell them  

o That is your choice but please respect the privacy of other family members who 

wish to remain anonymous. 

 

Use of Your Information: 

• The data from this research project will be published in my dissertation and presented in 

articles and at conferences; however, your identity will be kept confidential. 

• Although we may quote you, you will have chosen an alias, and all identifying 

information about you will be removed from the account. 

• My supervisor and I, and possibly one other researcher will be the only people to see 

your genograms and summary information. Nobody but me will know who said what in 

this study. 

• After your interview, and prior to the data being included in the final report, you will be 

given the opportunity to review what is called a ‘transcript’ of your interview. You can 

add, alter, or delete information from the transcript as you see fit.  

• You will also have the opportunity to see the final dissertation if you so wish. 

o Please check the box at the end of this consent form. 
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Duty to Report: 

Please be advised that I am obligated to report information that you tell me that is required by 

law to be communicated to a law enforcement or other agency. This includes matters of a 

criminal nature that have not been addressed by the courts; mental health concerns; suicidal 

thoughts or thoughts of self harm; and child abuse.  

 

Agreement to Participate: 

There are several options for you to consider if you decide to take part in this research. You can 

choose all, some, or none of them.  Please put a check mark on the corresponding line(s) that will 

grant me your permission: 

 

I grant permission to be interviewed: Yes: ___ No: ___ 

I grant permission to collect my information in a genogram: Yes: ___ No: ___ 

I wish to remain anonymous: Yes: ___ No: ___ 

I wish to remain anonymous, but you may refer to me by an alias:           Yes: ___ No:___  

You may quote me using my alias:              Yes: ___ No: _ 

 

The alias I choose for myself is: __________________________________________ __ 

 

Contact information: 

• If you have any questions regarding this research study, please contact me at (306) 966-

5818 or through email at lee.sanders@usaskca.  You can also call my supervisor, Dr. 

Arlene Kent-Wilkinson at (306) 966-6897 or contact her through email: 

arlene.kent@usask.ca. Any questions regarding your rights as a participant may be 

addressed to the University of Saskatchewan Research Ethics Office 

at ethics.office@usask.ca or (306) 966-2975. Out of town participants may call toll free 

(888) 966-2975. 

 

Ethical grounds: 

• This project was reviewed on ethical grounds by the U of S Behavioural Research Ethics 

Board.   

 

Consent to Participate:   

 

I, __________________________________________ [please print your real name], have read 

and understand the description of the research study provided above. I have been given an 

opportunity to ask questions and my questions have been answered satisfactorily. I agree to 

participate in this study.  I understand that I can withdraw my consent at any time. I understand 

that there are some anticipated risks. I promise to keep the identities of other participants in this 

research confidential. I have been given a description of the study and contact information of the 

researcher for my records.   

 

Signature of Participant_________________________________________________ 

Date       

Signature of Researcher       

Date       

mailto:lee.sanders@usaskca
mailto:arlene.kent@usask.ca
mailto:ethics.office@usask.ca
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Request for Materials: 

I consent to my interview being recorded.     Yes: ___ No: __ 

I would like to review my interview transcript.    Yes: ___ No: __ 

I would like to review my genogram.     Yes: ___ No: __ 

I would like to see the composite narrative/summary of the results. Yes: ___ No: __ 

I would like to see a copy of the dissertation.    Yes: ___ No: __ 

I would like to have a copy of the results.     Yes: ___ No: __ 

 

Oral Consent: 

I read and explained this Consent Form to the participant before receiving the participant’s 

consent, and the participant had knowledge of its contents and appeared to understand it. 

 

 

 

  

           

Name of Participant   Researcher’s Signature   Date 
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APPENDIX D – DEBRIEFING FORM 

Family members were given this debriefing form before they exited the interview. It was read 

aloud as required, and for telephone interviews. 

 

 
 

Interdisciplinary Studies 

Exploring Loss of Cree Culture as a Criminogenic Need 

BEH #17-383 

 

Thank you for your participation!  You have provided me with valuable information about your 

perspective, opinion, and experiences that speak to the relevance of your culture as a protective 

barrier against contact with the criminal justice system.  If you have any questions about the 

study or if you would like a copy of the results, please feel free to contact me at (306) 966 -5818 

or my supervisor, Dr. Arlene Kent-Wilkinson at (306) 966-6897 or through email: 

arlene.kent@usask.ca.  

 

If you have questions regarding your rights as a research participant, please contact the 

University of Saskatchewan Research Ethics Office at (306) 966-2975. Out of town participants 

may call toll free (888) 966-2975. 

 

If you have found these questions to be particularly difficult and upsetting, please do not hesitate 

to contact your local crisis line for emergency counselling; local Friendship Centres also offer 

counselling and referral services and support: 

 

Local Crisis Lines  

 

Saskatoon: (306) 933-6200 

Regina: (306) 525-5333 

Prince Albert: (306) 764-1011 

The Battlefords: (866) 567-0055 

South West SK: (800) 567-3334 

North East SK: (800) 611-6349 

West Central SK: (306) 933-6200 

South East SK: (306) 637-4004 

 

 

Local Friendship Centres 

 

Saskatoon: (306) 955-0762 

Regina: (306) 525-5042 

Prince Albert: (306) 764-3431 

Battlefords: (306) 445-8216 

La Ronge: (306) 425-2051 

La Loche: (306) 822-2606 

Yorkton: (306) 782-2822 

Fort Qu’Apelle: (306) 332-5616 

Lloydminster: (306) 825-6558  

Ile-a-La Cross: (306) 833-2313 

Meadow Lake: (306) 236-3766 

Buffalo Narrows: (306) 235-4633 

 

Support for residential school survivors is also available through Health Canada: 

First Nations and Inuit Health:  1 (866) 925-4419. Remember, you can withdraw your consent at 

any time without fear of repercussions. 
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APPENDIX E – DATA RELEASE FORM 

Members of the community were asked to review their transcripts and genograms. 

 

 
 

Interdisciplinary Studies 

Exploring Loss of Cree Culture as a Criminogenic Need 

BEH #17-383 

 

I,__________________________________, have reviewed the complete transcript of my 

personal genograms and interview questions in this study, and have been provided with the 

opportunity to add, alter, and delete information from the transcript and composite as 

appropriate. I acknowledge that the transcript accurately reflects what I said in my personal 

interview with Lee Sanders. I hereby authorize the release of this transcript to Lee Sanders to be 

used in the manner described in the Consent Form. I have received a copy of this form for my 

own records.  

 

If no concerns or changes are reported to the researcher within two weeks of receipt, the 

transcript will be deemed eligible for inclusion in the analysis. 

 

________________________________________ _________________________  

Name of Participant      Date  

 

________________________________________ _________________________  

Signature of Participant     Signature of researcher 

 

Oral Release of the Transcript: 

I read and explained this Release Form to the participant and the participant authorizes the 

release of this transcript to Lee Sanders to be used in the manner described in the Consent Form. 

Participant acknowledges receipt of a copy of this form. 

 

 

 

 

 

  

          

Name of Participant   Researcher’s Signature   Date 
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APPENDIX F – QUESTIONNAIRE 1, PARTICIPANT DEMOGRAPHY 

Original formatting has been removed for inclusion in this Appendix. 

 

 
 

Interdisciplinary Studies 

Exploring Loss of Cree Culture as a Criminogenic Need 

BEH #17-383 

 

1. What is your name? 

2. What alias would you like to use?   

Alias:  

3. Do you speak Cree?         Yes  No 

a.  A specific dialect, region? 

4. Do you have a Cree name?        Yes No 

If yes: 

5. How old are you? 

6. Where do you live? 

a. How long? 

7. Do you belong to a community/group/reserve?      Yes No  

If yes:  

a. Mother  

b. Father 

8. Did you live on reserve?       Yes No 

If yes:  

a. For how long? 

9. Do you have any siblings?         Yes No 

If yes, how many? 

a. Sisters 

b. Brothers 

c. Are any adopted?  

If yes: Circle 

i. Formally or informally 

ii. Can you tell me about that? 

10. Were you adopted?        Yes No 

If yes: 

a. Formally 

b. Informally 

c. Indigenous or non-Indigenous family. Please explain. 

d. Were you part of the 60s Scoop?     Yes No 

11. Are you married?        Yes No 

If yes: 

a. What is the arrangement? 

i. Legally married, common law, single, divorced, widowed, opposite sex, 

same sex, Two Spirit (LGBTQI+) 
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12. Do you have any children?         Yes No 

If yes: 

a. Sex/gender 

b. Ages 

13. Do your children live with you?        Yes No 

If yes: 

How many of your children still live at home? 

If no:  

a. If not, where do they live? 

b. Why don’t they live with you? 

14. Do you identify as a Cree person?        Yes No 

If yes: 

a. Please explain what it means to you to be Cree. 

i. Tell me about your cultural practices, norms, beliefs, values, and 

behaviours. 

ii. How were your cultural practices, norms, beliefs, values, and behaviours 

learned? 

• How were they passed down? 

• How were they taught? Who taught you? 
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APPENDIX G – QUESTIONNAIRE 2, FAMILY SOCIAL HISTORY 

Original formatting has been removed for inclusion in this Appendix. 

 

 
 

Interdisciplinary Studies 

Exploring Loss of Cree Culture as a Criminogenic Need 

BEH #17-383 

 

1. Did you go to residential school?        Yes No 

If yes: 

a. Which one? 

b. For how long? 

c. Can you tell me about your experience there? 

d. Have other members of you family attended residential schools?   Yes  No 

If yes: What was their experience?   

2. What is your highest grade of education? 

a. Do you have any training certificates or degrees? 

3. Did you ever quit school?       Yes No 

If yes, can you tell me why? 

4. Did you ever go back to school?       Yes No 

a. Did anyone help/encourage you to go back to school?   Yes No 

If yes, who? 

5. Have you ever been involved as an accused in the criminal justice system? Yes No 

If not, why (do you think) you have never had any involvement with the criminal justice 

system?  

Now, skip to question 6 for family member questions about the CJS. 

If yes: 

a. What region? Prompt: Prairies, Pacific, Atlantic 

b. Have you ever been arrested by police?      Yes  No 

If yes: 

i. How many times? 

c. Have you ever gone to court?       Yes No 

If yes: 

i. How many times? 

ii. What was the outcome?  Prompt: Sentence, disposition 

d. Have you ever gone to jail?        Yes No 

If yes: 

i. How many times? 

ii. What type of jail? 

1. Youth, provincial, federal, healing lodge 

iii. What was your security level? 

1. Minimum, medium, maximum 

e. Did you have any assessments before you went or after you got there/out of jail?   

Yes No 
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If yes: 

i. Programming - explain 

ii. Mental health - explain 

f. Did you do any programs while you were in jail?     Yes No 

If yes: 

i. Which programs? 

ii. Were these programs culturally relevant to you?  Yes No 

If yes: 

1. Designed specifically for your culture?  Yes No 

2. Did they teach you about your culture? Yes No 

3. Were they appropriate to you?  Yes No 

Explain: 

g. Were you ever on probation/parole?      Yes No 

If yes: 

i. Did you have conditions?    Yes No 

ii. Did you ever breach your conditions?   Yes No 

Probe: Explain why or why not. 

a. What/who helped you meet your conditions? 

b. What/who did you need to help you meet your 

conditions? 

h. Why do you think you came into conflict with the law? 

i. What were the determinants/factors?   

Prompt for dynamic and static needs:  drinking, using drugs, hanging out 

with wrong crowd, unemployed, poverty, racism, colonial structure, poor life 

choices, et cetera 

i. Have you ever repeat-offended?      Yes No 

If yes: 

i. Why do you think you did that? 

 

6. Do you have family members involved in the criminal justice system? Yes No 

If yes:  In your opinion, why did some of your family members break the law? 

i. What do you think are the determinants/factors? 

Prompt for dynamic and static needs: drinking, using drugs, hanging out with 

wrong crowd, unemployed, poverty, racism, colonial structure, et cetera. 

i. Explain: Why do you think that?     

7. Have members of your family ever repeat- offended?     Yes No 

If yes: Why do you think they do that? 

8. Do you think you have now, or did you ever have a problem with alcohol or drugs?  

Yes  No 

If no, go to Question 10. 

a. If yes, was this an addiction?     Yes No 

b. If yes, did you ever try to quit drinking or using a substance?   Yes No 

i. If yes, explain how you did it and why. 

Prompt: Did anyone help you? 

c. If yes, has the use of alcohol or other substances ever been a  

problem for you?       Yes No 
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If no, go to Question 9 

If yes: 

a. What substance have you used? 

b. How often? Prompt: per day, week, et cetera 

c. Were you ever the victim of abuse while under the influence of alcohol or 

drugs?        Yes No 

If yes, please explain. 

Prompt: Physical, emotional, sexual, family violence. 

d. Were you ever the victim of a crime while under the influence of alcohol or 

drugs?        Yes No 

If yes, please explain. Prompt: stranger violence or manipulation. 

e. Have you ever committed a crime while under the influence of alcohol or 

drugs?        Yes No 

If yes, please explain. 

9. If you no longer have a problem with alcohol or drugs, what/who helped helps you with 

sobriety? 

Check in here. Monitor participant for emotional distress. 

10. Would you say that the people around you had/have a problem with alcohol or drugs?  

Yes No 

If yes: 

a. Please explain. 

11. Have you ever seen a counsellor or mental health professional about something that is 

bothering you?         Yes No 

a. Please tell me why or why not. Please explain. 

If yes, probe: did this help you? How? 

12. Have you ever been diagnosed and/or treated with a mental illness?   Yes No 

If yes, please explain. Probe as needed. 

13. Have you ever seen a medicine wo/man or Elder about something that is bothering you? 

Yes No 

a. Please tell me why or why not, explain. 

b. If yes, probe: did this help you?  How? 

 

  



 

 

433 

 

APPENDIX H – QUESTIONNAIRE 3, COMMUNITY ECOMAP 

Original formatting has been removed for inclusion in this Appendix. 

 

 
 

Interdisciplinary Studies 

Exploring Loss of Cree Culture as a Criminogenic Need 

BEH #17-383 

 

1. How do you get your necessities of life? 

a. Housing, shelter, clothing, food  

Explain.   

Prompt:  income, job, own business, social assistance, monetary settlement, 

inheritance, hunt, share 

b. Do you always have these needs met?  Yes No  Somewhat 

Explain using examples. 

c. Who taught you about life skills like having a job, cooking, maintaining a home?  

Explain. 

2. Do you work?        Yes No 

If yes: 

a. What kind of work do you do? 

b. Do you work in a paid job?    Yes No 

If yes, explain. 

c. Do you work in the home?    Yes No 

i. If yes: do you get paid?   Yes No 

3. Did you ever quit of get fired from a job?   Yes No 

a. If yes, please explain why. 

b. If yes, did you find another job?   Yes No 

i. If yes, explain how and why. 

c. Did anyone help/encourage you to find another job? Yes No 

If yes, who?  

4. How do you get to work/get around? 

Prompt: car, bus, friends 

a. Do you own your own vehicle?   Yes No 

b. How do you fund your transportation? 

5. How do you communicate with employer/friends/family? 

Prompt: phone, cell, land line, computer, Internet, Facebook et cetera 

6. How do you meet your needs, wants, desires for yourself and any children? 

a. Explain how you get the things you need, want, and desire. 

7. Do you socialize?        Yes No 

If yes: with who? 

If yes, what is their worldview (outlook on life)? 

Prompt: how do they feel about things like family and culture? Things like using 

alcohol, drugs, crime? 

8. How is your health? 
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a. Do you have any physical or mental health concerns? Yes No  

b. How do you deal with these concerns?  Who do you see? Please explain. 

9. Do you feel in control of your life?    Yes No 

10. Do you get stressed out?     Yes No 

If yes, what stresses you out? 

Prompt for en/de/culturation – modern society, loss of tradition, no connection to 

land, et cetera 

Id yes, how do you deal with stress, anger, pressure, and/or frustration? 

Prompt: what do you do to manage these feelings? 

11. Do you feel you are knowledgeable about things that concern you? Yes No 

Prompt: About your life and the things going on around you. 

Prompt for en/de/culturation - society, loss of tradition, no connection to land, et 

cetera 

12. Do you feel valued in our society?     Yes No 

a. Have you ever had to deal with racism or discrimination? 

If yes, please tell me about it.  How did you handle it? 

13. Are you happy?       Yes  No 

Probe: what makes you happy? Unhappy? 

14. What do you do for fun? 

Prompt: what kind of activity and how often? 

Probe: sports, rec, clubs 

Type: 

Frequency: 

15. Do you have important relationships?      Yes No 

Prompt: Self, others, kids, spouse, intimate partner/s, community 

If yes, with who? 

If yes, are you satisfied with your relationships?   Yes No 

Please explain. 

16. Are you a spiritual person?      Yes No 

If yes: How do you practice your spirituality? 

Prompt: church, sweat lodge, et cetera 

How often. 

Why or why not? 

17. How do you feel about your life? 

Prompt:  feel good, pleasure, discomfort, explain. 

18. Do you do anything like art, sewing, painting, dance?  Yes No 

a. How do you express your creativity? 

19. Is your family important to you?      Yes No 

If yes: tell me how your family is important to you?  

In what ways are your family important to you? 

20. How do you deal with relationship and/or family and/or parenting troubles? 

a. Explain with examples. 

Prompt: Is controlling your temper ever a problem for you?  How do you control 

your temper?  Have you ever lost your temper with your siblings, spouse or 

children?   

i. What might happen before, during, and after a situation like this? 
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ii. Have you ever intentionally hurt someone or hurt someone by accident?   

iii. Please explain the situation. 

1. How did you resolve it? 
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APPENDIX I – QUESTIONNAIRE 4, CULTURAL ECOMAP 

Original formatting has been removed for inclusion in this Appendix. 

 

 
 

Interdisciplinary Studies 

Exploring Loss of Cree Culture as a Criminogenic Need 

BEH #17-383 

 

1. Connection to Nation; self-identity 

a. Do you identify as a member of a Cree nation?  Yes No 

 If yes: 

i. Is this important to you?      Yes No 

Explain. 

2. Connection to Family 

a. Do you belong to a family?     Yes No 

If yes: who do you identify as your family? 

i. Name their relationship to you.  

1. You can use aliases (fake names) – we won’t use these in reports 

ii. What makes them part of your family? 

b. If yes, is it important to you to be a part of this family?   Yes No 

Why or why not? 

c. Do you practice family laws and traditions?   Yes No 

Probe: 

i. Language      Yes No 

ii. Lodges       Yes No 

iii. Elder teachings     Yes No 

iv. Ceremonies      Yes No 

v. Kinship system     Yes No 

vi. Medicines      Yes No 

vii. Other – please specify 

d. If yes: is it important to you to practice these laws and traditions? Yes No 

If yes: why do you feel this way? 

3. Do you feel you live well?      Yes  No 

Please explain. 

4. Do you feel you are healthy?       Yes No 

Please explain. 

5. Do you live a good life as a family?      Yes  No 

Please explain. 

6. Connection to Community – See Questionnaire 1, Question 7 

 

If previously identified as belonging to a community … if not, skip to Question 7. 

You previously identified being part of a community: 

a. How would you describe your community? 

b. What makes you a member? 
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c. Does your community hold gatherings? 

i. Powwow      Yes No 

ii. Round dance      Yes No 

iii. Wakes       Yes No 

iv. Feasts and food preparation    Yes No 

v. Lodges       Yes No 

vi. Other – please specify 

d. Do you take part in the (community) gatherings?  Yes No 

If yes, which ones? 

i. Powwow      Yes No 

ii. Round dance      Yes No 

iii. Wakes       Yes No 

iv. Feasts and food preparation    Yes No 

v. Lodges       Yes No 

vi. Other – please specify 

e. Is it important to you to be a part of this community?   Yes  No 

Please explain. 

7. Connection to Creator 

a. Do you believe in the Creator?    Yes No 

b. If yes, how would you describe the Creator? 

c. How did you learn about the Creator? 

d. Do you consider yourself a spiritual person?   Yes No 

e. Do you go to any spiritual ceremonies?   Yes No 

If yes, which ones? 

i. Moon time, weeping, shake tent, smudging, sweats 

ii. Spiritual teachings, guides, animals 

iii. Sundance 

iv. Other – please specify 

Probe:  church, communion, confession, et cetera 

f. Are these ceremonies important to you?     Yes No 

Please explain. 

8. Connection to Land 

a. Do you hunt, fish, trap?     Yes No 

Explain 

If yes: When – what times/s of year? 

b. Do you pick and use medicines?    Yes No 

Explain 

c. Is it important to be connected to the land in these ways?  Yes  No 

Explain. 

9. Connection to Culture 

a. Where did you learn your culture? Who taught you? 

Probe: ask for specifics about the above. 

a. What else did they teach you? 

Probe: norms, values, beliefs, traditions, customs 

Ask for specifics. 

b. Is it important to you to know these things?   Yes No 
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APPENDIX J – QUESTIONNAIRE 5, THOUGHTS ON OVERREPRESENTATION 

Original formatting has been removed for inclusion in this Appendix. 

 

 
 

Interdisciplinary Studies 

Exploring Loss of Cree Culture as a Criminogenic Need 

BEH #17-383 

 

Based on your experience or opinion … 

 

1. Do you think that Cree peoples (or Indigenous peoples generally) are overrepresented in the 

criminal justice system in Saskatchewan?      Yes No 

If yes:  

a. Why do you think this is? 

i. Clarify overrepresentation or criminal justice system as needed. 

ii. Probe:  based on personal or family experience 

2. Do you think there are any differences between Cree offenders and non-Cree offenders?  

Yes No 

a. Why do you think this? 

 

If participant has offended or identified a family member who has offended... 

 

3. Do you think a ‘loss of culture’ has anything to do with offending, based on your personal or 

family experience?           Yes No 

Prompt: please explain why or why not. 

a. Do you think it is important for offenders to regain their culture? Yes No 

Prompt: please explain why or why not. 

b. How do you think offenders who have lost their culture, can re-learn about it? 

4. What is the purpose of ‘corrections’? 

Prompt: clarify corrections as needed. 

5. Do you think Saskatchewan has culturally-relevant correctional programs for Cree offenders, 

based on your experience or the experiences of family members?  Yes No 

Prompt: clarify correctional programs as needed. 

 

Based on your experience or opinion … 

 

6. Do you think correctional programs are adequate to help you and/or family members while 

they are in custody?        Yes No 

Prompt: clarify custody:  remand, jail, prison, and community as needed. 

7. Is there anything we can do to improve correctional programs for offenders, based on your 

experience or the experiences of family members? 

Prompt: be specific. 

8. Do you think offenders need to take certain programs while in custody, based on your 

experience or the experiences of family members?    Yes No 
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Prompt: be specific 

9. Do you think correctional programs can help offenders when they are released, based on your 

experience or the experiences of family members?    Yes No 

If yes, please explain how. 

10. What should be involved in the healing process in correctional rehabilitation?  

Please explain. 

11. Do you think offenders need access to their culture while they are in custody, based on your 

experience or the experiences of family members?     Yes No 

If yes, please explain. 

12. Do you think offenders need access to spirituality while they are in custody, based on your 

experience or the experiences of family members?     Yes No 

If yes, what kind of ceremonies? 

Prompt: Indigenous and Western. 

 

Based on your experience or the experiences of family members … in your opinion: 

 

13. What is the role of Elders in correctional rehabilitation?  

Please explain. 

14. What is the role of family in helping offenders while they are in jail? 

Please explain. 

15. What is the role of family in helping offenders when they get out of jail? 

Please explain. 

16. What is the role of the community in helping offenders while they are in jail? 

Please explain. 

17. What is the role of the community in helping offenders when they get out of jail? 

Please explain. 

 

Based on your experience or the experiences of family members … in your opinion: 

 

18. Do you think offenders need anything else while they are in jail? 

19. Do you think offenders need anything else when they get out of jail? 

20. Do you have anything you wish to add on this topic? 
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APPENDIX K – PARTICIPANT DEMOGRAPHY 

Participant 

Alias and 

Ecomap 

Ecomap 

Figure 

Age Location Siblings Marital 

Status 

Children  Family Tree 

Niya Figure 1 47 Edmonton, 

3 years 

8 incl. 2 

adopted 

Single No biological; has taken care of 5 

including siblings and nieces and 

nephew; 3 live with participant as 

dependants 

5 generations; maternal aunt of 

Sol 

Sol Figure 2 28 Edmonton, 

1.3 years 

14 Single No biological; has helped raise 11 

siblings and 4 nieces and nephews 

adopted through ceremony; lives with 

Niya 

6 generations; maternal niece of 

Niya 

Ashley 

Megan 

Figure 3 36 Saskatoon, 

30 years 

6 + 2 

formally 

adopted 

Common-

law 

 

8; ages newborn to 16; 3/8 in Mother’s 

custody; all live together in mother’s 

home 

Three generations, daughter of 

Angel; C/L of Roy; cousin of 

Amber and Taylor; niece of Sally 

and Joe Cool 

Amber Figure 4 22 Saskatoon, 

22 years 

6 + 1 

adopted 

Common-

law 

 

1; newborn; lives with participant and 

her common law 

Three generations, sister of 

Taylor; cousin of Ashley Megan 

Taylor Figure 5 20 Saskatoon, 

16 years 

12 Dating No biological children; has taken care 

of her nieces and nephews; lives with 

parents 

Three generations, sister of 

Amber; cousin of Ashley Megan 

Angel Figure 6 55 Saskatoon, 

30 years 

13 + ‘many’ 

in/formally 

adopted  

Separated 6 + ‘many’ in/formally adopted and 

fostered; ages 2 to adult; 4 live with 

participant  

Three generations, mother of 

Ashley Megan; mother-in-law of 

Roy; sister of Sally and Joe Cool; 

aunt of Sebastien 

Roy Figure 7 37 Saskatoon, 

27 years 

2 Common-

law 

8; ages newborn to 18; 3 live with 

participant and partner at mother-in-

law’s house; 1 son deceased by 

manslaughter 

Two generations, C/L of Ashley 

Megan; son-in-law of Angel; 

nephew of Sally and Joe Cool 
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Table 2 Participant Demography 

 

 

Participant 

Alias and 

Ecomap 

Ecomap 

Figure 

Age Location Siblings Marital 

Status 

Children  Family Tree 

Bob Figure 8 30 Saskatoon, 

16 years 

6 + ‘many’ 

informally 

fostered  

Separated 7; ages 1 to 12; 1 lives with participant 

at mother’s house 

Three generations, nephew of 

Angel, Sally, and Joe Cool 

Joe Cool Figure 9 55 Saskatoon, 

30 years 

13 + 

adopted 

Single 11; ages 18 to 25; 2 live with participant 

at daughter’s home 

Three generations, daughter of 

Angel; C/L of Roy; cousin of 

Amber and Taylor; niece of Sally 

and Joe Cool 

Sally Figure 10 45 Saskatoon, 

25 years 

13 + adopted Married, 

known each 

other for 35 

years  

5; ages 19 to 39; 2 live at home with 

participant 

Three generations, sister of 

Taylor; cousin of Ashley Megan 

Sebastien Figure 11 24 Saskatoon, 

24 years 

4 + ‘many’ 

informally 

adopted  

Common-

law 

1; age 6; lives with participant at 

parents 

Three generations, sister of 

Amber; cousin of Ashley Megan 
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APPENDIX L – COLLECTIVE (COMPOSITE) CULTURAL ECOMAP 

Figure 12 Collective (Composite) Risk/need and Protective Factors 
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APPENDIX M – ETHICS APPROVAL FORM 

 

 

 


