
SEEKING A DOUBLE UNDERSTANDING: CONSTITUTING 

LOCAL FIRST NATIONS GOVERNANCE 

A thesis submitted to the College of Graduate Studies 

in partial fulfillment of the requirements 

for the degree of Doctor of Philosophy 

in the Department of Educational Administration 

University of Saskatchewan, Saskatoon, SK 

by 

Betty Abigosis 

Copyright Betty Abigosis, August, 2003. All rights reserved. 

'00200\ 6 8 s 1 =(6 



1 

In presenting this thesis in partial fulfilment of the requirements for a 

postgraduate degree from the University of Saskatchewan, I agree that the Libraries 

of this university may make it freely available for inspection. I further agree that 

permission for copying of this these in any manner, in whole or in part, for scholarly 

purposes may be granted by the professor or professors who supervised this thesis 

or, in their absence, the Head of the Department or the Dean of the College in which 

this thesis work was done. It is understood that any copying or publication or use of 

this thesis or parts thereof for financial gain shall not be allowed without my written 

permission. It is also understood that due recognition shall be given to me and to 

the University of Saskatchewan in any scholarly use which may be made of any 

material in this thesis. 

Requests for permission to copy or to make any other use of material in this 

thesis in whole or in part should be addressed to: 

Head of the Department of Educational Administration 

University of Saskatchewan 

Saskatoon, Saskatchewan 

S7N OXl 



11 

Abstract 

As we turn the comer into the new millennium we see the indigenous peoples 

of Canada move toward reclaiming their inherent rights. Having advanced their 

political status within the governing elites of the colonial governments, First Nations 

are striving to become self-determining. The research study that was conducted 

falls in line with the movements of the indigenous peoples. 

In an attempt to achieve a "Double Understanding", this study engaged in a 

research process that aimed to learn the traditional philosophies of one First Nation 

and build these understandings within a contemporary form of local governance. To 

achieve this purpose, the study sought the knowledge of those who are closest to the 

past, the Elders and those who were leading the First Nation at the time of the study. 

From the philosophical findings that resulted from their participation, and through a 

collaborative process with members of the First Nation, a local level constitution 

was developed specifically for their First Nation. 

To provide a background on the concepts associated with indigenous 

philosophy a literature review was conducted. Through the review, the study 

provided insight on the traditional philosophies of indigenous peoples, and the 

values they share in common. More specific to the Anishinabe people, the study 

provided insight on the philosophies that guided their way of life in traditional 

times. The literature review also provided explanation of research approaches that 

Aboriginal people consider legitimate. From this stance, discussion on the concept 

of "knowledge-keeper" was offered. 

The study also reviewed the historical events that have lead the movement of 

First Nations governance in Canada. Describing the events that unfolded in the 
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evolution of First Nations governance, the study provided an overview of the 

historical relationship shared between the indigenous peoples and the colonial 

governments. As well, the study examined the contemporary options for First 

Nations self-government in Canada, from the comprehensive perspective to the 

narrowed view of local governance. The role of leaders in the development of local 

governance was also discussed. 

The research process that was conducted in this study evolved through a 

staged process. The staged process provided description of the study's evolution 

and provided explanation of the role of participants. Incorporating a collaborative 

course of action throughout its design, the study enabled members of the First 

Nation to become directly involved in the research process. By conducting the 

research from this stance, participants of the study acted not only to protect the 

integrity. of their community, but more significantly, to corroborate the 

trustworthiness of the research. 

As a result of the study's findings, a modem-day governance mechanism that 

the First Nation could utilize was developed. Designed specifically for the First 

Nation a community-based constitution that illustrated their external political 

position and provided internal principles for governance at the local level evolved. 

Therefore, the overall results of the study not only benefited the advancement of 

academic knowledge but also provided the First Nation with a tangible result that 

could ultimately advance their struggle for self-determination further. 

Recommendations for further development with the community itself were 

offered. As well, considerations on how to improve the research practice were cited. 

In addition, recommendations for further academic research were put forward. 
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Chapter One 

Seeking a Double Understanding 

"It has been said that being born Indian is being born into politics. " 

(Alfred, 1995, p.1) 

1 

Throughout the last thirty years, First Nations people have steadily advanced 

their political position within the realms of the Canadian government; however, 

the task of ensuring that self-government becomes a reality has only begun. As 

more Native people realize their rightful place in this country, they see the 

injustices that have plagued their communities. First Nations people are speaking 

their mind and are advocating change in their governance system. Assembly of 

First Nations (AFN) Vice-Chief for the Ontario region, Tom Bessette stated, 

When First Nations take more control over the affairs that affect their daily 

lives, they are working to banish that "Indian Agent" mentality - the notion 

that they have to wait for the government to tell them what to do, when to do 

it, and how to do it. We know what is best for our people, our communities 

and our nations. (as cited in Assembly of First Nations [AFN] & Indian and 

Northern Affairs Canada [INAC] 2000a, p. 1) 

First Nations throughout Canada are undertaking various governance 

initiatives. Accustomed to the diverse cultures of the indigenous peoples of this 

territory, each project is unique to the people it serves. For example some First 

Nations like the James Bay Cree, the, Nisga'a, and the Gwichin (INAC, 1996), 

have chosen to deal in a comprehensive manner while others First Nations like the 

Sechelt Indian Band (INAC, 1995), and Sioux Valley First Nation (Dakota Oyate 

Government & Government of Canada [GC], 2000) have chosen to negotiate 



individual claims. For some, the focus has been one of meeting the basic needs; 

while for others the concentration is centered on the settlement of rich resource 

agreements. Nevertheless, the situation that First Nations people find themselves 

is not much better than in the days when Indians were not legally recognized as a 

citizen in this country. With high rates of incarceration, suicide, violent deaths, 

poor academic standings, inadequate housing, and severe health problems, the 

picture relays a message that not all is well in First Nations (Manitoba First 

Nations Education Resource Centre [MFNERC], 1999; Chrisjohn, Young, & 

Maraun, 1997; Waldram, Herring, & Young, 1997; Robinson & Quinny, 1985; 

Adams, 1995; Braroe, Niels & Winther, 1975). 

Will self-government be the solution to the many questions that are raised 

when First Nations speak of reclaiming their rights as the indigenous peoples of 

this country? No one knows for sure. However, First Nations are seizing the 

opportunity for community-based development and are initiating locally based 

projects to rebuild their internal forms of governing and organizational 

foundations. Moving toward a balance between the traditional and contemporary 

forms of decision-making, they are seeking a "double understanding." Ovide 

Mercredi explains this concept: 

I want to conclude my remarks by sharing with you Peter's [O'Chiese] idea 

called a double understanding. He says most of us have a single 

understanding of things in the world. And that's why there's so much 

conflict between husband and wife, because they both have a single 

understanding. And in order to resolve the conflict that exists in human 

relations, whether its man arid wife or Indian and Canada as a government, 

2 
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we have to come together and try to find a double understanding. That's 

what we need. Right now the elders have a single understanding. Until they 

share their knowledge with the young people there is no double 

understanding. And the young people, they have a single understanding, 

and until they learn from the Elders they will only have a single 

understanding. So it is important, that we try to create as part of our 

awareness, a double understanding of what we need to do to create a better 

way of life for our people. (as cited in Ojibway Cultural Foundation Elders 

Advisory Council & Assembly of First Nations, 1993, p. 7) 

Many of the first people have acquired a single understanding directly due to 

the continual onslaught on the indigenous way of viewing the world. For 

centuries they have had to succumb to the philosophies that originated from a 

culture much different than their own. It has caused much heartache, one that 

remains in their societies today; one that First Nations people say they must 

address themselves. Patricia Monture-Angus (1999) an indigenous scholar states, 

When, for generations, a people have been controlled, their ability to make 

d~cisions and advance change is impaired. In order to shake up our 

communities and get them thinking as communities again, relying on 

themselves instead of bureaucracies all that needs to be done is to shift the 

pieces so the 'common' answer, depending on the colonizer, is no longer 

available. (p. 160) 

In this study the First Nation endeavored a community-based project that 

grounded the philosophies of their Elders and their leaders within their local 

governance system, and in doing so, they have begun to bridge the divide between 
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"past" and "present." With the intention to create a community-based 

constitution, this study evolved through various methods of research. 

Nevertheless, as spirit of the "double understanding" acted to ground the focus of 

the research, it also provided the foundation upon which the inquiry evolved. 

Purpose of the Study 

The aim of this study was to unearth the traditional philosophies of one First 

Nation and build these understandings into a contemporary form of local 

governance. To achieve a "double understanding," the study sought the 

knowledge of Elders and leaders from the community. Based on the findings of 

this inquiry, a community-based constitution was developed for the First Nation. 

As depicted in Figure 1, the process for achieving the study's purpose became 

two-fold: 

Double Understanding 

The position of leaders 

~ 
Political 
position 

Elders' reflections 

Philosophies 
of the past 

Local Constitution 

Figure 1: Process chart for seeking a "double understanding." 

One of the primary intentions was to accentuate the political position of the 

First Nation, as it was one that has been honoured throughout the band's history. 
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Seeking to unearth the story behind legacy, the study sought archival resources, 

relevant studies and internal governance documents. To gain a contemporary 

perspective of the position, leaders from the First Nation were asked to share their 

insight. From these findings the story behind the political position would be told. 

Although the philosophy for this position had been carried across the generations, 

this study provided a means for the leaders of First Nation to declare their reasons 

for the historical title. 

The other significant aspect for achieving this study's purpose was to 

identify the fundamental philosophies of Elders. Seeking to discover the 

philosophies of past times, Elders from the First Nation were asked to share their 

insight. The era of their focus was one of hardship for most Canadians; known as 

the dirty thirties, their recollections are of great poverty and adversity. Having felt 

the impoverishment for most of the next forty years, the Elders also stated that 

even though it was a time in their life that was the most difficult, it was a time of 

Bimaadiziwin, when "life was good", a time that brought many teachings. 

Through their reflections of the community and the changes they have witnessed 

through their lifetime, the Elders exposed communal philosophies that depicted 

the values held by their First Nation in past and present times. 

Meeting the purpose of the study, this dissertation attempted to integrate the 

traditional philosophies of the First Nation within a contemporary mechanism of 

governance. Based on the findings of the research process, a community 

constitution was designed specifically for the First Nation. The constitution 

presents two primary components: first, it declares the First Nation's political 



position of independence and; second, presents governance principles for 

honourable decision-making the local level (see Appendix A for the constitution). 

Research Questions 

Guided by the frame of the study, the following questions were addressed: 

In the context of one First Nation: 

1. What are the historical reasons for political philosophy of leaders with 

respect to their external relationship with other First Nations? 

2. Through the reflections of Elders, what philosophies emerge that provide a 

foundation for building the internal principles of governance? 

Significance of the Research 

The significance of this study is felt most significantly at the local level, as 

the outcome of the research carries the potential for change in the current form of 

governance being delivered at the First Nation. Remaining under the Indian Act 

(IA), the First Nation continues to be an agent not to their people, but of the 

Crown, accountable to the reporting systems of the Department of Indian and 

Affairs and Northern Development (DIAND, also known as Indian and Northern 

Affairs Canada, [INAC]) rather than to those outlined by members of their 

community. Grounded in the fundamentals of emancipatory research, this study 

offered an opportunity for the First Nation people to take action in changing that 

allegiance. Giving voice to those who hold the answers toward realizing the 

"double understanding", key members of the First Nation were approached to 

provide insight on the philosophies intrinsic to their community that would 

6 
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eventually lay the foundation for an official mechanism for local governance. It is 

their voices that directed the formation and outcome of the study. Guiding the 

research throughout its evolution, members of the reserve were engaged at various 

stages of the inquiry process and were empowered, not only to collaborate, but 

also to evaluate and to validate the findings. This study offered not only the 

opportunity for them to take part but also to take ownership and in doing so, to 

carry the larger implications that could eventually influence broader society. 

Smith (2001) an Aboriginal scholar, who has conducted extensive research with 

indigenous people, supports this type of approach, stating, "Indigenous 

communities of interest have formed quite extensive networking and collaborative 

relationships .... Communities of interest have formed around their own priorities 

and particularities; they have often have their own language or codes; they have 

their own analysis of self-determination" (p. 127). 

This study has the potential to aid other First Nations in their process of 

community development and can enlighten others with the approach this study 

took. As a resource tool, this study presents the pathway qf one First Nation for 

others to consider. If this study does in some way eventually come to use for other 

First Nations in their development, it would have met its purpose. 

Personal Interest 

I have always defended First Nations development, asserting that it must be 

First Nations people who lead the way. Recognizing the impact colonialism has 

had on our lives and its continued practice in our lives today, recovering our 

strength \vill be arduous, but it can be done, one step at a time. To overcome our 
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dysfunctions, we must take responsibility not only to address our own weaknesses, 

but also to take real action in making change, even if it is only a small degree. 

With this in mind, I held two personal reasons for conducting this research; the 

first, was to assist in the advancement of First Nations in some way, and the 

second was to produce a tangible results that a First Nation could use in practical 

applications. On a deeper level, I also had a desire to support the efforts of the 

First Nation in which I have ancestral roots. Those who have felt an intrinsic 

connection with their community will know this aspiration. Admitting this 

prejudice does not bring discredit to the study; instead, it provides transparency 

and situates the researcher within the research. 

As well, because it is my intent, upon completing the doctorate degree, to 

teach about First Nations, this journey of investigation can only aid my future 

goal. Being a First Nations person who has ventured into the academic world of 

scholarly thought, I was always amazed at the misunderstanding of many of the 

theorists who attempted to explain First Nations' development. I remember 

feeling more like a victim than being empowered. In my early days of university, 

finding writings about Aboriginal people written by an Aboriginal author was a 

near miracle. Even today, not much has been written about the actual processes 

First Nations are utilizing in their development. Wanting to contribute knowledge 

and begin filling this void I had hoped that the research process described in this 

study could be used as a resource for others. 
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Importance of Understanding Philosophy 

Our philosophies originate from our influences, the people who teach us, the 

way we learn, the language we speak, our interactions with other people, and our 

manner of lifestyle. From birth we are initiated into a way of thinking and feeling. 

Primarily, the teachers in our life instil upon us a way that "constructs our 

world view" (Double, 1999, p. 4 ); or the quite simply the way we "view life" 

(Barnhart & Barnhart, 1974). Primarily through the use of language, social and 

religious practice we acquire our individual philosophies of our environment and 

all other life (Double, 1999; Burr & Goldlinger, 1992; Solomn & Higgins, 1993). 

Kawagley (1995) asserts that this understanding enables us to make sense of the 

world around us, to interpret our experiences and to generate our behaviour (p. 8). 

It is most likely, that the philosophical beliefs of others who have impacted our 

lives will in many cases become our own. How our ideologies are grown, 

moulded, and shaped, largely depend on what values we have been raised to hold. 

The values within the community also make a reciprocal imprint in the manner in 

which we form ideas and concepts about the world around us. Sargent (1999) 

defines ideology this way: 

An ideology is a value system or belief systems accepted as fact or truth by 

some group. It is composed of sets of attitudes toward the various 

institutions and processes of society. An ideology provides the believer with 

a picture of the world both as it is and as it should be, and, in doing so, 

organizes the tremendous complexity of the world into something fairly 

simple and understandable. (p. 3) 
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So, why is it important to understand philosophy, especially when it raises 

many questions yet provides few answers, even to the point where it causes doubt? 

Double ( 1999) declares for most human beings, reflection on their beliefs comes 

as a result of two reasons: 1) the combination of intellectual curiosity and personal 

accomplishment of a worthy goal and, 2) to enhance intellectual autonomy (p. 6). 

Through the pursuit of actualizing one's own fundamental beliefs, one can begin 

to understand which convictions have oppressed them, and can become 

empowered to look "within." Only then can one declare true emancipation. 

Battiste & Henderson (2000) tell us, 

As Indigenous peoples enter the twenty-first century, the need is great for 

the world's people to embrace a consciousness that enables all peoples to 

enrich their character and dignity. This consciousness should allow the once 

powerless voices of Indigenous peoples to emerge from their roots and 

cultural experiences, and should welcome these voices as positive 

contributions to diversity rather than as sources of prejudice. To be heard in 

this way is one of the fundamental rights Indigenous peoples seek, but it is a 

right that is countered with state forms of structural marginalization and 

contested sites of struggle. For Indigenous peoples to emerge from these 

contested sites with harmony and dignity requires a consideration of the 

worldviews from which these sites have evolved. (p. 8) 

Double (1999) asserts that critical thinking is the method in which to address 

questions of a philosophical nature because "critical thinkers criticize the beliefs 

of everyone, even themselves" (p. 2). By analyzing our worldview from a critical 

standpoint we can make sense of how we came to think in a certain manner. Kanar 



11 

( 1998) states that, "thinking critically is the means by which you make sense of 

the world around you" (p. 17), not only evaluating the ideas you consider 

important, but also the origin from which they have been conceived. Raising 

fundamental questions that probe the origins of our beliefs we ask, from where 

does this belief that I carry with high regard come? How did I come to believe it? 

What has influenced my way of thinking? 

Finding the answers to these very intense questions requires fundamental 

and integral reflection, not only by oneself, but also by the community in which 

we live. Freire (1997) tells us that, "to surmount the situation of oppression, 

people must first critically recognize its causes, so that through transforming 

action they can create a new situation, one which makes possible the pursuit of 

fuller humanity" (p. 29). By understanding our philosophies and their origins, we 

can come to a deeper appreciation of how our beliefs were impacted by numerous 

influences. 

Nevertheless, it must also be recognized that philosophy can be different for 

different people. Some First Nations people have been impacted by colonialism 

more than others. For some, when they begin to observe, question, and reflect on 

their lives and environments, the truth of their existence is not always welcomed, 

resulting often in partial participation and division vvithin the community. 

Nevertheless, one should not be deterred from seeking the answers to such 

philosophical queries. Although the progression of understanding their beliefs 

collectively may be a challenge, in the long haul, the benefits of working through 

their diversities far outweigh the tensions they may experience in coming to a 

common position. 



When we understand these very deep and passionate beliefs we will also 

begin to understand who we are as a people. An Anishinabe Elder, the late Alex 

Skead spoke to the importance of keeping traditional philosophies, 

12 

There are four peoples in this world- black, white, yellow, red. One 

Creator. All of these people have their own way. Jesus was sent to the 

White people to help them. So did the Black people. You cannot follow two 

roads, when you come to a Y, you'll be stuck with nowhere to go .... This is 

my work, helping young people. Our young people are having a hard time; 

they are committing suicide, having problems with alcohol. They can get 

straightened out by learning of the old ways, their connection with the 

Creator. Their culture is all around, just look outside; it is there, in that tree, 

in that water. I always encourage young people to go to school get a good 

education, but do not lose your culture, that is what makes you strong. (as 

cited in Kulchyski, McCaskill, & Newhouse, 1999, p. 196) 

As it is increasingly becoming apparent that the influence of another 

people's philosophies are having tremendous impact on the lives of First Nations, 

it is crucial to the indigenous people to counter the devastating affects by 

reclaiming, protecting, and preserving their ancestral ways of knovving, not only in 

their personal spheres but those of professional stature as well. Thus, the 

reclaiming of philosophies of their ancestors becomes very significant in the 

rebuilding process for self-determination within First Nations. 

Bridging Philosophies in Search of "Good Governance" 

Since the repatriation of the Canadian Constitution and the enactment of the 

Charter of Rights and Freedoms in 1982, the focus for establishing "'good 
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governance" has gained influence with Canadians over the years. First Nations 

people and their governments and/or political institutions have also been on a 

similar track. Moving toward establishing systems that will govern their affairs 

First Nations are also asking basic questions such as, "What is 'good' governance 

and how can we build it into our systems?" 

To understand what constitutes "governance" we should first of all identify 

the conceptual difference between "govern", "government", and "governance." 

Govern means to "rule, control, manage, direct", while, government, refers to "a 

system of ruling" (Barnhart & Barnhart, 1974, p. 921 ). Purchase & Hirshhorn 

(1994) explain the concept behind the term "governance": 

Governance refers to the techniques or devices used to elicit information 

about citizens' or members' views or preferences, as well the institutions, 

organizations and programs used to put those views and preferences into 

effect. In short governance is about mandates, responsibility, and authority 

on the one hand and incentives, constraints, rules and monitoring on the 

other. (p. 14) 

The term "government," thus refers to the machinery of government, the processes 

of law and legislatures for both federal and provincial levels, and on a smaller 

scale, to the structures of local governments. On the other hand, the term 

"governance" refers to the behaviour of those who operate the machinery and the 

principles they follow to govern their constituency. 

At the heart of "good governance" are issues of ethics and the honour of 

leaders to uphold them. Calling for standards of transparency, disclosure and 

redress, First Nations people have voiced their concerns with the accountability 
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issues surrounding their governance (e.g., Dakota Tipi First Nation, Manitoba; 

Brokenhead First Nation, Manitoba). The countless news reports of First Nations 

people struggling to overcome the internal oppression happening within their 

communities are too numerous to mention here; however, the issue of financial 

mismanagement, leadership corruption, political manipulation are steadily being 

voiced by the members of these communities (Hunter, 2001; The Taxpayer, 1997). 

Leona Freed, Head of the First Nations National Accounting Coalition claims to 

have members from over 200 hundred First Nations across Canada calling for an 

ombudsman to "keep an eye on Native Chiefs" (Brooke, 2001). Federal Auditor 

General Denis Desautels (as cited in Mofina, 2001 ), after noting in his April 1999 

report that about one-third of Canada's 630 First Nations communities were in 

financial difficulty, concluded that while Indian Affairs was slowly addressing 

concerns of funding accountability, more rigorous attention was needed. The 

Assembly of First Nations (AFN) disagrees and has accused the federal 

government of slowly strangling funding to natives while making the auditing and 

accountability process more complex and intrusive. Matthew Coon Come, 

National Chief of the AFN, said in a recent interview, "there should be reciprocal 

accountability." He called for Indian Affairs to disclose its handling of native 

money it holds in trust: "They [First Nations] support accountability, but to their 

people first and the federal government second" (as cited in Mofina, 2001, np ). 

He further added, "The majority of First Nations are well managed and 

accountable" (np ). 

The situations that First Nations describe depict problems \vithin their 

communities, problems that will only grow if they are not addressed. The task of 
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undoing the damage created in Aboriginal communities will be arduous, but First 

Nations people must take the challenge. The time of pointing the finger at others 

for the dysfunctions that linger in their lives, organizations and communities, have 

come and gone. It is time now to let go of the blame and to take the reigns for 

their future. 

Instead of dwelling on the past and to rebuild their status of nationhood, 

First Nations should engage in a process that assists them to reflect on what 

constitutes "good governance" in their interpretations. Looking to their past for 

guidance on the positions of their ancestors and the legacy they left behind is 

simply not enough in today's standards. First Nations must also consider the 

standards of contemporary governance if they are advance their position within the 

realm of Canadian society. 

Seeking to constitute the philosophies of "good governance" in their 

processes of government, many First Nations are doing just that by working 

toward establishing methods of governance that share fundamental beliefs of 

larger society and that of their own people. Some of these fundamental 

foundations that are shared by both are the notions of democracy, participatory 

decision-making, communal consultation, and accord. By realizing the 

commonalities, it becomes clearer how the notion of "good governance" can be 

instituted into a contemporary form of First Nations government. Russell (2000) 

contends that, 

It is clear that the ideals of democracy were not foreign to tribal 

communities prior to European contact. ... American tribes can boast a long 

history of association with both the ideals and practices of democracy. To 
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assume therefore that Aboriginal communities are indifferent to such values 

or that these notions are without broad support within these communities is a 

serious misreading of both history and present circumstances. (p. 1 01) 

Interestingly, some say it was the political processes of the Mohawk nation 

that influenced the western understanding of egalitarianism of governance 

(Johansen, 1998; Institute on Governance, Sagamok Anishnawbek First Nation & 

Canadian Executive Services Organization, 2001; Russell, 2000; Graham & 

Marques, 2000). Attributing the development of the United States constitution to 

the laws of nature upheld by the Iroquois Confederacy's Kaianerekowa, the "Great 

Law of Peace", theorists have asserted that the fundamentals of the supreme law 

of the land was founded on the philosophies of the indigenous nation (Graham & 

Marques, 2000; Wallace, 1994). Seneca scholar John Mohawk stated, 

The Six Nations Confederacy played a pivotal role not only in Indian affairs 

but also in the thinking of men like Benjamin Franklin and Thomas 

Jefferson when it came to drafting plans for how the United States was to be 

governed. And so their legacy had some effect on the Declaration of 

Independence, the Constitution, and the Bill of Rights with which we live 

today. (as cited in Johansen, 1998, p. 60) 

Jefferson was quoted as praising the Indians for having "no law but that of nature, 

living according to him but enjoyed peace, justice, liberty and equality" (Russell, 

2000, p. 1 00). Reflections of what constituted "good governance'' are embedded 

in the stories of Deganawidah, the peacemaker, the one who brought the once 

divided Iroquois nations together. A pivotal player in the development of the 

Iroquoian constitution, he was believed to have advised the leaders: 
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This is to be strong of mind, 0 chiefs: carry no anger and hold no grudges. 

Think not forever of yourselves, 0 chiefs, nor of your own generation. 

Think of continuing generations of our families, think of our grandchildren 

and those yet unborn, whose faces are coming from beneath the ground. (as 

cited in Wallace, 1994, p. 88) 

Living as a neighbour to the Iroquoian nation, the Anishinabe also share 

similar fundamental approaches to governance. Communal consensus was a 

primary method for decision-making and tribal consultation were fundamental 

methods used to make major decisions (Miller, 2000). Another approach was to 

consult the wisest of the tribe, the Elders (Aboriginal Council of Winnipeg, 2000; 

MFNERC, 2000; MFNERC, 2001 ). Recognized for their life experiences, the 

oldest were asked to reflect on their thoughts and to give recommendation to the 

Council. Headmen or leaders of the tribe never acted alone; instead, when a 

decision was to be made the whole tribe was called together to discuss the 

repercussions and to seek a consensus. There was no hierarchical system, as it 

exists today within many bureaucratic organizations. Instead various people were 

recognized for their unique gifts. For example, one person may be gifted in the 

ability to heal the ill or another may have the skill of a bountiful hunter or the 

wisdom of a midwife. Each person of the community was validated for their 

contributions to the society and thus in time of decision-making, the voice of 

individual members were held in high regard because it was known that those who 

spoke were speaking for the benefit of the whole community (Aboriginal Council 

of Winnipeg, 2000; MFNERC, 2000; MFNERC, 2001). The individual was an 



intricate component in process of decision-making and thus in the governance 

process. 
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As First Nations continue their journey toward self-determination, their 

leaders understand it will be important that they understand the ties that bind them 

as the original people of this land and that they ensure this legacy is never lost. 

However, it is equally significant that they ensure that these philosophies are 

effective in the contemporary context of western forms of government. In meeting 

this challenge, First Nations governments today carry the duty to come to a 

"double understanding" not only for the credibility of their own people but of 

large society, as well. 

Critical Thought, Active Resistance, Advocacy and Emancipation 

Barnhart & Barnhart (1974) define the word "emancipation" as "the act or 

process of setting free from slavery; release" (p. 686). Because emancipatory 

research is so broad in its address, it includes a variety of theories. There is no 

unified body of literature that represents the paradigm as a single archetype 

(Mertens, 1998). Tierney (1993) states that in its most radical form, emancipatory 

research hold four assumptions: 1) that knowledge systems have been created by 

privileged classes; 2) that knowledge should be and can be owned by ordinary 

people; 3) that knowledge can be directed at transforming oppressive social 

systems; and 4) that knowledge can be marked by collective analysis of the issues 

and problems (p. 33). 

It is believed that the basis for emancipatory action orients from critical 

thought, from thinking that results from the realization that oppression is 
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occurring, but more importantly, from acting to end its enforcement (Kellner, 

2001; Alway, 1995, Friere, 1999). Going beyond hermeneutics, critical action 

attempts to give those who are oppressed the knowledge to question the legitimacy 

of their oppression and empowers them to end the means. It aims to dismantle 

barriers that traditionally have silenced those people living in the periphery of 

society (Manicom, 1992; Tierney & Lincoln, 1997). Tierney ( 1993) claims that 

even the act of engaging research with those who have been silent is an act of 

resistance (p. 4). Through critical reflection they are able to recognize the 

meaning of their life and its place within general society. Friere (1997) advises 

that, 

In order for the oppressed to be able to wage the struggle for their liberation, 

they must perceive the reality of oppression not as a closed world from 

which there is no exit, but as limiting situation, which they can transform. 

This perception is a necessary but not a sufficient condition for liberation; it 

must become the motivating force for liberating action. (p.31) 

To think critically, First Nations need to analyze the authority that limits 

their existence, for it is an authority that has been sanctioned by another peoples' 

conception of society, bringing with it concepts of capitalism and society classes. 

To some degree, this authority has assimilated First Nations governments to 

resemble those of their colonial counterparts. Max Weber, a German sociologist 

known for his work in developing the notions of "legitimate authority" upon 

which modernism is rooted provides an explanation for this form of organization, 

Bureaucratic administration means fundamentally the exercise of control on 

the basis of knowledge ... bureaucratic organizations, or the holders of 
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powers who make use of them, have the tendency to increase their power 

still further by the knowledge growing out of experience in the services. For 

they acquire through the conduct of office a special knowledge of facts and 

have available a store of documentary material peculiar to themselves. 

While not peculiar to bureaucratic organizations, the concept of' official 

secrets' is certainly typical of them .... It is a product of the striving for 

power. (as cited in Pugh, 1987, p. 26) 

As more First Nations people begin to recognize the influence "modernism" 

has had and continues to have on their society, they are beginning to re-examine 

their world. By recognizing the acts of oppression that continue to dominate their 

lives, they are reflecting critically on the extent to which these acts repress their 

lives. Sadly, they have to go no farther than into their own communities to 

recognize that the philosophies of the foreign government are flourishing. The 

very same methods that act to oppress them externally have steadily becoming a 

norm in their society, to the point where First Nations governments are 

constructing their own forms of hierarchies and mechanisms, instilling and 

entrenching the foundations of elitism even further. Adams (1995) speaks to this 

Issue: 

The consciousness and behavior of Native collaborator leaders have 

sharpened since the rise of neocolonialism. They do not only identify with 

the oppressor, they have actually become the new Aboriginal oppressors. 

With the support of governments and multinational corporations, they have 

become much more brutal and vicious than white imperial rulers. As Metis, 

Inuit and Indians, they should not kid ourselves that such type of rule 
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happens only in Third World colonies. This type of suppressive rule is very 

possible in internal colonies in Canada. In fact, since the mid 1970s it has 

become the typical form of rule on reserves and Metis colonies. The 

colonizer was successful in stopping the radical Red Power movement for 

self-determination. (p. 11) 

First Nations people are voicing their criticism of the system currently in 

place and calling for changes in the governing methods. But, as they move toward 

determining their own lives, they are also beginning to ask critical questions, 

"Whose knowledge is considered legitimate? Why is it organized in this way? 

What is our relationship to it? (Carspecken & Apple, 1992, p. 509). They are also 

calling for a return to the fundamental beliefs that guided their ways of knowing in 

the past. In effect, they are resisting further assimilation and returning to their 

roots of their origins. Alfred ( 1999) speaks to this return: 

Traditional indigenous cultures are remarkably coherent and comprehensive 

moral and ethical systems. But they have been damaged by colonialism, 

weakened by neglect. Strengthening traditional institutions means 

undertaking a conscious revitalization, relearning those systems and 

rediscovering respect for the values that support them. To transcend the 

corrupt politics of the mainstream they must begin by rejecting the 

institutions and values that perpetuate it. As individuals, Native people

leaders and followers alike - must seek to develop the moral qualities that 

will allow their communities to avoid the cynical manipulation so prevalent 

in contemporary politics. (p. 46) 
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First Nations people are coming to terms with the realization that they live in 

a world in which knowledge is used to write the story of history and maintain 

oppressive relations. However, instead of accepting other people's notion of 

history, First Nations people are basing their move toward self-determination on 

their understandings. For the reason that research has been a great tool for 

legitimizing dominance in the Euro-centric world First Nations are using it as the 

means to lay the foundation for all their claims and processes (Kirby & McKenna, 

1989; Grenier, 1998; Greaves, 1994). Kirby and McKenna (1989) agree with 

approach of First Nations: 

Since the creation of knowledge is the business of research, and since 

knowledge can be used as a tool of control, it is in the best interest of those 

outside the relations of ruling, specifically those in the margins, to engage in 

production of knowledge. (p. 41) 

Research is the process by which new knowledge is created. Utilizing the 

tools of research, First Nations can present their version of history and build a 

solid foundation to their claims for independence. Moya, Hames and Micheal 

(2000) speak to the importance of reclaiming identity, 

Who we understand ourselves to be will have consequences for how we 

experience and understand the world. Our conceptions of who we are as 

social beings (our identities) influence and in tum are influenced by- our 

understandings of how our society is structured and what our particular 

experiences in that society are likely to be. (p. 8) 

Research that seeks to unearth distinct knowledge held by indigenous people can 

be utilized not only to legitimize their world view for their people, but for others 
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throughout the globe. For example, we have noted the absence or at best the semi

inclusion of North America indigenous worldview in the academics readings of 

world religion. Perhaps the responsibility for the absence of the Aboriginal 

spiritual beliefs should not be totally accounted to other religions, but also should 

be shared by indigenous peoples. With the fear always present that their "ways of 

knowing" had to be kept "underground," distrusting those who knew nothing of 

their life practices, they were cautious of who participated in their spiritual 

practices. As a result, the culture of First Nations spiritual philosophies was never 

really revealed to "other" people. Does this mean that First Nations way of living 

have to remain in isolation? Quite the contrary. Fisher (1997) states that, 

Despite the hindrances to understanding of indigenous forms of spirituality, 

the doors to understanding are opening somewhat in their times. Firstly, the 

traditional elders are very concerned about the growing potential for 

planetary disaster. Some are beginning to share their basic values, if not 

their esoteric practices, in hopes of preventing industrial societies from 

destroying the earth. Secondly, those of other faiths are beginning to 

recognize the value and profundity of indigenous ways, which were in the 

past viewed as abhorrent and suppressed by organized religions. Thirdly, 

many people who have not grown up in native cultures are attempting to 

embrace indigenous spiritual ways, finding their own traditions lacking in 

certain qualities for which they long, such as love for the earth. (p. 41) 

First Nation's knowing can be a powerful tool to raise awareness and to 

provide the means to take the necessary steps to make the needed change. Such 

knowledge can create an environment of empowerment not only within the 
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organization involved in the research process; it also can reach members of the 

First Nation community and others as well. Ristock and Pennell, (1996) identify 

various levels that empowerment can transform: 

1. Individual level: Can mean drawing on inner strength to take control of a 

situation and assert yourself. 

2. Interpersonal level: Can mean sharing information and resources for mutual 

benefit, or working together cooperatively. 

3. Professional level: Often means facilitating and collaborating rather than 

prescribing and directing. 

4. Organizational level: Empowerment can mean working democratically, 

participating equally and sharing in decision-making and policy 

development in the work environment. 

5. Societal level: Empowerment is a political activity that can range from 

individual acts of political resistance to mass political mobilization. (p. 2) 

It is also important for First Nations to remember that the process of 

investigating their world should not remain a specialized activity and to keep in 

mind that even everyday experiences can be learning opportunities. Perhaps more 

significantly is the realization that when First Nations people talk about doing 

research from their perspective they are talking about the production of 

knowledge. Through research, First Nations can construct knowledge that 

describes, explains, and helps change the world in which they live. Once they 

have acquired the knowledge they were seeking, it also up to them to act upon it. 

Over the last three decades First Nations have been taking this lead by 

becoming increasingly conscious of the way knowledge is being developed within 
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their societies. Critical dialogue on the conduct of research has become a focal 

point for many First Nations as they become more aware of the interests of 

external agencies have in carrying out researching within their communities. In 

previous eras, it was not uncommon for a non-indigenous person to enter into their 

societies to study what they termed as the ethnographic nature of their social 

order. Historically, Aboriginal people were under the microscope of researchers 

posing different theories to explain why Native people were the way they were, 

yet there was little involvement (if any) by the Native people in the studies 

conducted about them. Such exclusion treated the participants as less than self

determining persons and alienated them from the inquiry. Eric Robinson, a 

member of the Manitoba Legislated Assembly (MLA) had this to say about 

research on Aboriginal people, 

Many books have been written on the plight of Indian people. So many that 

they often suffocate the spirit and vitality of their people. They have been 

probed, prodded and analyzed as if an autopsy were being performed on 

dead peoples. Few people are willing to look beyond the devastating 

statistics of their poverty, unemployment, high suicide, alcoholism, cancer 

and mortality rates, poor housing, inadequate education, higher portion of 

prison inmates, etc, etc, etc. Few people see the "life" which has kept them 

going despite these deplorable effects of colonialism. (as cited in Robinson 

& Quinney, 1985, p. 2) 

After years of mistreatment and subordination to non-Indians, most Natives 

communities are extremely suspicious of outsiders (Grenier, 1998; Smith, 2001 ). 

Researchers are often viewed as outsiders who not only misunderstand the people 
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but who also have an unwillingness to interact with community. Neil (2000) 

asserts, 

The distrust of research and researchers is based on a number of different 

reasons, however, the mere disregard for the people in the conduct of the 

research speaks to the issues. Not to mention the larger societal experiences 

Aboriginal people have had with dispossession, displacement, and social 

marginalization. (p. 1 0) 

Nevertheless, First Nations recognize that legitimacy is based on the 

production of knowledge and if they are to reclaim their rightful place within this 

world they too must validate the foundations of their inherent knowledge. Thus, if 

knowledge is fundamental to understanding, interpreting, and establishing values 

within a society, then it is their responsibility as Aboriginal people to produce the 

knowledge that will guide them into the next century, to reclaim it for the 

generations that follow behind them. Henderson (2000) asserts, 

To acquire freedom in the decolonized and delineated order, the colonized 

must break their silence and struggle to retake possession of their humanity 

and identity. To speak initially, they have to share Eurocentric thought 

discourse with their oppressors; however, to exist with dignity and integrity, 

they must renounce Eurocentric models and live with the ambiguity of 

thinking against themselves. They must learn to create models to help them 

take bearings in unexplored territory. (p. 249) 

Many First Nations people realize that after years of violent attempts to 

wash away the "Indian" in them, they have survived. However, they also 

recognize that there is but a few Elders left and that if they do not act to preserve 
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the knowledge they carry, it will be gone forever (Greaves, 1994; Posey & 

Dutfield, 1996; Yellowquill College, 2001 a; Yellowquill College, 2001 b). 

Meeting the challenge, more First Nations are engaging in research projects that 

aim to retain the knowledge of their Elders, and to preserve it for the next 

generations as well. Indeed, the way of research is fast becoming a key method of 

protection for First Nations and their "survival as Indians" (Boldt, 1993). 

Assumptions, Limitations and Delimitations 

As the study was framed within the concept of the "double understanding," 

the first assumption this study endorsed was that the focus of the study would 

entail a two-pronged approach that sought to learn the philosophies of the 

community in past and present eras. It was also assumed that the First Nation 

wanted to engage in a process of development that resulted in a constitution 

specifically developed for their reserve. As well, it was understood that members 

of the community would become involved and that the process of research would 

be conducted in a collaborative manner. 

A primary limitation that must be noted is with reference to the willingness, 

degree, and ability, of the interview participants to share their internal knowledge. 

After having been studied "to death'', as many first peoples would say, there is 

little trust in research that seeks to write about their community. Many Elders 

fear exploitation of their stories and rightly so. They have witnessed the rewards 

of others \Vho acquired their knowledge for their own interests, with no benefit to 

the community. Therefore, it was realistic to expect that some of the people 

approached for this study would decline the offer. 
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The limitation that exposes the elder's fear of exploitation coincides with the 

"seventh fire prophecy" which predicted that elders would "fall asleep" because 

they were never asked for their knowledge or that they would be fearful to reveal 

such understandings. It is not hard to recognize the unfolding of the predictions 

the prophecy had made. As result of the colonial laws that prohibited the practice 

of traditional indigenous spiritual ceremonies, the infiltration of the Indian Agent 

within First Nations reserves and the tactics utilized to assimilate Aboriginal 

people who were forced to attend residential schools, the limitation that the 

prophecy predicted, has come to realization. However, as the prophecy also 

predicted, a time will come when the "seventh fire" is lit and there is a re

emergence of the First Nations people who will retrace their history and seek the 

knowledge of their elders. This study acts to stoke the fires of the seventh 

generation, as it calls upon the elders to remember the life teachings they were 

taught through their life experiences. In this way, the limitation that seemed to 

present itself a formidable force, is one that slo\vly being eroded through actions 

of the seventh generation who are awakening the elders to ask them of their 

knowledge. 

As well, although the study was conducted through the spirit of 

emancipatory research, the full sense of such research could not transpire, as not 

all the community was involved. Due to the limitation of financial resources, the 

study was not able to include members who resided away from the reserve to be 

involved in the research process. As well, it was realized that the study needed to 

remain within manageable parameters, yet reflect a community-based process. 
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Focusing on one First Nation, the research process sought the knowledge of 

the Elders and leaders from the community. To provide comfort and security for 

the participants of this study, checks and balances were placed throughout the 

research process to ensure that they had an opportunity to review the progress and 

results. The spirit of liberation was infused throughout the study as members of 

the reserve were continuously involved in the research process and were provided 

with the opportunity to formulate and review written versions of the local 

constitution. As a result of their involvement and based on their perspective, a 

governance system was developed specifically for their reserve. 

Protection of the community's integrity was ensured throughout a staged 

process of research. Validation of the findings of the research developed primarily 

through the corroboration of the people this study involved. However, credibility 

of the research and its approaches should not be limited to the community, but 

should be recognized by the academic community as well. Assuring that the study 

upheld its trustworthiness in the qualitative sense of research, this study provided a 

process that ensured community involvement to ensure that the findings of the 

research were legitimate. Nevertheless, it must also be stated that the endorsement 

of the research process and its findings remain with the community, regardless of 

the acceptance of the academic world. 

The Prophecy 

Indigenous people throughout the world are addressing the issues of inherent 

rights as the original peoples of their lands. Whether it is the oppression of 

colonial governments or the limitations within their own systems, First Nations 
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people are also calling for change. This research compliments and supports the 

efforts of those who are working hard to rebuild their community. It also honors 

those who have dedicated their lives to learning the ways of their ancestors, so that 

the following generation could also learn from them. If we consider that the First 

Nat ions people have only come under the control of colonial governments within 

the last 150 years, and reflect upon on how far Aboriginal people have come 

within that time, the prophecy becomes recognizable. The time of the "seventh 

fire" has come: 

In the time of the seventh fire a new people will emerge, to retrace their 

steps and history, to find what was left by the trail. Their steps will lead 

them to many different places and to teachers and elders of their nations. 

But many of the elders will have fallen asleep and will have forgotten or 

never learned the teachings. Some elders and historians will be silent out of 

fear and ignorance. Many more will be overlooked and nothing asked of 

them .... Their task is not easy. It will take time, perseverance and faith. 

The new people must remain strong in their quest ... but in time there will be 

a rebirth and a rekindling of the sacred fire, which will light the eight, and 

final fire of eternal peace, understanding, and acceptance over the entire 

world. (Smith, 1993, p. 7) 

Definitions 

The following definitions were used in this study: 

Aboriginal: Indigenous inhabitants of Canada who have been legally 

recognized by the federation of this country as referring to 



Administration: 

Ah-say-ma: 

Anishinabe: 

Bimaadiziwin: 

Eshakimikwe: 

people of Treaty status (Also referred to as "First Nation"), 

Metis, Inuit, and non-status origin (Royal Commission on 

Aboriginal People, 1996). 

Management of an organization, business or office; 

Management ofpublic affairs by government officials. 

Anishinabe for tobacco. 

The Ojibway word for "the people." 

Anishinabe for "good life." 

Anishinabe for "Mother Earth." 
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Kitcheanishinabe: In reference to Elder, Anishinabe for "great people." 

Kitche-Manitou: Anishinabe for "Great Spirit." 

First Nation: Replaces the word "Indian." Refers to the original 

inhabitants of Canada who have been legally recognized by 

Canada as having inherent rights and who have been 

signatories to historical nation-to-nation treaty agreements. 

Govern: 

Government: 

Governance: 

To "rule, control, mange, direct"(Barnhart & Barnhart, 1974, 

p. 921). 

Refers to "a system of ruling"; the machinery of government, 

the processes of law, legislatures and structures of 

governments. (Barnhart & Barnhart, 1974, p. 921). 

Refers to the behaviour of those who operate the government 

and the principles they follow to govern their constituency 

(Purchase & Hirshhorn, 1994, p. 14) 
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Local First Nations 
Government: Refers to the First Nation community level of government as 

opposed to the provincial or national levels. 

Ojibway: An indigenous tribe in the plains and woodlands of Canada. 

Self-government: The efforts of First Nations to reclaim jurisdictional powers 

Traditional 
Philosophy: 

that were taken away as a result of colonialism oppression. 

Refers to the values, morals and ethics of past or historic eras. 

Organization of the Study 

The study consists of nine chapters. Chapter one provides an introduction to 

the study, its purpose and rationale. This chapter has a briefing note on the 

theoretical inquiry, the assumptions, the limitations, and the delimitations of the 

research. Definitions of terms used throughout the study were included. As well, 

an overvievv for the organization of the research was cited. Relevant literature that 

is presented in chapter two provides enlightenment on the fundamentals of 

traditional philosophies underlying Aboriginal people's knowledge and, more 

specifically to those of the Anishinabe. Taking the topic further, this chapter 

presents the research methods used to seek this type of knowledge. Chapter three 

explains the actual research design of the study. Grounded on the knowledge of 

the previous segment, chapter three presents the process of research that was 

conducted within the context of one First Nation. Describing the research setting, 

and the approach in making this study a reality, the chapter concludes with an 

overview of the process of research from initiation to conclusion. 



Chapter four presents an overview on the historical evolution of First 

Nations governance in Canada. Chapter five examines the options for First 

Nations governance in Canada. Considerations for community-based 

development at the First Nation setting are offered in this segment. Bringing the 

topic of "good governance" to the discussion, this chapter will also examine the 

core elements required for establishing an effective local system of governance. 

Narrowing the focus further, the chapter moves on to reveal the fundamental 

elements to be considered in establishing a community-based constitution. 
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Chapter six discloses the story behind the evolution of the First Nation in 

which this study focused and the history of its political position. Going on to 

provide enlightenment of the rational for maintaining the philosophy of this 

position, the chapter gives voice to past and present leaders with the intention to 

bring further understanding to the rationale for their stand in upholding this 

position. Recognizing the political position of the First Nation in respect to its 

external relationships, the Declaration of Independence is presented. Chapter 

seven presents the fundamental philosophies of past times as told by the Elders of 

the First Nation. It also presents the Governing Principles that evolved from the 

words of the Elders and that were recognized in the establishment of the local 

constitution. Chapter eight offers enlightenment on the philosophies the 

researcher came to understand through her participation in traditional Anishinabe 

activities and observations of First Nations leaders in meetings at the national, 

provincial, regional and local levels. Chapter nine summarizes the overall 

findings of the research. Recommendations for further research mark the 

conclusion of the document and the closure of the study. 



Chapter Two 

The Pursuit of Traditional Knowledge 

"Traditional philosophy is crucially relevant to the contemporary indigenous 

situation." (Alfred, 1999, p. xiv) 
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A rebirth of nationhood is transpiring as First Nations advance the process of 

self-government across Canada. Redesigning the manners in which they operate, 

organize, and govern at the local level, First Nations are striving to honour the 

philosophies of their ancestors while moving forward to develop their own forms 

of local laws and regulations that will enable them to become a progressive 

community \Vithin the western context (Treaty Four Governance Institute, 2001). 

It is, indeed, a great challenge. 

In this chapter, I \vill endeavour to bring understanding to the philosophical 

sense of traditional kno\vledge; ho\vever, as it would be impossible to present all 

the different cultural beliefs or customs that the indigenous nations of this country 

practice; the chapter explores fundamental understandings indigenous people 

across the An1ericas recognized as unifying their nations. To give an appreciation 

of the world view of an indigenous group, the origins of Anishinabe philosophy are 

further explored. Grounded from this insight, the focus will change direction to 

the approaches that Aboriginal people recognize as legitimate for seeking 

traditional knowledge. 

Foundations of Traditional Indigenous Knowledge 

There is no simple answer or easy interpretation of'"indigenous knowledge." 

Nor should we seek such easy interpretations, for to seek a definition that places 
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parameters around the term indigenous knowledge is to breed the manifestation of 

western philosophy within the process of restoring the philosophies of what First 

Nations recognize as "traditional"; this is not the intent here. Appreciating the 

diversity that accompanies indigenous knowledge, Battiste (2000) identified three 

problems in defining indigenous knowledge: 

1. Indigenous knowledge does not "fit" into the western concept of "culture." 

2. Indigenous knowledge is diverse, spread throughout many people and many 

"layers." 

3. Indigenous knowledge is learned through personal cognitive maps that are 

created through practical, personal and contextual experiences. (p. 35) 

She goes on to say that, "from the indigenous vantage point, the process of 

understanding is more important than the process of classification" (p. 3 7). 

Nevertheless, it is also recognized that the indigenous peoples of North America 

do share a common foundation in the manner in which they view and interact with 

the world. Battiste & Henderson (2000) explain: 

Perhaps the closest one can get to describing unity in Indigenous knowledge 

is that knowledge is the expression of the vibrant relationships between 

people, their ecosystems, and the other living beings and spirits that share 

their lands. These multi-layered relationships are the basis for maintaining 

social, economic, and diplomatic relationships- through sharing- with 

other peoples. (p. 42) 

To gain an understanding of the "ties that bind" (Pettipas, 1994) indigenous 

knowledge, one must recognize the foundation upon which it is rooted. Although 

the various cultural and linguistic groups have different practices for teaching 
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indigenous knowledge, the philosophical beliefs that ground their systems are 

similar. Natural laws were recognized as supreme, and those that acted in 

disregard to these laws sought final judgment from the Creator. It is understood 

that the natural laws that the Creator has set forth are to be followed by all living 

things, forming the basis from which standards, codes of ethics, and relationships 

with others are developed (MFNERC, 2000; MFNERC, 2001 ). This fundamental 

feature of the First Nations worldview was and continues to be that all life is a 

manifestation of spiritual reality (Royal Commission on Aboriginal People 

[RCAP], 1996, Vol 1, p. 628). This belief is reflected in the words of George 

Courchene, an Elder from Manitoba: 

When the Creator made two people at the beginning of time, the Creator 

gave them the natural law of nature to follow. He gave them four directions. 

He gave them sweetgrass, the tree, the animal, and the rock. The sweetgrass 

represents kindness; the tree represents honesty; the animal represents 

sharing; and the rock is strength. (as cited in RCAP, 1996, Vol 1, p. 654) 

Traditional indigenous philosophy views the world in a holistic manner, 

where everything animate and inanimate is believed to be interconnected and 

interdependent (Battiste, 2000; Boldt, 1993; Cajete, 1994; Friesen, 1995). The 

central thought of the First Nations traditional worldview is that people were not 

created to control other forms of life but to co-exist in harmony and mutual respect 

with all Creation, therefore they must follow the laws of nature. This belief is 

reflected in the words of Albert Saddleman, 

Their [First Nations] philosophy is that all things are connected, that you 

cannot isolate one part of water, for instance, sport fishing. They don't see it 
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that way. When they talk about water, they talk about everything that is 

connected to water. It starts with the smallest living thing right on up to the 

largest. They talk about water as being a big chain in a big circle. We have 

to look after everything that is within that circle. If we destroy anything 

within that circle, we destroy ourselves. (as cited in RCAP, 1996, Vol4, p. 

139) 

It is remarkable that throughout the Americas the indigenous people share a 

similar mind-set that they are a people of the land, that there is a kinship between 

humans and all other creatures and elements of the universe (Johnson, 1976) and 

that man's activities must be respectful to other life as all life is connected and 

what happens to one will ultimately affect all others. Through spirituality the 

relationship man has with the natural order is revealed, a relationship of respect 

and co-existence, not one of domination or exploitation. This understanding is 

reflected in the words of the Elder Vernon Roote, Deputy Grand Chief, Union of 

Ontario Indians: "Sovereignty comes from the Creator. The Creator placed us in 

this land and gave us laws to live a good life and to live in peace and harmony 

with one another and with all creation" (RCAP, 1996, Vol 4, p. 131 ). 

Despite the diversity of the indigenous nations in North America, they share 

similar methods of governing, recognizing prevalence of the Creator's law and the 

responsibility of the people to maintain those laws, a philosophy that holds all life 

forces equally, where man is understood to be just one dimension in the web of 

relationships. Giving thanks to the forces of life that ensured their survival, 

indigenous people also honored the spirits of the metaphysical world for their 

quintessence in life. For the Plains tribes, the Sundance is sacred; the Midewin 
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society have their own forms of laws for the Anishinabe people; tribes throughout 

the west coast are known to conduct the Potlatch as their sacred ceremony; toward 

the east, the Mohawk people practiced the laws of the Long House. Battiste and 

Henderson (2000) identify shared foundations that can be found virtually in all 

indigenous philosophies, 

1. Knowledge of and belief in unseen powers in the ecosystems; 

2. Knowledge that all things in the ecosystem are dependent on each other; 

3. Knowledge that reality is structured according to most of the linguistic 

concepts by which Indigenous people describe it; 

4. Knowledge that personal relationships reinforce the bond between persons, 

communities and ecosystems; 

5. Knowledge that sacred traditions and persons who know these traditions are 

responsible for teaching "morals" and "ethics" to practitioners who are then 

given responsibility for this specialization knowledge and its dissemination; 

6. Knowledge that an extended kinship passes on teachings and social 

practices from generations to generation. (p. 42) 

Although the term "traditional" is most often associated with the ancient 

philosophies of indigenous world view this does not mean this way of knowing is 

stagnant. On the contrary, it is evolving, shifting and changing as each new 

generation embraces their understanding of the ancestral teachings. The manner 

in which each generation learns from their predecessors becomes a dynamic 

process, as people construct their own understandings to create new knowledge .. 

As new knowledge is continually added and adapted from within their 

conceptions, the belief systems are internalized and implemented into their 



extrinsic practices. Thus the process of learning becomes one of sui generis 

(Battiste & Henderson, 2000; Posey & Dutfield, 1996). 
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When First Nations people speak of returning to their traditions, the 

response of non-First Nations people is often skeptical because they may associate 

these with living in a teepee, hunting, foraging for food, and dressing in buckskin. 

Often these limited perceptions do not recognize the spiritual foundations that 

ground the indigenous traditional view of the world. Understanding that this life 

is but one dimension of the spiritual realities that exist, traditional indigenous 

philosophy teaches that we as human beings are evolved from a spirit, we live and 

move in spirit, and we return to the spirit world when we die (RCAP, 1996, Vol 1, 

p. 628). 

Spirituality in this sense recognizes that people carry an extinguishable life 

force and that, upon our death, we return to the Creator. However, spirituality is 

much more than that; it is a way of thinking, of realizing our bond with other life 

and of maintaining a healthy lifestyle. The traditions of indigenous peoples teach 

that through spiritual practice and belief, people will learn to respect their mind, 

their body, and their spirit as one, and in doing so, they will learn to build a 

personal relationship with the Creator and his creation. Through the spiritual 

teachings, people will learn that their activities must be respectful to other life as 

all life is connected and what happens to one will ultimately affect all others. 

Cajete (1994) refers to this mind set as striving to "always think the highest 

thoughts" (p. 46). Thinking the highest thought means thinking richly of self, 

community, and environment, as a reflective way of looking at the world. Cajete 

asserts that there are five ways of First Nations thought that can encourage a 
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person to become more aware of his/her role in life (p. 4 7). The first type begins 

with the extension and integration of connections with nature and other people in 

the community. This notion suggests a way of thinking that connects people to 

everything that is around them, from other individuals, the family, the community 

as a whole, and the land surrounding the community and the sky that connects 

their world to the universe. The second kind of thought occurs with reference to 

other people, plants, animals, natural elements, and phenomena; it involves 

reflecting upon ones relationship with others who share this world. The third 

manner has to do with reflective thinking, speaking and acting; it refers to the 

ability to think ideas through completely, to make wise decisions and to speak 

with a purpose that reflects respect, ethics, morals, and proper behaviour. The 

fourth way of thought can only come from maturity; it is the wisdom that evolves 

from experience and life-long learning. The final dimension of indigenous 

thought starts with wisdom and moves to the greater plane of understanding ones 

spiritual relationship with all in the universe. It is known as the centre place of 

thought that develops one's spirit, a place where respect and sacredness is refined, 

the place of the good life, where the highest thought comes alive. 

This way of thinking does not adhere to the "scientific" way of conceiving 

the world; rather, it seeks to understand the relationships within it (Friesen, 1995). 

First Nations people view the world in a holistic manner, where everything 

animate and inanimate is believed to be interconnected and interdependent (Boldt, 

1993; Cajete, 1994; Friesen, 1995). It may be difficult for some non-First Nations 

people to comprehend why Native people pay tribute to objects that in their 

opinion have no life, as the object does not breathe, eat, or move. Battiste an 
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Aboriginal scholar illustrates the First Nations understanding: "the objects around 

them with which they have an intimate relationship are animate and those things 

with which they don't have a relationship are inanimate. It has nothing to do with 

being dead or alive" (as cited in RCAP, Vall, 1996, p. 621). Irving Hallowell, an 

anthropologist, who studied Ojibwe people, reflects his experience with this 

concept: "I once asked an old [First Nations] man, 'Are all stones they see about 

them here alive?' He reflected a long while and then replied, 'No, but some are'." 

(as cited in RCAP, 1996, Vall, p. 621). First Nations people believe that they 

have a kinship with other creatures and elements of the universe (Johnson, 1976). 

Thorpe (1997) asserts spirituality can be accomplished through the daily 

practice of ceremony and prayer. The traditional ceremonies teach that people 

have a sacred relationship with the Creator and his creation, and for that a mutual 

respect is given to all things. This relationship is portrayed through cultural 

symbols, stories, and dances. Through these acts a relationship with the Creator 

develops and a connection is formed between the mystic and the physical worlds. 

Reflections of Philosophical Conception 

The First Nations' culture is rich in symbols that reflect a distinctive 

conception of the world. Cultural symbols are found throughout the ceremonies 

and dances of First Nations people. Rituals teach of the deep spiritual bond that 

man has with the environment. For the first peoples this is an inherited 

relationship they share with the land. First Nations traditional belief is bound 

spiritually with the earth, which is referred to as "mother." Through an integral 

relationship with the land each person is recognized as a child of this mother. 

Mother Earth or EshakimikWe (D' Arcy, 1995) is the primal constant. For the first 



peoples believe that without the Mother, there would be no life and no reason to 

live. D 'Arcy ( 1995) refers to the philosophical connections of Mother Earth, 
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So what is it about the Earth Mother that permeates Native philosophies? In 

a word: circularity. They are witness to the circularity of the seasons, of life 

and death and life again, to the cycles that drive their very existence. They 

go about their daily lives saying things like 'what comes around goes 

around'. This is the primordial worldview and it is the very essence of 

'"Indianess." (p. 1) 

The circle is probably the most recognized symbol found in the cultures of 

First Nations people. Ceremonial lodges are constructed in a circular shape, 

dances are performed in a circle, cultural paraphernalia such as drums and rattles 

are designed in a circle. The circle represents the reciprocal relationship of all life 

and coordinates with the movement of the natural world: the sun, the moon, day, 

night, seasons and weather, connecting nature, time, and man in a mutual 

relationship. 

The stories of creation depict the beginning of the first people's inherent 

right to be self-determining. It is these sacred stories, as many indigenous peoples 

would refer, that illustrate the deep philosophical relationships between the earth 

and the first peoples. They insist that their relationship with the earth is a spiritual 

one; a relationship that remains embedded in the ancient stories, songs, and 

ceremonial practices. First Nations people assert that these sacred rituals teach the 

laws given to them by Kitche Manitou. 

Some of the traditional rituals that teach the philosophies of the first peoples 

and that are still practiced today include the sweat lodge, vision quest, spiritual 
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naming ceremony, transitional ceremonies that recognize the growth from 

childhood to adulthood, feasting, and one's passing from the physical world to the 

spiritual (Johnson, 1976). In each ceremony there is a smoking of the sacred pipe. 

The pipe consists of a stone bowl, symbolizing the earth, a wooden stem, 

symbolizing all plant life, and a leather thong that symbolizes animals. The belief 

is that the pipe carries prayers through its smoke to the Creator. The prayers made 

with the pipe also recognize the four directions; the east for its dawn, its light, and 

its new beginnings; the west, the place of the setting sun acknowledges the 

transition of human life; the north for its coldness, its spirit of survival; and the 

south, a place of hope and aspiration. Johnson (1978) describes the importance of 

the pipe ceremony with other ceremonies: 

The sacred pipe is passed on to all those taking part in the ceremony. Each 

enacts the thanksgiving as each personally makes the petition. Only after 

everyone has partaken in the smoking and has instilled into his inner being 

the mood of peace, may other ceremonies commence and receive validation. 

(p. 23) 

Ceremonies, symbols, and stories were not meant merely to seek spirituality; 

they were also a means of governance (RCAP, 1996, Vol, 1). These rituals serve 

to focus, amplify, and reinforce teachings about nature but also to communicate 

culturally sanctioned rules of behaviour. Ceremonies are shaped around 

fundamental beliefs about the nature of the universe and the place human beings 

have in the natural order of the universe. Combined symbols and ceremonies 

reinforce values, deeply held philosophies, ethics, and individual governance of 

behaviour. They give meaning to individual existence; they give purpose to life. 
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They are the social structures that support individual behaviour and harmonious 

community life (Pettipas, 1994, p. 52). As well, the traditional practices teach the 

people of their obligation to the land, their inherent responsibility to protect life as 

granted by Kitche Manitou. 

Philosophies that Traditionally Governed the Anishinabe 

Although this study does not proclaim that it will bring all aspects of 

traditional Anishinabe philosophy to a full understanding, it will provide an 

appreciation of the foundations in which the Anishinabe believe and thus express 

their traditions. To connect with the Anishinabe traditional worldview, we must 

go back to the beginning of time, to the story of creation. Johnson (1995) recites 

this teaching: 

According to tradition, Kitchi-Manitou created the world, plants, birds, 

animals, fish and the other Manitou's in fulfillment of a vision. This world 

was flooded. But while the earth was under water and life was coming to an 

end, a new life was beginning in the skies. Geezhigo-Qua (Sky Woman) 

was espoused to a Manitou in the skies and she conceived. The surviving 

animals and birds observed the changes taking place in Sky Woman's 

condition as they clung to life on the surface of the flood waters. They set 

aside whatever concerns they might have had about their own fates and 

asked one of their fellow survivors, the giant turtle, to offer his back as a 

place of rest for sky woman, who they then invited to come down. Upon 

settling on the turtle's back, Sky Woman asked for a moiety of soil. Only 

the muskrat, the least of the animals was able to retrieve the soil from 

beneath the floodwaters, and Sky Woman took a handful of soil and etched 
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it around the rim of the turtles back. She then breathed of life, growth and 

abundance into the soil and infused into the soil and earth the attributes of 

womanhood and motherhood, that of giving life, nourishment, shelter, 

instruction and inspiration for the heart, mind and spirit. Only after she had 

done these things did Sky woman give birth to twins, whose descendents 

took the name of the Anishinabek. The island where the Anishinabe people 

were born continued to grow until it became a continent, the land of the 

Great Turtle. The new people born of Sky woman grew slowly in number 

from a single family to a village. While the fledgling nation was still only a 

village, weak and backward, five Manitou's from another world came to 

them by sea and showed them how to develop their human talent and labor 

to provide for five basic necessities of survival: life, guardianship, healing, 

leading and teaching. After these beings returned to their own spheres, the 

Anishinabe people organized their families and communities according to 

these divisions and adopted symbols, which they called totems, to 

commemorate the benefits they received. After the adoption of these five 

principles, which promoted progress, growth and order, the new nation grew 

and expanded north, east, south and west. (pp. xv- xvii) 

It has been said that the story of creation as told by the ancestors of the 

Anishinabe were recorded on birch bark scrolls and have been past down through 

the generations. Although known to exist, there has yet to be a public showing of 

the ancient birch bark scrolls that recite the ancestral Anishinabe understanding of 

creation. Dewdney (1975), an anthropologist who had the opportunity to examine 

such scrolls, describes his first experience: 
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From a tin trunk under his [John Redsky] bed he drew out a number of 

birch bark scrolls of various sizes. Might I see one? He opened two of them 

briefly, "That's the Creation", he said of the smaller one. The other one, 

larger even than the Grassy Narrows scroll, he unrolled sufficiently for me 

to recognize that it was some kind of chart, remarking only that it showed 

"God's messenger bring the Mide" message to the Ojibway from the 

Atlantic ocean. "That was the one", he added cryptically, "that brought 

everlasting life" to the people. I asked if I might photograph it, but the 

answer was the negative, and he pull the scrolls away. However, he 

accepted my interest. "Do you see that book?" Said Red sky, pointing to a 

well-worn English Bible on the windowsill, "Well there's that much and 

more in the Midewewin". (p. 3) 

The spiritual connection the Anishinabe hold with forces outside of the 

human realm is the one that teaches the fundamentals of existence. Although the 

Anishinabe shared in common other ceremonies such as the Sundance, the Sweat 

Lodge, and the Ghost Dance, it was only the Ojibway who held the right to 

practice the ways of the Midewewin, the Grand Medicine Society (Vecsey, 1983; 

Johnson, 1995; Johnson, 1982; Peers, 1994; Dewdney, 1975). Peers (1994) 

provides an insight to the purpose of the Midewewin: 

The Midewiwin has been described by its practitioners as a life-giving 

ceremony; it was performed to cure serious illness and its teachings helped 

the people to live properly so as to obtain success and health in life and to 

prepare for the afterlife. The Midewiwin ceremony included the retelling of 

Ojibwa history and origin stories, which contained lessons on the "right" 
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way to live. Men and women who were initiated into the Midewiwin 

regarded themselves as relatives even if they came from different clans, 

families and areas and because of this the Midewiwin reinforced social ties 

among these groups and spread a common body of traditions to people who 

were usually isolated from each other. (p. 24) 

The Midewewin society cannot be dismissed as mere acts of ceremony, as 

the philosophies of the tradition encompasses many levels of knowledge that one 

must earn before they are recognized as having the rite of passage. Based on the 

four stages of life: infancy, youth, adulthood and old age, the Midewewin 

candidate must pass four levels of knowledge before receiving accreditation 

(Johnson, 1976). Accomplishment for each level required the candidate to engage 

in sacred practices and learn teachings that would bring him/her to a "higher 

understanding" of life. The apprentice's life prepared him/her for the 

responsibilities of becoming a traditional teacher/healer. It was also believed that 

in doing so, the teachings of the Midewewin would prepare him/her for the after 

life. Vecsey (1983) provides further insight: 

Provided with a mythic worldview, the Ojibwas interpreted their world 

accordingly. The myths reflected the empirically observable environment 

and cultural structure adds credibility to the observation that the Ojibwa 

religious outlook was a "relatively coherent and self-contained system of 

beliefs" (Hallowell 1934:3 89) supported by the evidence of visions, 

common and uncommon occurrences and ceremonies. (p. 1 02) 

Anishinabe philosophy like other holy decrees holds the belief in sacred 

entities. Believing that the "manitous" held the power to interchange between the 
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supernatural world and earth, their guidance was often sought. Paying respect to 

these mystic forces that not only offered themselves as sustenance in the physical 

form but who were regarded as messengers sent to deliver the instructions of 

Kitche-Manitou, the Anishinabe regularly paid homage to these beings. Vecsey 

(1983) explains, 

Just as there were many Manito us, there were many types of relationships 

between them and humans. Ojibwas regarded some Manitou's with awe, 

some with affection and others with dread. Ojibwa relations with the 

Manitou covered a wide range of human experience, just as the Manito us 

influence covered the wide range of Ojibwa existence. The Manito us were 

the sources of Ojibwa existence; therefore, they reflected Ojibwa life. The 

primary concern of the Ojibwas was physical survival through hunting. 

Consequently, their religious concepts and relations expressed their hunting 

identity and concern for subsistence. Moreover, the Ojibwas conceived of 

the Manitou as the ultimate sources of daily food, of hunting success; it was 

the duty of the Manitou to keep the Ojibwas alive and healthy. (p. 72) 

Most today would dismiss the traditional beliefs that the Anishinabe held 

about these spiritual entities and the life force they carried in this world, referring 

to these spiritual understandings as nothing more than myth or legend, something 

that was simply thought up as a fable (D' Arcy, 1995). How then, does one 

explain the journals of George Nelson who describes his witness to Ojibway and 

Cree practices of "conjuring"? As a fur trade clerk serving a number of fur trade 

companies in the first quarter of the nineteenth century, George. Nelson left behind 
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a description of these "unusual" events that transpired. Here is one example, of the 

conjuring experiences about which George writes: 

Our Indians frequently conjured, i.e., prayed and sang and laid their all their 

most powerful nostrums, to kill bears, all to no purpose. How many appeals, 

what beating of drums, singing, smoking .... "Chubby" ... said he would try, 

saying. "I should succeed, I know because I have never yet failed." At dark, 

he began, praying and exposing all his nostrums, roots, herbs and dolls to 

pray, sing, beat his immense large drum and smoke. At sunrise he gave a 

cry to attract attention [to his visions]. "Old man," naming Le Commis 

[another Indian], "you will find a large bear after much trouble, in that 

windfall, on the opposite side of the creek. You young man," [he said] to 

Commis' son, "you will follow your father's track till you have passed the 

two small lakes - you will see a fir tree thrown down by the wind, beyond 

that is another wind fallen tree, by the root of which you will find a young 

one, his first year alone." This is so strange and so out of the way that I will 

ask no one to believe it. Those who believe the Gospel will still credit this 

less; yet I say it is true. (as cited in Brown & Brightman, 1990, p. 8) 

Anishinabe convictions bring together two worlds, the physical and the 

mystical or mysterious, a place where humans and spirits connect and where 

through faith and ritual, the relationship persists. This worldview is also reflected 

in the narratives of John Tanner who was captured in 1789 at the age of nine by 

the Shawnee, and who was then brought to the north to be sold and subsequently 

lived the rest of his life as an Ojibway. Throughout his journal writings, he 

describes the lifestyles of the Anishinabe people and on a deep understanding 
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and daily activities. This was one of his entries: 
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The night had been calm and the water, when they left the island was pretty 

smooth. They had proceeded about two hundred yards into the lake when 

the canoes all stopped together, and the chief, in a very loud voice addressed 

a prayer to the Great spirit, entreating him to give them a good look to cross 

the lake. "You" said he, "have made this lake and you have made them, 

your children; you can now cause that the water shall remain smooth while 

they pass in safety." In this manner, he continued praying for five or ten 

minutes; he then threw into the lake a small quantity of tobacco, in which 

each of the canoes followed his example. They then all started together and 

the old chief commenced his song, which was a religious one. (Tanner, 

1994,p.24) 

Although the Anishinabe believe that various life forces have influence over 

the life of humans, the "clan system" originated from the beliefs in animal spirits. 

Stories that teach the origin of the clan systems refer back to the beginnings of 

time when the Anishinabe were coming to be. The stories tell of a time when 

there was a second flood in the world, a time when the original people had 

perished and again spiritual beings and natural animals aided the rebirth of the 

Anishinabe people. Only this time, the humans held the ability to dream. The 

story goes on to tell of the life the spirits, the animals, and the nevv people shared: 

For all their needs the spirit woman and her children depended upon the care 

and goodwill of the animals. The bears, wolves, foxes, deer and beaver 

brought food and drink; the squirrels, weasels, racoons, and cats offered toys 
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and games; the robins, sparrows, chickadees, and loons sang songs and 

danced in the air; the butterflies, bees and dragon flies made the children 

smile. All the animal beings served in some tangible way. (Johnson, 1976, 

p. 16) 

After the spirit woman eventually returns to the mystic world, it is said the 

people and the animals continued to live in harmony. However a sickness over 

came the people and killed many. One boy in particular, it is told, went to the four 

directions of the spirit world after he died. Johnson (1976) retells the story: 

One of the victims of this plague was a young boy, Odaemin. After a short 

illness he died, leaving his father, mother, brothers and sisters. At death his 

soul spirit travelled westward for four days along the Path of Souls before 

coming to a fig enshrouded ridge. At the entrance to the land of Souls the 

boy interceded for life for his people. Restored to life, he related the 

conditions for admittance into the Land of Souls and delivered the promise 

made by Kitche-Manitou that an intermediatary who would teach the 

Anishinabek what was essential for their existence and well-being would be 

sent. (p. 1 7) 

It was this boy that would bring the Midewewin ceremony to the 

Anishinabe, giving the people a sense of spiritual strength to be balanced with the 

physical world. It is also taught that the Creator recognized the need for 

organization among the people and so it is he that brought the Clan System to the 

people. Benton-Benai ( 1981) speaks about this, 

The Creator remembered how the earth's people had suffered in the past. 

He decided that the Earth's second people needed a system- framework of 
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government to give them strength and order. To do this he gave them the 

"0-do-i-daym-i-m". Each of the clans had a function to serve the people. 

(p. 74) 

The word "dodaem" which is known as referring to "clan" means, "that 

from which I draw my purpose, meaning and being" (Johnson, 1976, p. 61). Clans 

were identified through the spirit helper of an animal. Each clan had a purpose 

and a role upon which the Anishinabe society formulated its methods of 

organization. The understanding of their role was taught them upon birth and their 

responsibility to uphold their duties was always an expectation. Johnson (1976, p. 

60) identified the five major responsibilities and the clans that were charged with 

the responsibility for upholding them as follows: 

1. Leadership 
• Chejauk (Crane) 
• Wawa (Goose) 
• Mong (Loon) 
• Kaikaik (Hawk) 
• Peepeegizaence (Sparrow Hawk) 
• Migizi (White headed eagle) 
• Kineu (Black headed eagle) 
• Makataezheeb (Brant) 
• Kayaushk (Seagull) 

2. Defence 
• Noka (Bear) 
• Myeengun (Wolf) 
• Pizheu (Lynx) 

3. Sustenance 
• Waubizhaezh (Marten) 
• Amik (Beaver) 
• Moozo (Moose) 
• Addik (Caribou) 
• Wawashkaesh (Deer) 
• Wuzhushk (Muskrat) 

4. Learning 
• Mizi (Catfish) 
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• Kinozhae (Pike) 
• Numaebin (Sucker) 
• Addikmeg (Whitefish) 

5. Medicine 
• Makinanuk (Turtle) 
• Negik (Otter) 
• Medawaewae (Rattlesnake) 
• Muzundumo (Blake snake) 
• Mukukee (Frog) 
• Nebaunaube( quae) (Mermaid) 

From the five basic dodaems emerged a structure that would outline the very 

fabric of Anishinabe life. No reading has been found that identifies the total 

number of clans that exist; however, Johnson (1976) states there could be as many 

as 15 to 20 or more. The functions of the clans were to uphold individual 

behaviour for the purpose of the collective. As their public duty, clan members 

committed themselves to the well-being of the clan and to nationhood of the 

Anishinabe. Those belonging to the same clan were regarded as brother or sister 

and it was forbidden for two members of the same clan to marry. Written in 1852, 

William Warren, the son of an Ojibway woman and a white man, collected first 

hand descriptions about the clans systems. Warren provides this insight: 

Each grand family is known by a badge or symbol, taken from nature being 

generally a quadruped, bird, fish, or reptile. The badge or dodaim (totem, as 

it has been most commonly written) descends invariably in the male line; 

marriage is strictly forbidden between individuals of the same symbol. This 

is one of the greatest sins that can be committed in the Ojibway code of 

moral laws, and tradition says that in former times was punishable with 

death. (as cited in Minnesota Historical Society, 1994, p. 42) 
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Bishop (1974) outlined the lineage lines of the Ojibway clan system in some 

detail based on a census that was taken at the Osanburgh Trading Post, Ontario, in 

the year 1857-1858. The names appearing to identify each tribe were that of a 

clan animal. Bishop stated, 

It appears that marriage partners were generally always sought in other co

residential units, or in units attached to other posts. Thus, contiguous groups 

and not so contiguous ones were likely united in the huge web of kinship 

through northwestern Ontario during the nineteenth century. (p. 172) 

Further evidence of the clan system can be witnessed through the signing of 

the treaties in which case many of those who were signatories signed in their clan 

name (Tootinaowaziibeeng Treaty Reserve [TTR] Lands & Membership 

Department, 2000). Primarily hunters, the nomadic tribes organized their tribes 

into family groups. In each tribe, there were at least two clans. Rousseau River 

First Nation, (no year cited) explains: 

In the traditional societal framework, since a clan member could not marry 

within his/her own clan, in each family there were at least two clans 

represented. With this same requirement, when children married they would 

introduce other clans into the "extended family". People, held together by 

close family ties, then, promoted the cooperative and integrative working of 

the clan systems as a number of clans spoke for the composition of the 

extended family make-up. In this same sense, the governing body by its 

very nature and inner dynamics could do no other than function in a 

democratic, integrated and interdependent fashion. Traditional society then 

where family and community lived within the clan system and which was 



governed by the systems of clans was a strong, unified, ordered and 

democratic society. (p. 8) 
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The tribes knew the areas in which they would hunt and settle in different 

times of the year, gathering together at various times of the year to participate in 

ceremonies that honoured the relationship they maintained with the spiritual 

world. The clan system was built upon spiritual connections between the 

supernatural and animal world and brought with it standards that would outline the 

expectations of the individual and of the collective. D' Arcy (1998) proclaims, 

"Clan allows a person to find his or her place in the Circle of Life" (p. 3). 

One of the primary teachings of the Anishinabe is that they are responsible 

for the manner in which they relate not only with each other but with all other 

forms of life whether that be natural or not. Ultimately their relationship with both 

of these dimensions depended on the way they choose to interact with them, the 

underlying foundation being to respect the forces of life as equal or even greater 

than mans'. In living life with such regard, it is believed that man learns, from the 

spiritual side, life lessons that can guide them to a "good life" or "Bimaadiziwin" 

on earth. D' Arcy (1998) refers to this as, "what it means to be a good person; life 

is lived based on practical reflection" (p. 6). 

It is told through the teachings of their ancestors that seven gifts were given 

to the Anishinabe to instruct them how to live the "good life": 

1. To cherish knowledge is to know wisdom. 

2. To know love is to know peace. 

3. To honour all of the Creation is to have respect. 

4. Bravery is to face the foe with integrity. 



5. Honesty in facing a situation is to be brave. 

6. Humility is to know you as a sacred part of Creation. 

7. Truth is to know all of these things. (Benton-Benai, 1981, p. 64) 

It is also taught that for each of these instructions of good, there is an 
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opposite and that it is the person's responsibility to decide upon which to choose. 

"Norms" were established based on the spiritual belief in the "other world' and 

reflected in daily routine; it was a relationship that did not define human existence 

in terms of having boundaries with that of the paranormal. Truly then, it was a 

way of knowing that connects the fundamental philosophies of spirituality with 

those of everyday life, acting to bridge the divine with that of the practical. 

Legitimizing Research Methods that Seeks Traditional Knowledge 

"We are story-telling people." (Cajete, 1998) 

If one has to pinpoint the methodology for conducting research that seeks 

traditional knowledge, it must be held with the fundamentals of the qualitative 

paradigm. Perhaps under the guise of ethnography, anthropology, or critical 

societal research, it is difficult to "name" the research methodology to any precise 

frame of study. Nevertheless, in building a bridge of understanding with non

indigenous people, Aboriginal people are compelled to define their methods of 

research that compliment the transmission of traditional knowledge; terms such as 

"oral history" are used to record their stories, "collaborative research" to employ 

their communities as equal partners in the process of research, "participant action 

research" to include themselves in the movement of research, and so on and so on; 



all in the anticipation that their approaches will be appreciated in what it is that 

constitutes research within the realm of"academic knowledge." 
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In fact there has been very little written on the subject of traditional 

knowledge research methods unless one identifies "cross-cultural" methods to be 

of the same category. So why is this lacking happening? Considering it has only 

been within the last four decades that First Nations people were recognized as 

citizens of this country, their participation at the academic level is only now 

beginning to emerge. Perhaps the foremost reason is that it has only been within 

the last few years that Aboriginal peoples (especially in Canada) have engaged in 

reclaiming their own ways of knowing and thus their own ways of conducting 

research. Duran and Duran (2000) tell of their experience with research: 

Early on, we began to realize that much of the study of cross-cultural issues 

and the relevant literature primarily comprised an exercise that had to be 

validated by the rules of the academy, thus making it a neocolonial 

experience. It did not take a revelation to discover that the people who make 

up the rules of the academy were predominately white men. It follows that 

knowledge from a cross-cultural perspective must become a caricature of the 

culture in order for it to be validated as science or knowledge. (p. 86) 

Even though, it will take some time yet for those who currently "hold the 

reigns" of the higher institutions to recognize that Aboriginal people have methods 

of research that cannot necessarily "fit" under one paradigm or that are validated 

in manners that have been constructed from their perception of legitimacy. These 

forms of research should not be dismissed. Duran & Duran (2000) go further: 
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The legitimization of Native American thought in the Western world has not 

yet occurred, and it may not occur for some time. This does not mean that 

the situation is hopeless in the Native American community. This 

community can help itself by legitimizing its own knowledge and thus 

allowing for healing to emerge from within the community. If the predators 

prefer to live in denial, then that is an issue with which they will have to deal 

currently and historically. (p. 99) 

Legitimacy within the Aboriginal world comes from the people who live 

there, those who are involved in the study. To conduct research in any other way 

is not only disrespectful to those who have shared the knowledge, but goes against 

the traditional philosophies that are being sought in the first place. Indigenous 

researchers who have a basic knowledge of these things will know immediately of 

what I speak. For those who are ignorant of indigenous recognition of validity in 

research the obvious question that is asked, "How can knowledge be accurately 

represented when it has been transferred from person to the next over long periods 

of time?'' Perhaps the difference lies in the differences between western 

worldviews and traditional Aboriginal philosophies. Cruikshank (1998) explains: 

Knowledge in hunting societies is encoded at critical points in a belief 

system, sustained over centuries, that conceptualizes animals and humans as 

sharing a common world and their connections as mutually sustaining. 

When it becomes incorporated into Western framework, it is reconstituted to 

formalize relationships between people and becomes embedded in hierarchy 

and inequality. (p. 70) 
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Kirby and McKenna (1989) say, "Research is like embarking on a voyage of 

discovery. As the voyage takes place the researcher maps or charts the process of 

exploration" (p. 43). A voyage can act as the vehicle to reclaim inherent forms of 

understanding. In this sense then, it is the right of the researcher to engage in 

research in the ways that are most conducive with learning the knowledge that 

they seek, trusting that their ways are the right ways for them and that legitimacy 

comes from their people. Henderson (2000) tells them: 

In contemplating their implicate order, Aboriginal thinkers place faith in 

experiencing parts of the vast world, in reflecting on the inner space of 

vision and in performing rituals and ceremonies for renewing the world's 

beauty. This form of contemplation is a way of showing respect for the 

vastness of the unknown. It is often called the state of intelligence. Thus, 

for example, the Mikmaq talk about "order" through the sound " ta' n 

tela'sik koqoey" or "tela'skl wisqamoe'l." The root verb of both sounds is 

"tela'sikl," which translates as "the process that is meant to be." (p. 268) 

Increasingly, as First Nations gain the capacity to take control over the 

research that is conducted in their lives and in their communities, they are in 

essence reclaiming their right to self-determination. Henderson (2000) goes 

further to add, 

The crisis of their times has created postcolonial thinkers and societies that 

struggle to free themselves from the Euro-centric colonial context. While 

they still have to use the techniques of colonial thought, they must also have 

the courage to rise above them and follow traditional devices. (p. 250) 

The \Visdom of Chief Sitting Bull guides them: 
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Take the best of the white man's road, pick it up and take it with you. That 

which is bad leave it alone, cast it aside. Take the best of the Indian ways

always keep them. They have been proven for thousands of years. Do not 

let them die. (Friesen, 1998, p. 59) 

Who are the Keepers of Traditional Knowledge? 

Those who are regarded as "knowledge-keepers" are recognized by 

Aboriginal people as a powerful source of strength and wisdom who have chosen 

to follow Bimaadiziwin. Another term commonly used to identify a knowledge

keeper is "Elder." Even though the well-known understanding of Elder often 

refers to an "older person" they should not associate this definition with those 

have surpassed a certain age but with those who are knowledgeable of traditional 

indigenous practices (Wilson, 1996; Aboriginal Council of Winnipeg, 2000; 

MFNERC 2000; MFNERC 2001). For it is believed by many indigenous people 

that the knowledge they keep is sacred because Kitche Manitou granted it. Meili 

( 1991) speaks of the "common thread" that runs through the knowledge of Elders, 

A belief that there is a benevolent force higher than themselves, that all 

things are alive and related and that there is, indeed, life after death. The 

elders know behaviour on this earth dictates what spiritual life will be like in 

the next world. And, finally, they know the ceremonies and the spirit songs 

or prayers- they hold the keys to their culture. (pp. xii) 

Vera Wabegijic a youth representative for the National Association of Friendship 

Centres representative reflects her feelings of Elders: 

When I hear elders talking about their culture and traditions, it moves me. 

Their words strengthen me and inspire me. The teachings that they have 
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passed on to me help me along the path I have chosen. It helps focus my 

mind and encourages me to do my best everyday. (as cited in RCAP, 1996, 

Vol4,p.155) 

Indigenous traditional societies have their own forms of distinguishing 

knowledge-keepers and the responsibilities they carry in fulfilling their calling 

(Wilson, 1996; Aboriginal Council of Winnipeg, 2000; MFNERC, 2000; 

MFNERC 2001 ). Elder Vern Harper provides this advice, 

The communities will define whom they have as community Elders. But in 

the true sense of Elders, they are people who are spiritual leaders, who have 

dedicated their lives and continue until they go to the Spirit World ... they 

live the culture, they know the culture, and they have been trained in it. 

These are the true Elders. They have some Elders you might never see, ever 

hear of. They stay in the bush, they stay in their communities, but they are 

Elders. They are spiritual Elders and they live that way of life. (as cited in 

RCAP, Vol4, 1996, p. 110) 

Most often, sacred practitioners are recognized as those who have dedicated 

their lives to the spiritual beliefs and practices of their ancestors. Kulchyski, 

McCaskill and Newhouse, (1999) assert: 

Few Elders call themselves Elders, and there is no institutional process that 

recognizes or validates them as such. The Aboriginal community to which 

an individual belongs is likely the only genius source of recognition of that 

individual's status as an Elder. (pp. xix) 

Most indigenous words for "Elder" have meanings that are associated to 

leadership, knowledge and wisdom. For example, in Inuit communities, the 
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elderly are called inutuqak, and those who are referred to as Elders, are known as 

angijukqauqatigiit meaning "a union of leaders" (RCAP, 1996, Vol 4, p. 11 0). The 

Anishinabe word for Elder is Kitcheanishianbe, meaning "great people." 

In traditional times, Elders were considered to be the wisest among the tribe, 

for they had walked life's journey and knew the consequences for certain actions. 

RCAP (1996, Vol4) states, 

Traditionally, those who reached old age were the counsellors, guides and 

resources for the ones still finding their way along life's path. Elders were 

the ones who had already walked a great distance on this path and were 

qualified to advise based on their knowledge of life, tradition and 

experience. (p. 1 09) 

It was the role of the Elders to provide direction and advise the young leaders of 

the consequences they could face for certain decisions. When an Elder provided 

advice it was highly respected and it was only in rare occasions that their 

instructions were not taken. As well, it was the Elders who provided direction on 

the protection and preservation of ancestral knowledge. For it was the Elders who 

kept the knowledge, nurtured it, and protected it, in good times and bad. As a 

result of their lead to keep their indigenous knowledge alive within the modem 

world, it continues to be practiced to this day. Elders then, should without a doubt 

be considered leaders within their own right. 

The privilege of being recognized as an Elder is not granted easily and those 

who are awarded with the honour have in most cases been raised and immersed in 

traditional knowledge from an early age and are expected to carry on these 

teachings throughout their life. The knowledge acquired in their learning journey 



is not known by all, as the procedure required to perform sacred rituals is taught 

intrinsically to those who have been "chosen" for this duty (Beck, Walter, & 

Francisco, 1997). Truly then, the honour of distinction involves a life-long 

process. 
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It should also be recognized that through the life process, those that guide 

the learning journey are, in essence, protecting the knowledge. By handpicking 

the select few that are chosen to learn the ancient ways under the tutelage of 

recognized spiritual leaders, exploitation is rarely a concern. Apprentices are 

taught to follow the laws that have governed and sustained the first people's life 

since time immemorial. Through these teachings the apprentice learns to become 

self-regulating in appreciation and respect to the teachings that were given to 

him/her. Thus, the undertaking of misrepresenting oneself and ones' heritage 

would not only be an insult to those who have guided the "chosen," but more 

significantly would be viewed as the ultimate disrespect to the society as a whole. 

Matthew King, a recognized Oglala Sioux stated, 

Many things are forbidden in our religion. The forbidden things are acts of 

disrespect, things that unbalance power. These things must be learned and 

the learning is very difficult. This is why there are very few real 'medicine 

men' among us; only a few are chosen. For someone who has not learned 

how our balance is maintained, to pretend to be a medicine man is very, very 

dangerous. It is a big disrespect to the powers and can cause great harm to 

whoever is doing it, to those he claims to be teaching, to nature, to 

everything. It is very bad. (as cited in Churchill, 1985, p. 220) 
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Nevertheless, it must also be recognized that the potential for capitalizing on 

indigenous knowledge has risen in more recent times, and as such, the first 

peoples must face the reality of "plastic medicine men" (Churchill, 1985). 

Impostors of traditional philosophy, these "practitioners" tender their teachings at 

a price, offering to quench the thirst for the "exotic," the "romantic," by providing 

a "service" for those willing to pay for it. Vine Deloria Jr concludes: 

White people in this country are so alienated from their own lives and so 

hungry for some sort of real life that they'll grasp at any straw to save 

themselves. But high tech society has given them a taste for the 'quick fix'. 

They want their spirituality pre-packaged in such a way as to provide instant 

insight, the more sensational and preposterous, the better. They'll pay big 

bucks to anybody dishonest enough to offer them spiritual salvation after 

reading the right book or sitting still for the right fifteen-minute session. 

And of course, this opens them up to every kind of mercenary hustler 

imaginable. It's pathetic really. (as cited in Churchill, 1985, p. 216) 

In response to the concern of "plastic medicine men" a council of distinguished 

knowledge keepers who come from across North America gave this advice: 

The medicine people are chosen by the medicine and long instruction and 

discipline is necessary before ceremonies and healing can be done. These · 

procedures are always in the Native tongue; there are no exceptions and 

profit is not the motivation. There are many Nations with many and varied 

procedures specifically for the welfare of their people. These processes and 

ceremonies are of the most Scared Nature. The Council finds the open 

display of these ceremonies contrary to these sacred instructions .... 
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Therefore, be warned that these individuals are moving about playing upon 

the spiritual needs and ignorance of our non-Indian brothers and sisters. The 

value of these instructions and ceremonies are questionable maybe 

meaningless and hurtful to the individual carrying false messages. There are 

questions that should be asked of these individuals, 

• 

• 

• 

• 

What nation does the person represent? 

What is their Clan and society? 

Who instructed them and where did they learn? 

What is their home address? (as cited in Churchill, 1985, p. 224) 

Another challenge facing the movement toward reclaiming traditional 

knowledge is the loss of the "knowledge keepers." It is a sad fact that as the 

Elders of the Aboriginal communities move on in their spiritual journey, much 

knowledge leaves with them. One example of this crisis of loss in First Nations is 

reflected in.an interview Dianne Meili (1991) had with an Alberta Elder, James 

Granjambe: 

James mentions Wesakychak stories aren't told too often around Fort 

MacKay these days, and the traditional way of making Tea Dances and 

ceremonial feasts stopped about twenty years ago after the death of his 

grandfather on his mother's side. Since then, James tried to make a 

traditional dance but it turned into a fiddle jamboree. He mourns the 

knowledge and tradition that died with his elders and doesn't know many 

people living today who have the spiritual strength they had. (p. 232) 

Then again, including the teachings of Elders within the developmental 

process cannot be rushed either and must be paced at a comfort level that suits 



those who wish to participate. This of course can only be developed within the 

community in which they live and practice these valuable teachings. Ultimately 

then, ownership of the process of research is returned to the "people." 

Working with Knowledge-Keepers 
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For First Nations people, the production of distinct knowledge lies within 

the realms of their traditional philosophies. Carspecken & Apple (1992) state, 

"Rather than seeing cultural phenomena as isolated entities, they must situate 

themselves back into the social relations that give them meaning" (p. 508). 

Acknowledging traditional knowledge as their "orienting theory" (Carspecken & 

Apple, 1992) they gain the motivation to bring this knowledge into the 

contemporary context of research. From this understanding then, it becomes clear 

that the research methods used to gather the knowledge to create a local level 

constitution, must be compatible with the orienting theory upon which the 

governance system is striving to establish. 

First Nations recognize that the traditional knowledge is a prerequisite for 

reclaiming their inherent rights. Furthermore, the essential aspects of traditional 

knowledge can only be found at the grassroots level. By looking carefully within 

their communities, they will find a wealth of knowledge. They will bring their 

own understanding to a deeper level of comprehending what it is that makes them 

different, unique, and indigenous. "Like our ancestors, we regard the right to be 

different, not as an obstacle, but as a foundation for our coexistence as distinct 

peoples" (Anthony Mecredi, as cited in Friesen, 1998, p. 62). Methods that are 

considered appropriate for collecting traditional knowledge include offering ah-
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say-rna, becoming comfortable, listening to their stories, and participating in their 

ceremonies. Each of these methods will be discussed: 

Offering Ah-Say-Ma 

Ah-say-ma (Anishinabe for tobacco) holds deep spiritual meaning for those 

who understand the indigenous traditional ways. Traditionalists make offerings of 

tobacco on a daily basis along with their prayers, either by burning it in their pipes 

or by placing a small portion on the earth as an offering of thankfulness to the 

Creator. Keeping with the spirit of this meaning, an offering of ah-say-ma to 

knowledge-keepers symbolizes respect for their knowledge and thankfulness for 

their guidance. Elder Liza Mosher states, 

To approach an Elder the Tobacco offering always comes first. An Elder is 

not going to tell you anything until you offer that Tobacco and you pray with 

that Tobacco first, you don't just go ahead and buy it. You can feel that 

Tobacco when you're holding it when a person comes and gives it to you, 

you can feel it if there's no heartbeat in that Tobacco, then that person did 

not say their prayers for that Tobacco, on what they wanted it for. Because 

they see it done, they don't understand so they just know you're supposed to 

give tobacco to an Elder but they don't know the meaning of it. (as cited in 

Kulchyski, McCaskill & Newhouse, 1999, p. 148) 

Ah-say-ma is regarded as very sacred and it is utilized in the meditation of 

prayer and spiritual offerings. The Anishinabe believe that all plants and animals 

have a purpose for their existence on Eshakimikwe; however, tobacco is 

recognized as one of the primary herbs that transmit prayers directly to the Kitche 

Manitou. Ah-say-ma as a natural child of Eshakimiikwe is recognized as a gift of 



the spirit that is burnt in the traditional pipe ceremony. Johnson (1976) explains 

the spiritual understanding for offering tobacco, 
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Tobacco is a natural child of Mother Earth and Father Sun, the natural 

victim to be offered in sacrifice in the smoking of the Pipe of Peace. It was 

central to the ceremony. The leaf comes to an end; and commingled with the 

breath of life is borne skyward to Kitche Manitou. What is given by the 

giver is returned as a symbol of gratitude by the recipient. Through 

immolation, tobacco a tangible, sensible, substance represented the union 

between man and his God; and prefigured man's own final destiny. (p. 43) 

Benton-Benai (1981) informs us that, "The smoke from Tobacco will carry your 

thought into the Spirit World. Its smoke will be your visible thoughts. You must 

use Tobacco when you want to speak with your Grandfather, the Creator" (p. 24). 

If the knowledge-keeper accepts the offer of tobacco, she/he has also agreed 

to provide the guidance that was asked. They, in tum, will offer the tobacco to 

Kitche Manitou on behalf of the guidance that was originally asked for. The 

Manitoba First Nations Education Resource Centre (MFNERC) informs us of this 

protocol, 

Elders who follow the life ways of First Nations generally expect tobacco to 

be offered for information or another request that requires guidance from the 

spiritual. Therefore, protocol in gatherings is very important considering the 

diversity of belief systems in First Nations. One way of addressing this 

issue is to allow Elders to take tobacco from an offered bowl or a pouch of 

tobacco. In this way the person accepts or declines the tobacco and 



everyone is comfortable and the understanding is known. (as cited in 

Merrick, 2000, p. 6) 

Becoming Comfortable 
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Most knowledge-keepers want to assist in passing on the knowledge they 

carry to those who are interested in learning it; however, the approach is much 

different than the Euro-centric forms of learning. In talking with Elders, it is very 

important that they are comfortable and that they understand what it is that is 

being asked ofthem (Aboriginal Council of Winnipeg, 2000; Wilson, 1996; 

MFNERC, 2000; MFNERC, 2001). Anyone who has had previous engagements 

with Elders will be aware that not all of them are comfortable with being 

interviewed on a formal basis: meeting at a neutral location, like an office, with 

prescribed questions. As well, going to an Elder's house with a list of questions to 

be answered that day would be considered presumptuous and could influence the 

Elder to decline the invitation. Instead, the Elder must first become comfortable 

with you; this can only happen by visiting them, talking about their environment 

(e.g., the reserve), and relaying information about your family, etc. A certain 

amount of trust is needed before the Elder will feel comfortable enough to 

participate in an interview. Perhaps this is why it is easier for a First Nations 

person to conduct a research study of this nature in their home community. 

Reflecting on her own research, Flora Beardy related, 

Prior to each interview I visited the elders at home in their respective 

communities. I introduced myself and related how I had lived at York 

Factory when I was a child. Their eyes lit up in recognition when I 

mentioned my parents' names. After spending some time getting 



reacquainted, I explained the project to them and asked them how they felt 

about making available to other people, on tape and print, the experiences 

and memories of their lives at York Factory. (as cited in Beardy & Coutts, 

1996, pp. xi) 
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Once the trust of the knowledge-keepers has been gained and they are comfortable 

with the research project and their role in it, only then should they be asked to 

become further involved. 

Listening to Their Stories 

Oral tradition has been an intricate part of the way indigenous people teach 

and learn. Since the beginning of time stories of life experiences, struggles, and 

visions for the future have been passed down through the generations. These 

stories have been termed as "life-histories," "personal accounts," and more 

recently "oral histories." Cajete (1998) states, "we [as Indigenous people] have 

evolved around stories, they translate our cultural realities and reflect our 

evocation to life." He goes on to say that the voice of indigenous people has been 

oppressed and that they must find their voice to reclaim the art of teaching through 

oral tradition. Hart (1995) defines oral tradition as: 

An oral tradition is the passing of knowledge from one generation to the 

next orally by speaking. Until recently, all of the Aboriginal peoples who 

lived in the area that is now the Northwest Territories, lived by knowledge 

that was passed to them through their oral tradition. The skills for survival 

such as hunting, building houses, making clothing, tools, medicine and 

religious practices were taught by telling and showing one another how to do 



these things. Singing, story telling and plays are also ways of passing 

knowledge through oral tradition. (p. 1) 
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Tierney (1993) proclaims the oppressed must break their silence by seeking 

ways that will achieve "voice" for those who have been voiceless. The narrative 

method gives opportunity to those who are silent to speak, to tell of their lives and 

to teach others from their stories. McAdams (1988) states, "stories bring together 

diverse elements of their life into an integrated whole, organizing multiple and 

conflicting facets within a narrative framework which connects past, present, and 

an anticipated future" (pp. ix). Lerner, Harriet and Goldhor (1993) claim, 

however, that "there is no such thing as a 'true story' that unfolds separate from 

the influence of family and culture - free from the particular social, political and 

economic factors of the time" (p. 82). Stories are recollections of the past that 

disclose the author's values, emotions, choices in life, and reasons for those 

choices. 

The narratives of knowledge-keepers, words of advice and tales of "long

ago" should be recognized as a source of knowledge not only for First Nations 

people but also as knowledge that would reach out to unfamiliar audiences 

(Tierney & Lincoln, 1997). When working with knowledge-keepers, the primary 

focus should not be on writing down every thing they say, but on the meaning they 

associate with their stories. In listening to their words with patience and respect, 

the meanings associated with their traditional philosophies will emerge, guiding 

the research to the level of understanding at which it hopes to arrive. Cruikshank 

(1998) relays her own experience in this regard, 
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I came to view both projects as flawed by my attempts to impose a 

conventional academic framework that might evaluate such accounts as 

historical or scientific data. These women kept redirecting their work away 

from secular history and toward stories about how the world began and was 

transformed to be suitable for human beings. The more I persisted with my 

original agenda, the more insistent each was about the direction their work 

should take. "Not now", Mrs. Ned and others would reply to my questions. 

"Write down this story about that man who stayed with the caribou." Or 

"Listen to this story about the boy who stayed with the fish." Each woman 

explained that such stories were important to record as part of her personal 

history. If I expected to learn anything, they implied, I needed to become 

familiar with pivotal narratives "everyone knows" about relationships 

among beings that share responsibility for maintaining social order. 

Although my initial concern was that they were narrowing their focus by 

insisting on the primacy of traditional stories, it became clear as they 

continued working together that they were actually enlarging their project. 

Gradually I learned how narratives about complex relationships between 

animals and humans, between young women and stars, between young men 

and animals could frame not just larger cosmological issues but also the 

social practices of women engaged with a rapidly globalizing world. Stories 

connect people in such a world, and they unify interrupted memories that are 

part of any complex life. Rooted in ancient traditions, they can be used in 

strikingly modem ways. (p. 46) 
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As reflected in this experience, researchers should not assume their approach is the 

ultimate one. Especially in working with knowledge-keepers, the act of respect is 

to let them guide you, for them to tell you the stories, not the other way around. 

This does not mean that the researcher cannot ask questions; however, the manner 

in which these questions are asked is key to receiving the answers that are sought. 

Those who have previously listened to Elders will be aware that the answers 

they seek do not come instantly, that it takes time for the "enlightenment" to 

come. Referring to it metaphorically, it is similar to rising sun; slowly the 

knowledge is brought forward illuminating the vast openness of comprehension. 

With each new story the level of understanding becomes clearer, brighter until at 

last the conception of what is being taught shares its wholeness. Indeed, listening 

to the knowledge-keepers, one must recognize that the understanding that 

accompanies their teachings does not necessarily come quickly and patience in 

itself is a teaching. 

Participating in Their Ceremonies 

Elder Nancy Potts, of Alexis Stoney Nation states, 

Why do we have ceremonies? To me, we do it for learning and taking pride 

in ourselves for what we were taught. Like my grandfather taught us, we 

just give the best we have in our offerings, the best of whatever we have in 

our homes, like bannock, meat, and raisin soup. We all pray to one God, 

and we do our offering to Him the best we can. I believe in it. (as cited in 

Friesen, 1998, p. 12) 

How can one learn and appreciate traditional philosophy, if one does not 

engage in its practice? It does not seem likely that the transmission of knowledge 
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will result if an intricate component of the learning process is missing. Attending 

traditional ceremonies is not as simple as "dropping in" and staying for an hour or 

two. It entails the active engagement into the activities of the customary practice. 

Whatever that involves, perhaps it will be caring for sacred bundles, cutting wood 

for the lodge, cleaning cedar for the earth ground of the ceremonial lodge, cooking 

soup for the feasts, caring for small children. It does not matter about the 

sacredness or the trivialness of the activity, as with it comes a learning process, a 

teaching that can only transpire by actively participating. 

Taking the Research to the Community 

As diverse as the indigenous peoples of this country, so too is the meaning 

of what they now term as "traditional knowledge." For some it may mean living 

off the land, hunting and gathering activities; for others it may signify spiritual 

connections and ceremonies, while others may refer to it as stories of the old and 

those who have completed the circle of life. Regardless of what comes to their 

minds when they think of traditional knowledge they are referring to the 

"knowledge that has been transmitted from one generation to another" 

(Yellowquill College, 2001 b, p. 4 ). 

Seeking to preserve and to protect their ancestral ways First Nations are 

moving forward to incorporate this knowledge into the contemporary context of 

their organizations. Y ellowquill College (200 1 b) an indigenous college in 

Manitoba, promotes the documentation of First Nations traditional knowledge for 

two reasons: 



1. It must be realized that with each passing of one of our elders, so too goes 

the knowledge of our past and our traditional way of life. Therefore, researching 

these understandings is critical to preserving traditional knowledge for future 

generations. 
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2. Orally maintained Indigenous knowledge is critical to supporting any claims 

being made (i.e. land claims, demand for self-governance, etc). (p. 5) 

First Nations people maintain that the essential aspects of their traditional 

world view can only to be found at the grassroots level where the relationship to 

the land remains alive, a relationship that grounds their rights to the land and thus, 

their rights for self-determination (Bennett, Kewagoshkum, Milstead, & Cobb, 

1997; Rides at the Door & Montagne, 1997). Furthermore, the responsibility 

remains with the community to decide what forms of traditional knowledge can be 

included in any contemporary developmental processes. Listen to the words of 

First Nations people speaking to this issue. Desmond Peters Jr., a student in the 

University of Victoria Aboriginal Governance Program, declared, "We feel that 

the healing will come from within the community. Along with a realistic resource 

base, we have the tools to heal our people" (as cited in RCAP, 1996, Vol4, p. 

153). Marilyn Fontaine representing the Aboriginal Women's Unity Coalition, 

Winnipeg, Manitoba, stated, "The Aboriginal community needs to have the 

opportunity to come together in all its diversity, to undergo a values clarification 

process within the context of reviving traditional values" (as cited in RCAP, 1996, 

Vol4, p. 74). Blair Stonechild, Dean, Saskatchewan Indian Federated College, 

Regina, Saskatchewan, stated, 
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Over the years, we have had the Elders of the Indian communities play a 

very important role in terms of advising us about the way in which we 

should lay the foundation of our programs. They pointed out to us very 

strongly the importance of our values and the importance of keeping our 

values and incorporating our values into the curriculum. We've had a lot of 

opportunity to discuss our curriculum developments with the Indian 

communities and so we are very convinced that the curriculum is very 

responsive to the communities. (as cited in RCAP, 1996, Vol4, p. 128) 

Jolene Wasteste, Regina SK, an urban First Nations citizen stated that, 

We believe our heritage, culture and religion are what make us human 

beings. It is very difficult in the city to learn these things because many of 

the knowledgeable people who know about it and can help them with it 

don't live here. (as cited in RCAP, 1996, Vol4, p. 157) 

These examples amplify the necessity for community-based decision

making when it concerns Aboriginal people. One example of a First Nation's 

effort to build collective ownership can be witnessed at the Walpole First Nation, 

Ontario. In developing the "Walpole Island Heritage Centre" the initial aim of 

the First Nation was to research issues revolving around land claims, 

environmental protection, and heritage conservation (Indian and Northern Affairs 

Canada [INAC], 1997). The centre, which originates back to 1973, is now 

recognized a leader, directly due to its connection with the community, building 

upon the traditional knowledge of the members who live there, and by establishing 

effective partnerships with the communities outside of the reserve boundaries. 

Dean Jacobs, Executive Director for the Heritage Centre, states, "Community-
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based research is now the fundamental focus" (INAC, 1997, p. 32). Walpole 

Island Heritage Centre has learned many very valuable lessons through its 

development and provides this advise to other First Nations who may use research 

to guide their development: 

• Adopt a simple but effective approach to raise community awareness about 

specific projects and issues. 

• Provide the community with "hands-on" experience in the development 

and get them totally involved in all happenings. 

• Work cooperatively with the community, the work will go a lot farther 

than doing it individually. 

• Extensive involvement with Elders is very important. 

• Provide training (workshops/meetings) for community members to 

understand the developmental process. (INAC, 1997, p. 36) 

Community involvement is crucial to any initiative that has the potential to impact 

their lives. Through an active role, community members will appreciate the 

requirements to make the project a success and, in the process, gain a sense of 

accomplishment. 

Summary 

In chapter two, I offered a review of relevant literature on traditional 

indigenous knowledge. Through this review, I provided insight on the traditional 

indigenous philosophies and their spiritual foundations. As well, discussion was 

presented on the understandings indigenous peoples share in common. Narrowing 

the focus further, literature on the traditional philosophies of the Anishinabe 



78 

people was reviewed. From this insight, the Anishinabe traditional worldview and 

their ancestral beliefs were offered. 

I also presented approaches to research that are recognized by Aboriginal 

people as "legitimate." This segment of the chapter explored the distinct 

approaches for seeking traditional knowledge. It examined the concept of the 

knowledge-keeper and the methods that are considered respectful for seeking their 

insight. By providing this segment, it was hoped that the academic level would 

gain a better understanding of the approaches Aboriginal people often expect for 

conducting research with their Elders. In closing, I examined the rationale for 

taking research to the community. Recommendations for community 

development are also cited in this segment. From its presentation, I provided an 

understanding to the next chapter, which presents the community-based research 

design. 



Chapter Three 

Research Design 

"We know from bitter experience that others do not know what is best for us. " 

George Erasmus (as cited in Richardson, 1990, p. 302) 
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First Nations recognize that having traditional knowledge is a prerequisite 

for reclaiming their inherent rights, and furthermore, that the essential aspects of 

traditional indigenous knowledge can only be found at the grassroots level. By 

looking carefully within their communities, a wealth of knowledge can be found, 

bringing their own understanding to a deeper level of comprehension of what it is 

that makes them different, unique and indigenous. As well, First Nations also 

realize that they must build their contemporary systems of governance in tune with 

the "voyagers" if the colonial governments accept their systems of governance. 

With this understanding First Nations across Canada are hard.at work to connect 

their distinct forms of governing with those of the rest of Canadian society. 

Indeed then, they are seeking a ''double understanding." 

In this chapter, I explain the methods of research that were engaged through 

the process of developing a local constitution for one First Nations reserve. 

Seeking to learn the perspectives of those who still hold the philosophies of times 

past and those of the leaders who are the driving force behind developing a local 

system of governance, a map that guides how this study was conducted is 

provided. As well, a briefing on the two focus areas for developing the local 

constitution has been outlined. Closing this section, I present the staged model 

through which the study evolved. 
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The First Nation Research Setting 

The reserve in which this study centered its efforts is that of the researcher's 

origin. Being able to conduct the study on my own reserve was of crucial 

importance to me as it is there I felt most comfortable and it is there that I wished 

to contribute. There is some solace as well, in the fact that the members of the 

community already knew me and that I was not looked upon as an "outsider." 

Wolcott (1992) states that, "outside researchers seldom become involved as 

genuine participants and are more inclined to express ambivalence as to whether 

or not their own involvement is desirable or even acceptable" (p. 20). Having the 

support from the local leadership, which is totally comprised of elected officials 

who all were residents on-reserve, the introduction and process of research flowed 

much easier than if I had been unknown to the community. As well, as the 

research project was one founded on the principles of collaboration, members of 

the community and leadership body guided the process and provided insight on 

challenging matters. In seeking the most appropriate ways for working with the 

knowledge-keepers, I am most grateful to the members of the community who 

guided me on the approach that should be taken to request the participation of 

Elders. 

Tootinaowaziibeeng Treaty Reserve (TTR) is nestled at the south-western 

slope of the Duck Mountain provincial forest reserve and park in Manitoba, 

Canada. Situated between the Rural Municipalities of Hills burg and Grandview, 

the nearest commercial centres consist of the towns of Grandview to the east and 

Roblin to the west, with Dauphin being its primary urban city. Located just three 

miles off the number five highway, TTR has the advantage of easy access and 
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transportation. The landscape of the reserve reflects gently rolling hills spread 

with a variety of forest and foliage. Hay fields and agricultural pastures add to the 

make-up of the land's identity. The Valley River flows through the southern 

sector of the reserve, adding to its splendour and tranquillity. Many who visit TTR 

for the first time are pleasantly surprised at the beauty the land offers. 

Demographically, TTR is a relatively small reservation with a total 

population of 1170; more than half of its members do not reside at TTR. With an 

approximate on-reserve population consisting of 450 residents, the demographics 

of this group reflect a relatively young population with the highest age group 

identified as between 0 and 14 years of age, with the 25- 44 age category being 

identified as the next highest group (TTR, 2001a). The population group with the 

lowest number of members is those of elderly status, with only six members over 

the age of 65 living on the reserve. 

Politically, TTR, of south-western Manitoba, has made tremendous progress 

in the past twenty years. It has evolved to the point of independent recognition in 

that it is not affiliated with other Native political organizations such as the national 

office of the Assembly of First Nations (AFN), the regional office of the 

Assembly of Manitoba Chiefs (AMC), or the tribal office of West Region Tribal 

Council (WRTC). Such a designation declares that the Band is not affiliated to 

any Native political organizations and that the Band council administers all 

initiatives, negotiations, and political manoeuvres. In making such a bold 

declaration, the Band does not consider itself to be "stand alone'~; rather, it 

considers itself as having a "treaty" relationship to the Government of Canada. 

The council consists of a Chief and four Councillors that are elected every two 



years. Electoral regulations for leadership selection remain under Section 74 of 

the Indian Act (IA). However, the Chief and Council are working toward the 

establishment of a "custom code" that would remove them from Section 7 4 and 

outline the electoral procedures as defined by their members. 
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Traditionally, members ofTTR have made conscious efforts to revitalize 

their inherent philosophies within the community. In reclaiming their right to 

practice their ancestral forms of "religion" (for lack of a more suitable word), the 

community has brought back traditional ceremonies such as the Sun Dance, Sweat 

lodge, Fasting, Pow-Wow, and have made attempts to revive the mother-tongue 

language by hosting informal community lessons and incorporating an Elder into 

the Native language class at the locally controlled school. As well, those who 

follow this way of belief regularly attend other traditional ceremonies outside of 

the community, most times bringing along community members who may not 

otherwise have the opportunity to attend. 

This portrayal does not intend to present a picture that all members have 

endorsed a return to their traditions and, like most other First Nations 

communities; TTR does have its share of problems. Alcoholism, drug abuse, and 

violence are apparent within the community with visible billboards outside the 

band office and the medical centre that encourage members to refrain from 

addictions and instead to focus more on their children and family. Nevertheless, 

the traditional lifestyle of the hunter and gatherer remain an active part of the 

community and finding "wild" meat, frozen berries picked from the previous 

season, or herbal remedies is never too difficult. 
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As well, the connection to the land is still alive in Tootinaowaziibeeng. 

Spiritual ceremonies that honour the land are still being conducted in TTR and 

through their practice the emotional connection the people share with the earth is 

taught and engrained. Through these ceremonies, the spirit of the land and the 

people become one. For those who remain steadfast on the question "How do you 

know?" the answer is not easy because it is something that is felt in the soul, not 

something that can be "[actualized." The Elders teach us that when an Indian 

person says they feel something that they are speaking the truth, for they are 

talking about what they feel in their heart, their connection with their inherent 

existence. It is like when Aboriginal people hear the sound of the traditional 

drum, an emotion comes alive; they feel something deep within them, a bond. 

Vera Wabegijic, an Aboriginal youth, speaks about her experience with the drum, 

The first time I heard the drum it was like a magnet pulling me into it. 

When I hear the drum and the songs it makes me want to get up and dance. 

When you're near the drum you can feel it in your heart because it's your 

heartbeat. Its only natural for a person to want to dance because it is the first 

sound you hear- your mother's heartbeat. (as cited in RCAP, 1996, Vol4, 

p. 154) 

Friesen (1995), who has dedicated much of his work to understanding Indians, 

gives this advise, 

In blunt terms, Indians think differently than the descendents of European 

immigrants, and this difference will not be overcome merely by being kind 

and patient or by appearing interested in one another. Being Indian is a state 

of mind. To appreciate this fact constitutes a necessary first step in fostering 
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communication. How to approach this reality in order to initiate effective 

communication is, as yet, a murky and somewhat mystical undertaking. If 

non-Indian people would first learn to listen, "really" listen, to Indian 

people, a degree of cross-cultural understanding may occur that could result 

in a mutual respect in revered ways. Then later on, probably much later on, 

they may jointly draw upon some plans for peaceful and mutually 

meaningful co-existence. Anything short of that will simply represent yet 

another attempt at cultural assimilation. That process has never worked, is 

"not" desired by Native peoples, and constitutes a brazen violation of what 

are purported to be basic North American (and probably global) human 

rights. (p. 2) 

Throughout its history the people of TTR have maintained their connection to land 

and from this relationship, have come to respect the resources that it brings. 

Honouring the gifts of Mother Earth, the people continue their ancestral ways for 

give thanks and through their worship develop intrinsic connections to the land 

and its creator. It is a feeling that is not easily forgotten or forfeited. 

Constituting a Local Model of Governance 

Tootinaowaziibeeng people recognizes that to survive as a distinct nation 

within this ever growing diverse country, they must act to protect and preserve 

their own understandings of governance and institute these into a contemporary 

form of government. They recognize that in these times of govemace 

development, they too must be willing to formulalize a model that holds up to the 

tests of the colonial standards but that does not leave behind the philosophies of 
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their ancestors. By building their governing systems on the principles that their 

ancestors up-held, they are essentially bringing back the philosophies of past times 

and integrating these into their systems of decision-making and, in doing so, are 

ultimately ensuring the protection of their inheritance (Posey & Dutfield, 1996; 

Greaves, 1994). 

In recognizing the authority of the supreme law of Canada, many First 

Nations are following this lead by developing their own forms of a local 

constitution (e.g. Treaty Four Governance Institute, 2001). Tootinaowaziibeeng 

acknowledges this as well; however, instead of simply cloning the other forms of 

governance, they have strived to build their foundation on a "double 

understanding." By developing the principles for governance on the philosophies 

of their Elders who remain within the reserve, the focus was to distinguish the 

domestic dimension for governance at TTR by establishing guiding principles that 

would guide the people's government. As well, because TTR has throughout its 

history declared their title of "independence," it was important that this position 

ground the external political position of the First Nation in respect to other First 

Nations governments and their agencies. In coming to this conclusion, the study 

sought the perspective of leaders from times past and of those today. To reach the 

goal of achieving a double understanding in their governing system, the process of 

developing the constitution focused on external relationships and internal 

principles for the creation of a new constitution (see Figure 2). 
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... lllllt-- Constitution _ ____,~. 

l l 
External Relationships Internal Affairs 

Figure 2: Focal points for the development of the constitution. 

External Relationships 

First Nations are unique in that in some areas they fall under the jurisdiction 

of the federal government, yet have assumed some responsibilities currently held 

by provincial governments. Therefore, it was of particular importance for TTR to 

distinguish their relationships with other governments outside of their boundaries. 

By clarifying their political relationships to other governments, within its own 

governance document, the First Nation is establishing its position as a nation. 

In learning the political position of the First Nation in respect of their 

relationship they hold with other Aboriginal governments, a review of historical 

studies that were conducted on TTR and on other relevant First Nations was 

conducted; as well, an archival search was conducted within the internal 

documents of TTR. In addition, historical and contemporary governing 

documents (from 1980 and up) written by the various Councils of TTR was 

examined. As well, interviews were conducted with the current Chief and Council 

to discover their views on the political position carried throughout the history of 

the reserve and their perspective on this position today. 

Internal Affairs 

Focusing on the internal affairs of the reserve, the research study sought to 

expose the traditional philosophies still held within the community. In becoming 
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aware of these, interviews were held with Elders who live on the reserve. They 

were asked to reflect on the "old days," the earliest time they could remember, the 

life of the people and the values they carried. Based on their stories and 

reflections of the life they remember, common themes associated with life in past 

times were revealed. The themes evolved into the governing principles of the 

constitution and are presented as the fundamental values upon which 

"governance" is to unfold in TTR. 

Generally, a constitution sets out the composition of government and acts to 

protect the people of the nation by restricting the powers of their government. 

Bearing the values and philosophies of the community, the governing principles 

which guide the internal affairs of TTR not only outline the overall values that 

must be followed in making a decision, but also outlines a method for the 

establishment for all other governance mechanisms. These primary principles act 

to guide the process of government and are highly significant in the establishment 

of subsequent procedures arising from the development of the constitution. 

A Collaborative Effort 

As the Council ofTootinaowaziibeeng extend their focus to better serve 

their members, they also realized the need for a coordinated effort at the local 

level. Recognizing that the process of research could not be done in isolation from 

them, nor could it be isolated to one person, the leaders requested that the research 

be conducted in a collaborative manner. They took the position that the process 

for developing a local governing constitution must reflect the community values 

and desires for the collective good. Neil (2000) states, 
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Undoubtedly, most researchers of yesterday would agree that the process of 

doing research in tribal communities has indeed changed. Today, research 

projects being conducted in many tribal communities are increasingly 

collaborative and/or are proposed because of need expressed by the tribal 

communities. (p. 12) 

Collaborative research is associated with "advocacy" or "action" research 

(Stull & Schensul, 1987). Action or advocacy research is conducted primarily for 

the purpose of taking action and making change. The Women's Research Centre, 

( 1992) has identified four principles of action research: 1) research should lead to 

action; 2) work from the community's perspective; 3) be kept simple; and 4) let the 

research questions determine which research tool to use (p. 17). Action research 

has grown from the recognition that research subjects who have been socially or 

politically marginalized must be given the opportunity to be involved in research 

that affects their lives. People's right for voice is affirmed through action 

research. They are given the freedom to speak from their perspective and from 

their experiences. Ownership of the process of research is given to the people who 

experience the problems and live with them daily. When community members 

have claim to the research, they are much more likely to act to implement the 

changes they have recommended (Fessler, 1976; Stull & Schensul, 1987; Elias, 

1991 ). 

The collaborative action approach harmonizes with traditional Native 

philosophies by promoting a shared decision-making model. Schensul and 

Schensul (1992) define collaborative research as "building multi-sectored 

networks that link researchers, program developers and members of the 
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community or group under study with the explicit purpose of utilizing research as 

a tool for joint problem-solving and positive social change" (p. 162). The 

collaborative approach to research bridges those who have do not usually engage 

in research with those who do. Ristock & Pennell (1996) argue that a more 

collaborative, consultative approach to research is needed because it empowers 

through its process and acts as a way of building knowledge and engagement in 

social action (p. 113 ). Schensul & Schensul ( 1992), claim that when participants 

take an active part in the research, the lines of distinction between researcher and 

researched are blurred, and ultimately the gap is closed (p. 163). 

The difference in collaborative research and other means of study is the 

process. Schensul & Schensul (1992) state that one of the main objectives of 

collaborative research is to ensure the understanding and inclusion of all 

participants in all phases of the research process and enhance the potential of 

implementing the research and utilizing of the results for the benefit of the 

population under study (p. 162). Fessler (1976) suggests three basic guidelines for 

dealing with community: 1) attempts at planning change within a community 

should be initiated at a level where people can genuinely communicate; 2) the 

problems should be dealt with free of any domination by any institution or 

limitation in arriving at workable solutions that are in the interest of the 

community; and 3) the more the community out numbers the bureaucrats in the 

decision-making process, the greater will be the possibility of putting the needs of 

the people above the survival of the bureaucracies (p. 13). Community members 

gain a better understanding of their world by being participants in the processes 

that determine knowledge about it; thus, they can make more appropriate 



decisions about it (Fessler, 1976; Elias, 1991 ). Considering that First Nations 

people may already be suspicious of research, it would seem more logical to 

include them and to begin rebuilding the trust. 
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A technical working group was established to bring balance to the process of 

this study and to provide a mechanism to include members from the reserve. The 

group consisted of representatives from the Council, staff and community 

members who volunteered to participate. All of the working group members had 

worked with the First Nation, in one capacity or another, and were residents of the 

reserve. In total, there were five members (not including the researcher) on the 

working group that was comprised of: two Councillors, the Lands, Trust and 

Services (LTS) Manager, and two community members. Initiation of the working 

group began with an informational session about the research project itself, its 

purpose, the process being proposed and the expected outcomes. After having 

acquired a clearer comprehension of the project and their role in it, members were 

asked for their participation. The working group acted as a support for the 

research project by providing advice, assisting in the facilitation in Elder group 

sessions and collaborating on the creation of a local constitution. 

Nevertheless, considering that community members may not have had the 

theoretical experience or writing skills to observe, interview, and document a topic 

properly (Schensul & Schensul, 1992, p. 186), the role of the technical working 

group was not so much to become involved in gathering data as it was to ensure 

that the perspective of the community drove the research development and that the 

research was consistent with the requirements of a governing system at the First 

Nation level. To ensure that the researcher did not control who would be 
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interviewed, the technical working group was asked to identify the Elders to be 

approached for the interviews. Following their advice, the researcher approached 

the names provided by the working group and did not solicit the participation of 

others. In following this protocol, the researcher felt this approach ensured that 

ownership remained with the community and not the researcher. 

Staging the Process of Developing a Local Constitution at 

Tootinaowaziibeeng 

Developing a local constitution does not happen easily and there was a need 

for an overall plan for its development. To envision fully how the process was to 

unfold, a stages model was proposed. The stages model provides decision-making 

theory by defining the path of development (Dibski, 1993; Downey, 1988). The 

stages model was chosen because it promoted a holistic frame\vork and provided a 

means for analysis at different segments of the process (Dibski, 1993). Downey 

(1988), who utilizes the stages model to analyze policy at the local authority level, 

identified six stages: 1) Initiation: determining policy need; 2) Creation: defining 

the problem and creating alternatives; 3) Estimation: evaluating the feasibility and 

robustness of the alternatives; 4) Choice: selecting; 5) Installation: selecting 

strategies of implementation; and 6) Review: evaluation (p. 33). At each phase 

the people involved in the process address certain questions through the utilization 

of various methods. The stages model lays out the developmental process, helps 

organize methods for stakeholder participation and analysis yet does not inhibit 

flexibility. Dibski (1993) accredits the model, saying, "it leaves room open to add 

elements, properties and relationships, a model that can be built on" (p. 7). 
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However, it must also be recognized that the process to developing policy is not 

always so neat and that reality is messy (Ripley, 1985; Dibski, 1993; Downey, 

1988). The chronological presentation the stages model promotes is not always 

compatible with the realities of participants. Therefore it should be expected that 

the process can stall or even be stopped at anytime; nevertheless, it should also be 

recognized that the stages model could also be re-entered or reactivated at anytime 

(Ripley, 1985, p. 55). 

The stages model provides a foundation for the decision-making process that 

is advocated in this study and acts as a means to advance the proceedings. In the 

sense that both Ripley (1985) and Dibski (1993) state the need for a product, this 

study will create a local constitution that through its development advances the 

governing system of the community. Figure 3 identifies a five-staged process of 

research including: 1) Initiation; 2) Gathering knowledge; 3) Making sense ofthe 

data; 4) Building the constitution; and 5) Council review. A brief explanation of 

each stage is offered. 

Stage One: Initiation of Research 

The first stage of the research study identifies the initiation of the study. 

Schensul & Schensul ( 1992) advise that the process of entering into the research 

relationship could happen in two ways: 1) the researcher seeks the participation of 

non-researchers, or 2) the non-researchers seek the assistance of researchers for 

advocacy, program direction or evaluation of the impact for programs (p. 162). In 

this case, the search was conducted almost simultaneously; the researcher was 

seeking a community in which to conduct a study, and the Council of 
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Tootinaowaziibeeng was also seeking the assistance of community facilitator who 

could support them in the process of developing a local model of governance. 

Stage Five 

Presentation and review of constitution 
- Leadership review 
- Conclusion of research 
process 

i 
Stage Four 

Building the constitution 
- Developmental stage 

Research 
Process 

Stage Three 

Making sense of the data 
- Data analysis 

Figure 3: The staged research process. 

Stage One 

Initiation of research 
- Gatekeeper approval 
- Launch of collaborative 

Stage Two 

Gathering the knowledge 
- Data collection 

/ 

Although the First Nation in which this study focused is that of the 

researcher's origin, the support of the local leadership was still necessary to gain 

entry within the community. Pinel & Evans (1994) advise: 

Before engaging in any type of work with tribal members or within the land 

area controlled by a tribal government, one asks permission from authorized 

tribal representatives. By following this practice, the cultural group can feel 

confident it has some control over its cultural knowledge. (p. 53) 
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As the "gatekeepers" (Neil, 2000) of their community, the Chief and Council (C & 

C) have the authority to approve or disallow any research that involves their 

community or the systems in which they as leaders operate the affairs on behalf of 

their constituents. Their support was necessary or the research could not happen. 

Once the Council had officially approved the project (see Appendix B for Council 

approval), it was at this initial stage that the community-based technical working 

group was established. An outline of the research, its purpose, process, and its 

expected outcome was provided to the participants. To build the capacity of the 

group, professional development sessions focused on the methods they would be 

using to assist in the research process (e.g., facilitating a focus group) was also 

provided. With the interest of strengthening the capacity of participants with 

specific regard to the topic of "constitutional development," the Treaty Four 

Governance Institute (TFGI) was invited to provide a one-day presentation to the 

working group. Through the session, topics that were discussed ranged from 

global perspectives such as the UN declaration on indigenous peoples to the 

narrow focus of developing a constitution at the local First Nation level. Giving 

definition to the overall concept of the constitution and what it implies for the 

community, the working group gained a better understanding of the task that lay 

ahead of them. 

Stage Two: Gathering the Knowledge 

In an effort to gain insight into the philosophies that were held by the people 

of TTR in the past, it was necessary to approach the Elders in a manner that they 

recognized as being respectful. Although the primary modem for the transmission 



95 

of knowledge was conducted within the discipline of qualitative research, the 

methods that were utilized to approach the Elders followed the protocol 

recognized by Aboriginal people when seeking such knowledge. Engaged with an 

approach of "traditionalism," ah-say-ma was offered to all knowledge-keepers 

involved in this study. Although it was presented to them in the most respectful 

way, they were only asked if they would accept the tobacco after the researcher 

had explained the research and had answered their questions. 

Interviews 

The Women's Research Centre ( 1992) claims, "Who is chosen for an 

interview depends on the researcher's resources and what information is needed" 

(p. 43). The researcher was fortunate in this regard as the reserve in which this 

study was conducted is relatively small and those who are recognized as Elders are 

well known by community members. As well, having previously lived in the 

reserve, the researcher knew the Elders. However, to maintain ownership of the 

process with the community, the working group acted as the primary source to 

identify the Elder candidates who participated in the research. The working group 

reasoned that since there were only six Elders that resided on the reserve, all of 

them should be approached. Interviews were limited to on-reserve members only 

due to the fact that the financial cost to seek and visit the Elders living off the 

reserve was simply not affordable. Therefore, following the advice of the working 

group, I approached all six of the on-reserve Elders. Four consented to be 

interviewed and two declined the offer. However, during the stage of collecting 

the data, one of the four Elders withdrew due to illness, and the interviews were 

conducted with the three who initially had consented to being interviewed. 
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Interviews at the homes of the Elders were initiated. It was expected that the 

goal of the first meeting would be to become comfortable with each other. 

Although I am an original member of the First Nation, I had been away for awhile 

and this time provided me the opportunity to become reacquainted with the Elders, 

to get caught up on their life and to fill them in on mine. As well, it was during 

this initial visit that I explained the intent of the research project. Overall, four 

interviews were conducted with each of the Elders, the first to become 

reacquainted, the second and third conducted specifically to collect data, and the 

final meeting to confirm their stories and to clarify any questions the researcher or 

participant might have had. 

The purpose of the Elder interviews was to gather, through conversation, 

relevant, valid, and reliable knowledge about the philosophies our people 

maintained in "past times." Interview methods of research can be considered 

"face to face" interactions with the research subject (Glesne & Peshkin, 1992). 

Interviews have been accredited with meeting the challenge to seek the humanistic

side of the research subject; they are one way researchers can have in-depth 

contact with people who may be encouraged then to become further involved. 

Glesne & Peshkin (1992) identify three types of interviews: 1) structured- specific 

questions are to be asked; 2) open - unexpected leads that arise in the course of the 

interview are followed; and 3) depth probing- points of interest are pursued (p. 

92). As the "closed" interview method restricts the participant to predetermined 

questions, it \Vas not appropriate in this type of research; the "open" style was 

utilized instead. 
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Although the open method of interviewing may at first present itself as 

chaotic, unstructured, this is not the case. In conducting an open interview, the 

researcher must have an overarching topic of interest and have a framework of 

what areas require the insight of the participant. Lee ( 1999) identified the primary 

responsibility of the researcher as: a) to facilitate the conversation along lines of 

the overarching topic; b) to detect themes related to deeper answers and meanings; 

c) to probe for deeper answers and meanings; d) to identify completely new topics 

that relate to the original topic; and e) to probe new topics as well (p. 62). For this 

method to be effective, the researcher must have a good awareness of the topic at 

hand and must have established a working relationship with the interviewee. 

Although, video recording can be obtrusive and can restrict "natural 

conversation" (Lee, 1999) it was utilized for all of the interviews with the Elders. 

However, before any interview began, I asked each participant for approval to 

video record the interview. Interestingly, all Elder participants agreed to be 

videoed and did not demonstrate any discomfort in being taped. In addition to the

video, I also made notes as the interview progressed. 

Interviews with members of the C & C were conducted to inquire about their 

perspective to governance and, more specifically, why they felt it was important to 

maintain the political position that previous leadership councils had promoted. 

Recording was limited to note taking. Two interviews were conducted with 

Council leadership, the first to inquire about their opinions and the next to confirm 

their words and clarify any questions the researcher or leader had. 
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Collective Efforts 

With the specific purpose to gain an understanding of the communities' 

collective perspective of their political position to remain self-determining, a two

day focus group session was conducted with leaders and members of the working 

group. Through their efforts the beliefs held by those who participated emerged. 

Grounded from their understanding for claiming "independence" the participants 

were also asked to express their "vision" for their reserve and outline ways in 

which they would achieve those dreams. As a result of the two-day think-tank 

session, a directive materialized which provided a framework of the major focus 

areas the community will have to consider if it is to fully realize self

determination. 

Learning the position TTR holds in its political relationship with other 

governments and their agencies did not result entirely from the leadership 

interviews or the above mentioned focus group session. It was necessary then to 

conduct an internal search of historical documents of the reserve and past 

documents that various councils of TTR had supported in asserting their position 

to be recognized as being independent. Stemming from the dialogue with the 

leaders, it was acknowledged that their political position for being recognizing as 

an independent is one that had been held by various Council composition; each 

maintaining the same stance when dealing with external political entities. As well, 

it was interesting to observe the current leadership's commitment to uphold this 

position when talking to representatives of other government and their agencies. 



Participating and Observing 

By becoming directly involved in the research process, it was the 

researcher's intention to become familiar with the notions of traditional 

philosophy as well of the movement of First Nations in achieving self

determination in contemporary times. Seeking her own "double understanding," 

the researcher chose to engage in activities that would provide her with a 

foundation of knowledge that would meet the overall goal of the research. 
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Observations cannot be limited to the.occasions of interviews, as much of 

the knowledge people carry is transmitted simply through activities in which they 

participate and in their actions within those situations. In the academic 

understanding, research that includes methods of observation has been classified 

under the term "participant-observation." Glesne & Peshikin (1992) explain the 

fundamentals of this method of research: 

Participant observation provides the opportunity for acquiring the status of a 

"trusted person." Through participant-observation- through being part of a 

social setting - you will learn firsthand how the actions of others correspond 

to their worlds; see patterns of behavior; experience the unexpected, as well 

as the expected; and develop a quality of trust with your others that 

motivates them to tell you what otherwise they might not. (p. 39) 

Lee ( 1999) suggests that recording of field notes for participant-observation 

techniques can be conducted in a number of ways: a) theoretical notes, where the 

researcher records hypotheses about a certain observation and records these 

observations in a series of memos; b) written as pure descriptions which can be 

reconstructed and expanded upon at a later time; and c) analyzed from the 
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orienting theory upon which the research is conducted (p. 1 00). However, as the 

researcher has had some experience in attending sacred ceremonies, she was well 

aware that there is no recording of any nature allowed within the event, no visual 

or tape recorders allowed, and no note taking either. Methods of recording within 

these learning places are restricted to experiential, referring to hands-on activity 

and memory, a lived knowledge. However, writing down personal thoughts after 

the activity has concluded is not forbidden as long as the use for these writings 

does not exploit the culture in which they were learned (Greaves, 1994; Posey & 

Dutfield, 1996). Therefore, the purpose for the researcher to attend and participate 

in the ceremonial activities was to "feel" the connection these traditional activities 

bring and by making these connections, understand the intrinsic relationships that 

result from the participation. 

The participant-observation method of research was also employed in 

attending various governance related activities. Participation in various 

government-building activities proved valuable as the researcher was provided 

with the opportunity to listen first hand to the voices of Native leaders across 

Manitoba and Canada. Observing contemporary First Nations leaders in national 

forums, and provincial meetings, as well as attending local Council sessions 

provided the researcher with great insight on the plight of First Nations today and, 

more specifically, the external position of TTR in respect to their relationship to 

the larger picture of governance. 

Considering that the observation process for this study did not follow any 

framework, the note taking that transpired revealed personal perspectives and 

teachings, rather than ones that followed a prescribed format. Kirby & McKenna 
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(1989) distinguish the difference between observation and reflection: "the 

researcher's record of the events is the observations; the researcher's thoughts 

about the events are reflections" (p. 79). The journal that was kept for this project 

is one of reflective thought rather than one that is confined around the frame of a 

certain method. If one had to name the nature of the journal, it could be likened to 

free flow, meaning it was not bound by predetermined casing. 

Stage Three: Making Sense of the Data 

Stage three was the next step and shifted focus from data collection to 

analysis. Because this study held no predetermined assumptions, the "grounded 

theory" was applied. Ryan & Bernard (2000) explain this concept, "Grounded 

theorists want to understand people's experiences in a rigorous and detailed 

manner as possible. They want to identify categories and concepts into 

substantive and formal theories" (p. 782). 

The process of grounded theory brings no agenda, no predetermined frame 

in which to base the research. Beginning with the perspective of the "empty box," 

the grounded theory sought to fill the box throughout the evolution of the stages 

model. As the research proposed, themes began to emerge, forming patterns and 

explanations. Ryan & Bernard (2000) give researchers a lead to formalizing 

themes from their research when they suggest that, "literature reviews are rich 

sources for themes, as are investigators' own experiences with subject matter" (p. 

780). Throughout the grounded theory process of data analysis, a foundation of 

knowledge was created upon which further theories can be built and tested. Yow 

(1994) tells us: 
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The qualitative researcher learns about a way of life by studying the people 

who live it and asking them how they think about their experiences. The 

many examples they offer in their testimony are carefully studied. The term 

used to describe the close examination of examples that yields the 

hypothesis is grounded theory (original emphasis). (p. 6) 

"Open coding" was utilized to structure the research data into major concepts or 

themes. This form of coding is an unrestricted mode in which the "natural 

occurring" categories are depicted in the data itself. Lee (1999) identified six 

categories, which he claims will identify the "core categories": 1) the category 

must be central; it should be conceptually related to (or ideally explain) as many 

other categories and their properties as possible; 2) the category must explain a 

substantial amount of data; 3) the connections between core and other categories 

should not be forced onto the data, they should occur "naturally"; 4) the 

implications of a core category to a larger theory should be evident (this should 

not be a forced connection); 5) the core category's fit with the data should 

improve across subsequent waves of data; and 6) the core category should 

maximize variance; more specifically, it should fit with as many patterns found in 

the data as possible (p. 49). 

As the research moved through the interviews, shared concepts were 

highlighted and the coding process was conducted in two phases: 1) the 

researcher's own analysis and identification; and 2) in collaboration with the 

working group. Each of these methods rely on the other; however, the second 

carried two purposes, the first being to institute collective forms of coding, and the 

second purpose being more vital, as it provided a means of validation for the first 



phase. The grounded theory method was applied to conduct the first phase of 

analysis, allowing the themes to emerge as the data unfolded. 
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To begin formulating the data into themes, a thorough reading of all 

interviews was conducted; after this, each individual interview was read again. 

More specifically, a line by line reading of the verbatim texts was conducted with 

reoccuring themes being flagged. The themes that present themselves as shared 

understandings were categorized and documented. The second step to the 

collaborative coding process was conducted with members of the working group. 

Provided with copies of the verbatim interviews, the group members were asked to 

read the interviews and highlight the themes that appeared from the text. 

The purpose for the collaborative coding process was to reveal the common 

themes members of the working group shared and begin to transform these into 

overall philosophies. In a two-day group meeting members individually shared 

their opinions about the major themes they had pulled from the text. As they 

talked, the researcher grouped similar ideas into catergories. Next, the working 

group transformed the grouped themes into one philosophy statement to 

represented the themes. The philosophies were developed into lists: 1) internal 

philosophies; and 2) recommendations from the Elders. On the second day, the 

group reviewed the lists again and then began to apply the fundamental meanings 

of these themes into principles that could be applied to the local constitution. 

A focus group session was held with the participating Elders to validate of 

the themes that resulted from the analysis process of the working group. 

Presentation of the themes transpired in two ways: first, the themes that were 

initially developed were presented; following this, further explanation was given 
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to the Elders that described the deductive process the working group had engaged 

in to evolve these themes into Governing Principles that would be distinguished in 

the local constitution. After the Elders had time to review the Governing 

Principles that were developed as a result of their interviews, they were asked for 

their feed-back. Once Elders provided thier confirmation, the study moved on to 

develop the procedural aspect of the constitution. 

Similar to the Elders' interview process, the researcher was the primary 

contact to conduct and record the sessions of the leadership interviews. However, 

the analysis approach for leadership interviews did not coincide with the methods 

of analysis that transpired with Elders. Reasons for the research shift in this 

regard is attributed to the working group member's reluctance to engage in an 

analysis process that involved their leaders. Declining the invitation to review the 

Chief and Council transcripts, members cited their reluctance to be perceived as 

reviewing the authority of the council. Respecting their reasons, the researcher 

conducted the analysis process alone. 

Utilizing the grounded theory method, the political position of the First 

Nation and its long history began to emerge. Through the interviews with the 

Chief and Council, reasons for their claim to the title of "independence" became 

evident. Claiming a continuation from past councils, it became apparent that an 

internal document search was warranted to substantiate this claim. 

Corroboration of their claim resulted from the documentation of past 

Council compositions that also stated they were following the wills of their 

ancestors. Further validation for the political position of the First Nation resulted 

from a review of the band's evolution based on historical studies that had been 
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previously conducted and by past writings of Indian agents who negotiated treaties 

in this area. Their writings were important as they substantiated that the position 

the First Nations currently honored was similar to that held by their ancestors. 

As a result of the findings in this respect, the external position of the First 

Nation emerged as though it had been waiting for someone to "bring out it of the 

box." Outlined in the Declaration of Independence segment of the local 

constitution, the position of the band in respect to its relationship with other First 

Nations governments was affirmed. More significant to the First Nation was that 

the reserve not only outlined the political position of the First Nation, but also 

went farther to officially sanction leadership for the band solely in the hands of the 

local Council. 

The actual drafting of the Declaration of Independence segment was 

conducted a bit differently from the internal segment of the constitution. Having 

the availability to work directly with the leadership, and also becoming aware that 

members of the technical working group had declined participation in engaging in 

the research process with the leadership component, the development of the 

Declaration of Independence resulted from a number of methods. Albeit the 

actual drafting of the declaration resulted from the individual efforts of the 

researcher, the knowledge that transformed into the retelling of the story of TTR 

came as a result of searching for the history of TTR, internal documents 

sanctioned by the TTR government, through interviews with the leaders of the 

day, and through a collaborative focus group session. In preparing this segment, 

the researcher noted the primary philosophies and concepts that had presented 

themselves through the discovery process and drafted these into overall 
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Declaration of Independence, which recognized the political stand in relationship 

to governments external to the community. The final version of the Declaration 

of Independence was reviewed with the Council for their feedback. Upon their 

approval the Declaration of Independence was distinguished as a primary 

component of the constitution. 

Stage Four: Building the Constitution 

To advance the process even further, the study shifted away from data 

collection and analysis, moving on to develop the local constitution, albeit with 

the knowledge that the collection and analysis process had provided. Again, in the 

spirit of collaboration, the researcher and members of the technical group teamed 

up to apply the philosophies that resulted from the interviews held with the Elders 

and the Chief and Council into the writing of the constitution. Using a model of a 

local constitution (see Appendix C for the constitution model) that was acquired 

from the Treaty Four Governance Institute workshop (stage one) as a reference, 

the team met on numerous occasions to discuss, debate, and refine concepts in the 

drafting of the finished version of the local constitution. 

As a result of being involved throughout the research process, members of 

the technical working group were knowledgeable of the themes that evolved from 

the interviews and, as such, were capable of applying these to the governance 

document. Staff and leadership representatives that sat with the group had been 

with the Band Administration and/or program delivery for a number of years in 

one capacity or another; as well, the community members who also were involved 

were considered to be "knowledgeable" of current First Nations issues. Given 
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that, the overall development of the constitution was commendable. In reflection, 

the technical working group's efforts to participate throughout the stage of 

development were admirable. Group deliberations were respectful; members 

treated each other couteously and carried a postive outlook, reiterating many times 

their hopes that what they were doing would benefit their reserve. Nevertheless, in 

keeping to their commitiment to the present and to promote the "people" 

perspective, members of the working group were not inhibited in expressing their 

concerns and recommendations. Once the working group finalized a draft of the 

constitution, the team prepared for the document's presentation to the Chief and 

Council, taking the research to the next step. 

Stage Five: Council Review 

This stage of the research process witnessed the presentation of the final 

draft of the proposed local constitution to the Chief and Council for their review. 

The researcher provided the Council with an overview of the research process, and 

its outcomes. Both the researcher and members of the working group answered 

questions and provided and clarifications. The Council endorsed the constitution, 

stating however, that it would remain in draft form. Their decision to preserve the 

governing document in draft came as a result of pending elections and a feeling 

that the next Council would make the decision to take it further through a 

presentation to the community. Regardless, the community had gained a written 

constitution, and the responsibility to decide what they would do with it next. 

This stage marked the conclusion of the study and thus the exit of the researcher. 
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Knowing One's Self- My Role as Researcher 

The position the researcher took to conduct this study was one of an 

explorer, charting a path that the First Nation had virtually never journeyed before. 

It was an exploration that aimed to build a "double understanding" from 

traditional and contemporary philosophies and discover a new way of governing 

for the community. The researcher's role was to plan the research process and 

ensure that the study was conducted effectively and in a timely fashion. As well, 

it was the researcher's responsibility to work collaboratively with members of the 

First Nation and to ensure that the member's interpretations of the research 

findings were formulized into a local form of governance. 

To support and guide the community through the research and 

developmental process, the researcher took the position of "facilitator." As well, it 

was assumed that because the community lacked awareness of research theories 

and practices, it was necessary that the researcher facilitate the process. Schensul 

& Schensul (1992) give this advice to those seeking a core facilitator for their 

community-based project: 

The coordinator should be from the community from which the data are to 

be collected and should be known to and knowledgeable about that 

community. Furthermore, coordinators should have a strong commitment to 

the usefulness of data in enhancing understanding of the community. (p. 

188) 

Nevertheless, it is vital to mention that even though the researcher originates 

from the First Nation or the fact that she is Anishinabe, did not grant her the 
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"right" to validate the philosophies that resulted from the study. Validation of the 

findings evolved through direct methods of involvement and corroboration by the 

participants of the research, and not by the researcher alone. Coinciding with the 

philosophy of emancipatory research, the researcher took the position at the 

beginning of this study that she would not embark on this journey alone and that 

collaboration by members of the First Nations was necessary to validate the 

findings. By maintaining this stance throughout the research process, validation of 

the local constitution remained with those who may be governed by it. The 

researcher would be no better than an oppressor herself, if she conducted the 

research in any other way. 

Trustworthiness 

As more Aboriginal people engage in the research, it is likely that some will 

want to explore traditional understandings to contemporary issues; bringing 

different ways for conducting research. Researching traditional indigenous 

knowledge is a relatively new area of research for most academic institutions and 

as such, there is little documentation on the topic. As a result, questions of 

trustworthiness arise. Smith (200 1 ), an Aboriginal scholar proclaims, "the 

dominance of Western, British culture and the history that underpins the 

relationship between indigenous and non-indigenous have made it extremely 

difficult for the indigenous forms of knowledge and learning to be accepted as 

legitimate" (p. 174). Going further she states, '"[Indigenous] knowledge 

represents a body of knowledge which, in today's society, can be extended, 

alongside that of existing western knowledge" (p. 175). Offering a "cross-



culture" context regarding issues of validity, Smith (200 1) suggests that the 

following questions be posed: 

1. Who defined the research problem? 

2. For whom is this study worthy and relevant? Who says so? 

3. What knowledge will the community gain from this study? 

4. What knowledge will the researcher gain from this study? 

5. What are the some likely positive outcomes from this study? 

6. What are some possible negative outcomes? 

7. How can the negative outcomes be eliminated? 

8. To whom is the researcher accountable? 
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9. What processes are in place to support the research, the researched and 

the researcher? (p. 173) 

By addressing the issues of research validity, relief not only comes to those who 

question its approach, but the process of critique also affirms the methods that 

supported the study. To ease the uncertainties surrounding trustworthiness for any 

research, Eisenhart and Howe ( 1992) provide an overall explanation for 

establishing and judging validity: 

All instances of valid research-based arguments in educational research, 

regardless of design-specific peculiarities, take the same general form- that 

is, important educational issues must serve as the basis for formulating 

important research questions and an appropriate and ethical research design; 

research questions and methods must be competently linked, methods must 

be competently applied, prior commitments must be exposed; the potential 



worth of the results must be weighed against the risks and permits the 

robustness of conclusions to be assessed. (p. 663) 
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Speaking to the matter of reliability, Kirby & McKenna (1989) refer to as, "the 

trust or confidence we have when speaking about the analysis of our data" (p. 35). 

Going further, they suggest that the following questions be considered to evaluate 

reliability: "Does the study represent what was found? Is it true? Can the analysis 

be depended on? Are the research participants able to see their experience in the 

research process?" (p. 35). 

Lincoln and Guba (as cited in Eisenhart & Howe, 1992) assert that where the 

primary aim of the research is to reconstruct the perspectives of those involved in 

the research, it is imperative to demonstrate that the researcher's interpretation of 

the data is credible to those who provided the data. In regards to this study, issues 

of trustworthiness have been addressed through various means of participant 

corroboration. Glesne & Peshkin (1992) state, "you want your interpretations to 

be trustworthy, to be affirmed by those who were involved. Who knows better that 

the participants?" (p. 146). As the nature of this study was collaborative, 

triangulation validation was evident throughout the process. Ristock & Pennell 

(1996) define triangulation as "using multiple methods in order to obtain more 

through coverage of the subject by viewing it from different angles" (p. 51). 

Methods that supported regular participant review throughout the design of this 

study ensured that the people who were involved in this study not only provided 

validation for the findings, more significantly, it gave them ownership of the 

research's trustworthiness. 
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Ethical Considerations 

This research project was conducted within the confines of the University of 

Saskatchewan (U of S) Code of Ethics and the Ethical Conduct for Research 

Involving Humans policy (Tri-council, 1998) to protect the participants from 

uninformed harm. In addition, the ethical conduct standards that specifically 

outlined, "research involving Aboriginal peoples" (Tri-Council, 1998) were take 

into account and followed. The University of Saskatchewan Behavioral Research 

Ethics Board granted approval for the research (see Appendix D for the approval 

letter). 

Nevertheless, the fact remains that guidelines for conducting research within 

the Aboriginal community have only recently been acknowledged within the 

academic world. Smith (200 1) a Maori researcher asserts that Aboriginal 

communities have culturally specific practices that are not prescribed in codes of 

conduct, but are known within the community. She goes on to say that researchers 

need to understand these cultural conditions for conducting ethical research within 

Aboriginal communities: 

1. A respect for the people. 

2. The seen face, that is present yourself to people face to face. 

3. Look, listen, speak. 

4. Share and host people, be generous. 

5. Be cautious. 

6. Do not trample over the mana of people. 

7. Don't flaunt your knowledge. (p. 120) 
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Smith goes on to say: 

From the indigenous perspective ethical codes of conduct serve partly the 

same purpose as the protocols, which govern our relationships with each 

other and with the environment. The term 'respect' is a value that is 

consistently used by indigenous peoples to underscore the significance of 

our relationships and humanity .... Respect is a reciprocal, shared, constantly 

interchanging principle, which is expressed through all aspects of social 

conduct. (p.120) 

Adhering to the "good practices" of research involving Aboriginal peoples 

outlined by the Tri-Council (1998), this study instituting the following guidelines 

within the research design: 

• Respected the culture, traditions and knowledge of the community. 

• 

• 

• 

• 

• 

• 

Conceptualized and conducted research as a partnership . 

Consulted members who had relevant expertise . 

Involved representatives of the group in the design of the project. 

Examined how the research could benefit the community . 

Provided opportunities for the participants to review the research 

findings. 

Ensured that the research process respected the viewpoints of the 

community. 

In addition, to provide a respectful and ethical approach to the study, those 

who were approached to part-take in the research process were provided with a 

well-informed explanation of the proposed study. Participants were provided with 

an informational summary that outlined the research project and specified their 
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rights. Furthermore, participants were assured that the findings that resulted from 

their participation would only be utilized for purposes of the study and that if any 

other use was intended, their approval would be required. Only after the 

participants' questions had been exhausted and they had a full understanding of 

the research were they asked for their consent to become involved. For the reason 

that the leaders were accustomed to meeting as a group, the researcher approached 

them as a group to provide the explanation. As well, the researcher felt it was 

respectful to offer the Council the option to sign a consent form individually or 

through a group format. The leaders preferred the later option, and as a result, a 

group consent form was used to confirm their participation. This approach was 

replicated with the working group members, who also favoured a group consent 

form. As the Elders were approached individually and their participation was 

mostly conducted on an individual basis, their consent was sought through an 

individual consent form (see Appendix E for the informational summary and the 

consent forms). 

Summary 

In this chapter I presented the research design that was conducted within the 

participating First Nation. Offering a background on the research setting, the 

chapter offered an overview on the community ofTootinaowaziibeeng Treaty 

Reserve (TTR). As well, I provided insight on the collaborative approach to 

research and its application within the community. I divulged further by giving an 

explanation of the cooperative approach that was utilized for the study. 

In this segment, I presented the stages model, which provided an explanation 

for each step of the research process. From this model, methods that were utilized 
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to initiate the research, collect the data, analyze the data were described. The 

stages model also provided explanation of the methods that were utilized to 

develop the local governance document and seek the approval of the community 

leaders. In addition to this, I examined the issues surrounding research validity 

and trustworthiness. I also provided insight on the concept of research 

trustworthiness and offered methods for ensuring trustworthiness within 

qualitative research. As well, I examined the considerations of ethical research 

standards and their application to the study. 



Chapter Four 

The Historical Relationship 

"The post-confederation history of Aboriginal People in Canada 

has not been a glorious one" (Harper, 1997, p. 7) 
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With little participation of First Nation people, the tale of First Nations 

governance in the confederated Canada tells a story of oppression and forced 

assimilation, a history from which most First Nations are still reeling. In forming 

new alliances with their colonial partners toward developing a shared world, the 

road to achieving self-government in Canada has revealed itself as an arduous 

journey. Yet, the resilience of First Nations remains, as they are adamant in 

maintaining what they refer to as their "inherent rights." It is a position that First 

Nations have echoed throughout history, yet remains unrecognized. In light of 

the current political development of the First Nations Governance Act (FNGA) 

being spear headed by the Indian Affairs and Northern Affairs Canada (INAC), it 

seems apparent that even though First Nations have gained advantage in 

influencing the policy community of the Canadian governments over the last thirty 

years, the road to self-determination remains a challenge. 

To appreciate the difficulty First Nations have experienced in developing 

their own forms of governance, one must have a general understanding of how 

First Nations governance has evolved in this country. In this chapter, I will 

examine the historical relationship between the indigenous and the colonial 

peoples, accenting the relationship they shared in the past up to today' s movement 

toward self-government. In the delivery of this chapter, I will highlight significant 

legislative and policy directives that through their implementation had a 
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tremendous impact on the life of Aboriginal people. In providing this background 

it is expected that further understanding will be brought to the topic of First 

Nations governance for the specific advantage of on-going efforts at the local 

level. 

A Historical Snapshot of First Nations Relationship with the 

Canadian Government 

First Nations people and non-First Nations have a history of negotiating 

matters on trade and commerce, law, peace, and alliance. In the early years of 

contact, agreements with the First Nations tribes usually centered on economic 

and military affiliation between the French and the British. Based on these 

relationships, Aboriginal tribes often formed alliances with the foreign countries in 

times ofvvar. However, the first fundamental principles governing Canada's 

Indian policy did not develop until 1755 when the British Colonial Imperial 

Administration office in London, England, appointed a number of commissioners 

to regulate the fur trade and liquor traffic of the "new world", marking the 

beginning of the "administration of Indians" (Titley, 1986). The Department of 

Indian Affairs was given the responsibility for establishing relations with the 

Indians, vvho were considered at the time to be vital in the supporting the war 

efforts of the British. After the Fall of Quebec, the alliance with the Indians 

continued to be valued, and it was the department's role to stabilize and maintain 

the association between Britain and the First Nations tribes. 

The Royal Proclamation of 1763 was established to further recognize the 

relationship between the British Crown and the Indians; it set out two purposes: 
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the first was to articulate the basic principles governing the Crown's relation with 

Indian nations; the second was to lay down the constitution and boundaries of 

several new settler colonies (RCAP, 1996, Vol 1, p. 116). The Proclamation set 

the principle that Indian lands could be surrendered to the British Crown only if 

compensation was provided. The essence of the proclamation illustrates Indian 

nations as autonomous political units living under the Crown's protection, while 

retaining their internal political authority and their territories; however, it also 

suggested procedures of surrender, which were later incorporated into the treaty 

system. 

Many of the Indian tribes fared poorly after coming into contact with the 

white settlers. Their population numbers had drastically dropped due to diseases 

they had never known and to which they had no natural immunity. With the 

movement of the fur trade to the northwest, the plight of Indians \vas inevitable. 

The war of 1812 led to more settled times for the colonials, a period during which 

military alliances with the Indians came to an end. As more settlers moved into 

Indian Territory, the federal government wanted to avoid confrontation and sought 

to extinguish Indian entitlement as quickly as possible. Dickason (1994) states: 

For Canadian Amerindians the war of 1812-14 was also the end of an era. 

As long as the colonial wars lasted, they had been able to maintain their 

positions in return for their war services. With the loss of that bargaining 

tool they were placed at a serious disadvantage. (p. 224) 

By 1830, the British Colonial office decided that a policy of assimilation would 

solve the "Indian problem" and under the guidance of government agents and 

missionaries, the Indians were to be settled into permanent villages (Titley, 1986). 
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It was the Crown's position to proceed with treaties as a manner of obtaining land 

for settlement and development. The Department of Indian Affairs greatly 

encouraged the Indians to surrender their land by making agreements to provide 

for reserves, cash payments, and annual presents (Titley, 1986). 

In the early seventeenth century, land acquisition would become the focus 

for most settlers. Missionaries were provided with land in exchange for instructing 

the Indians in ways of Christianity; however, due to the settlers~ pressure for land, 

the concept of Indian "reserves" was conceived. Lands reserved for the Indians 

were established primarily in exchange for certain rights and privileges. In many 

of these transactions, the Indians thought they were giving their land for the 

purpose of authorizing the Crown to "protect" their lands from incoming 

settlement (RCAP, 1996, Vol1, p. 155). Much of the land that was originally 

reserved for the Indians was further reduced or additional settlers displaced them 

to other locations because of the continual demand for land. 

Prior to the early 1850s there was no legislation that acted to protect Indian 

land, and, as the settlements increased, many of the newcomers squatted and 

reaped the resources from the land that was reserved for the Indians. To offer the 

Indians some form of guardianship, two articles of legislation were passed: Act 

for the Better Protection of Lands and Property of Indians in Lower Canada and 

the Act for the Better Protection of Indians in Upper Canada from Imposition and 

the Property Occupied or Enjoyed by them from Trespass and Injwy. The Lower 

Canada Act was the first to provide a definition of the term "Indian" while the 

Upper Canada Act declared Indians were not liable to taxation (Titley, 1986). 
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The 1857 Act to Encourage Civilization of Indian Tribes was the first piece 

of legislation that offered individuals the option to extinguish their treaty rights in 

exchange for other rights (Robson, 1991). This Act was later revised in 1869 to 

the Act for the Gradual Enfranchisement of Indians and the Better Management of 

Indian Affairs, which simplified the process of extinguishments and also 

facilitated the involuntary loss of status for Indian women who married non

Native men (Robson, 1991). It specified that an adult Indian male who was of 

good character, free of debt, and fluent in English or French could be eligible for 

full citizenship. Only a small number of the Indians applied for such 

"entitlement" as most perceived it as a threat to their lands (Titley, 1986). This 

legislation was also significant in its introduction of a municipal style of 

institution as it initiated the election process for Indian Councils (Robson, 1991, p. 

298). The passing of such legislation demonstrated that the responsibility for 

dealing with the Indians was transferred from the Imperial Administration in 

Britain to colonial control; this transfer became official in 1860. 

The British North American Act of 1867, which established the Dominion of 

Canada, also gave the federal government the responsibility for ''Indians and lands 

reserved for Indians" (Titley, 1986). As the federation began to expand, a railroad 

to connect all areas was deemed necessary; however, before the government could 

proceed it had to seek the surrender of the Indian title to the land. The Europeans 

had been in the "new frontier" for just over two hundred years when they began to 

make agreements with the Indians so that they could gain ownership of the land 

and reap its economic benefits (Friesen, 1995). They realized that the new land 

held many treasures in its natural resources. By this time, the buffalo had 
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disappeared and disease and alcohol had devastated many tribes. Thus the treaty

making process began. 

In agreeing to share the land with the immigrants from the colonial countries 

of Europe, the first peoples and the government, on behalf of the British Crown, 

negotiated a contract that would recognize the rights of the original inhabitants 

(Royal Commission on Aboriginal People [RCAP], 1995; Treaty Seven Elders & 

Tribal Council, 1996; Price, 1999; Mainville, 2001 ). These agreements known as 

"treaties" were agreed to upon with mutual respect and would be recognized for as 

long as the sun shines, the grass grows, the waters flow, in others words the 

agreement was meant to last for as long as this earth survived, forever. Included 

in these promises, was the right for the first peoples to maintain their way of life as 

they had always lived. Alexander Morris (1991), a colonial negotiator of most of 

the treaties, stated to the headmen of the 1871 Treaty One and Treaty Two area: 

Your great Mother will lay aside for you 'lots' of land to be used by you and 

your children forever. She will not allow the white man to intrude upon 

these lots. She will make rules to keep them for you, so that as long as the 

sun shall shine, there shall be no Indian who has not a place that he can call 

his home, where he can go and pitch his camp .... When you have made your 

treaty you will still be free to hunt over much of the land included in this 

treaty. (p. 29) 

There were two very different perceptions of the treaty-making process: the 

government's and the Indians' (Snow, 1985; Dickason, 1994; Huntinghawk, 

1998). The newcomers recognized the new land for its potential wealth but never 

considered the rights of the first peoples as being the original inhabitants of the 
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land. In return for the surrender of their traditional lands, the government made 

promises of schools, hunting and fishing rights, annuities, supplies of ammunition, 

and tools to aid in their transition to a sedentary way of life. In the minds of the 

colonial government the treaties acted as a one-time contract that would open up 

the lands for the settlers. For the Indians, the treaties offered a means of survival. 

In the minds of the indigenous people, the land designated for them acted to 

preserve and enhance their way of life, not constrain it. Thinking of the future 

generations, and their life with the white man, the Indians vie\ved the agreements 

as a means to adapt to their changing world, while being able to sustain their 

traditions (Treaty Commission, 1998; Treaty Seven Elders & Tribal Council, 

1996; RCAP, 1995; Huntinghawk, 1998; Price, 1999). As was their custom, the 

Indians did not consider the agreements permanent; they were subject to 

continuous negotiation, renewal, and change. RCAP ( 1996, Vol 1) affirms this 

understanding, "While European treaties borrowed the form of business contracts, 

Aboriginal treaties were modeled on the forms of marriage, adoption and kinship. 

They were aimed at creating living relationships and like a marriage, they required 

periodic celebration, renewal and reconciliation" (p. 129). The numbered treaties 

were signed from 1807 to 1877. 

As the administration of Indians began to expand in complexity, it became 

necessary to establish a more consistent manner of dealing \vith the various tribes. 

This was accomplished through the legislated Indian Act of 18/6. Under this Act, 

Indians were regarded as minors, special wards of the federal goYernment, 

deprived of full citizenship (Okimow, 1998). The Indian Act serYed to classify 

how the federal government regulated the membership status of Indians, the 
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political affairs of the Band, reserve boundaries, land and resource titles; in 

essence, virtually all aspects of the lives of Indians was controlled. Although the 

Indian Act underwent a series of amendments shortly after its commencement in 

1876, most of the changes were to further tighten the control of Indians by 

governments and to foster further assimilation. For example, the 1884 

amendments made it illegal to sell firearms to Indians; the 1895 amendments 

outlawed traditional ceremonies and dances; the 1920 revisions stipulated that 

Native women who lost their status through marriage to a non-Native would also 

lose access to Band annuities (Robson, 1991 ). 

The Act included special measures to protect reserve lands for the benefit of 

Indian people and land was held in trust for their use. Bands could surrender the 

land but only with the consent of all its members who were of the legal age of 21. 

Presumably to encourage the Indian leaders to adopt responsibility over their 

affairs, Chiefs and Councils were granted some minimal authority to make 

regulations regarding the infrastructure of the reserves, repair of buildings, control 

of noxious weeds, and the granting of reserve lots. The ultimate authority, 

however, remained with the colonial government. 

In the 1880s amendments to the Indian Act, the federal agency of 

government that dealt with Indians was officially recognized as a department in its 

own right, and has since been know as the "Department of Indian Affairs (DIA)" 

(Titley, 1986). Because the Indians were thought to be incompetent, agents were 

placed on the reserves to oversee all matters of the reserve. RCAP ( 1996, Vol, 1) 

states, "With their control of local administrative, financial and judicial matters, it 

is easy to understand how the agents came to be regarded as all-powerful and as 
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Titley (1986) describes DIA's scope of authority: 
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The outside service was by far the largest component of the department, 

amounting to 460 employees by 1890. These were the workers in the field, 

the men and women who dealt with Indians directly and who were 

responsible for policy implementation at the local level. The most important 

of them were the Indian agents, whose administrative units contained one or 

more reserves. Their responsibilities were extensive; they directed farming 

operations where appropriate; they administered relief when necessary; they 

inspected schools and health conditions; and they ensured that the rules of 

the department and the provisions of the Indian Act were complied with. 

They were also authorized to preside over band council meetings and while 

they could not vote, they were often able to influence the decisions made. 

Their powers were increased considerably when in 1881 an amendment to 

the Indian Act made them justices of the peace under the act. They could 

then prosecute and hand down sentences for violations of its provisions. (p. 

13) 

About the same time the Indian Act was initiated, Christian churches were 

lobbying the government for permission to Christianize the Indians. The efforts of 

the Christians were successful because the government agreed that the Indian 

should be "civilized." Education was seen to be an effective means for 

transforming the savage Indian into a civilized Christian. The first schools were 

established in mid-1800s and were called the industrial schools (Assembly of First 

Nations [AFN], 1994). At this time, Indians were not forced to go to the schools; 
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attendance was optional. These schools were not highly successful; the Indians 

did not see the value of the white man's education and rarely attended. The 

government soon realized that the industrial school idea was not effective in 

assimilating the Indians. In 1894 an amendment was made to the Indian Act to 

legislate compulsory school attendance of Indian children and a year later it was 

amended once more to prohibit the practice of traditional Indian ceremonies. 

(Titley, 1986; Pettipas, 1994) 

Indian leaders and parents were powerless to halt the policy and to stop 

Indian agents from taking their children and placing them in a foreign institution; 

this was reflected in the words of one adult survivor of the residential school: 

The Indian agent--we called him the overseer--lived on the reserve. He went 

around and told parents which children had to go to school. And the priests 

arrived with their black cars .... This older woman stills stands out in my 

mind. She was crying because her daughter Marie was getting into the car. 

She tried to pull her back out of the car and the RCMP took a hold of her 

and flung her away from the car and she landed in the ditch and she just lay 

there crying. (AFN, 1994, back cover) 

The children who attended these schools were removed from their homes and 

communities for ten months of every year. At the schools, they \Vere stripped of 

their native identity; native languages and culture were restricted~ being labelled as 

evil and paganistic. If these children were caught engaged in cultural practices or 

speaking their language, they were often beaten, isolated, and ridiculed by their 

caregivers, the very people who stated that they believed in the love of God. In 

attempting to "beat the Indian" out of the children, these "God fearing" people 
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physically, sexually, mentally, and spiritually abused the children. The residential 

schools were operated from the mid-1800s to the late 1900s. Boldt (1993) 

contends that residential schools share the same principles as the Holocaust for the 

Jews. They were probably the most devastating implementation of the Canadian 

government; the reverberations continue to affect the lives of Native people. 

Known to many Native people as the "residential school syndrome" they attribute 

their social problems to their experiences in the residential schools (Jaine, 1993). 

Amazingly, even after having suffered the abuse within the residential 

schools, the will to fight alongside of their oppressors was evident as many 

enlisted in the military. Despite the fact that Treaty Indians were not obligated to 

go to war, many of them did; upon their arrival home to their reserves, inequities 

compared to the rest of Canadians became glaringly evident (Dickason, 1994). 

Faced with protests by the Indians, the government was compelled to revise the 

Indian Act. A Joint Committee of the Senate and the House of Commons was 

initiated in 1946 and it was in 1951 that amendments were made to the Indian Act 

(Government of Canada [GC], 1982). Dickason (1994) states: ""the revised Act 

could hardly be called revolutionary, but it is still heralded the dawn of a new era" 

(p. 329). While the revised Act did not allow First Nations to establish their own 

forms of government, it did increase their measure of self-control. Bands were 

given the authority to incorporate as municipalities, manage their reserve lands, 

control band funds (under the polices of the Department of Indian Affairs policies, 

however), and administer by-laws. As well, it was around this time that the ban 

on ceremonial practices was repealed. In 1960, Indians were given the right to 

vote in federal elections (Comeau & Santin, 1990). In 1961 a second joint 



committee was established to examine the circumstance of Indians (GC, 1982). 

The committee recommended more authority and responsibility be given to the 

Bands; however, not much changed by the way of legislated amendments. 

The Turning Point 
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In 1969, the Minister of the Department of Indian Affairs Minister, Jean 

Cretien, spearheaded the establishment of the 1969 "White Paper" which sought to 

"equalize" the rights for all Canadians. First Nations regarded the movement of 

the Federal Department as a direct attack on their treaty rights (Little bear, Boldt, 

& Long, 1984). Throughout Canada, the reaction of First Nation people was 

intense. Cardinal ( 1997) stated: 

It is a strange government and a strange mentality that would have the gall to 

ask the Indian to help implement its plan to perpetrate cultural genocide on 

the Indians of Canada. It is like asking a doomed man on the gallows if he 

would mind pulling the lever that trips the trap. It is a white paper for white 

people created by the white elephant. (p. 161) 

The policy did accomplish one thing, however; it encouraged Indian leaders to 

group collectively and to work in unity to counterattack the federal proposal. 

Comeau & Santin (1990) state the reaction by these Native groups came in two 

responses: 1) the "Red paper" developed by Alberta First Nations dealt with land 

claims and economic policies; and 2) "Wahbung, our tomorrow" the paper written 

by Manitoba First Nations covered a wide spectrum of Native issues from land 

claims and culture to housing, education, and on-reserve government (p. 12). 
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After more than a year of argument, the White Paper was withdrawn in the spring 

of 1970. 

The White Paper acted not only as a turning point for Native politics, it 

provided the opportunity for them to raise issues with the Indian Act. It was in 

this era that the National Indian Brotherhood (NIB) became more vocal for the 

rights of Indians. As well, Indian women became vocal against the sexual 

discrimination evident within the Act. In addition, the 1970s saw groups such as 

the Advisory Council on the Status of Women, the Canadian Human Rights 

Commission, and the Task Force on Canadian Unity come out in support for the 

revision of the Indian Act (Robson, 1991 ). The growing sentiment persuaded the 

federal government to conduct a further study to document the circumstances of 

Indian affairs; however, this study was discontinued. 

In the mid-1970s, a new policy emerged that promised First Nations more 

control and initiated the transfer of federal responsibility back to First Nations. 

The NIB became heavily involved in federal committees and task forces toward 

developing programs that could be implemented under the existing Indian Act. 

The education program, in particular, was the focus, resulting in the NIB policy 

paper, Indian Control of Indian Education. In essence, this paper spoke to more 

than just education and is often accredited with the initiation to the long road of 

self-determination. 

At the same time, administrative responsibilities at DIA head office in

Ottawa were shifting to regional and district offices and so the devolution process 

began (Frideres, 1998). Ponting (1997) states: 
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From the time of the 1969 White paper to the late 1970's the Department of 

Indian Affairs and Northern Development (DIAND) experienced a rapid 

succession of ministers and senior bureaucrats (deputy-ministers and 

assistant deputy ministers), underwent significant organizational 

restructuring, offered a series of policy initiatives which were usually 

denounced by First Nations organizations and witnessed a variety of other 

federal government departments encroach on its domain or become more 

active in a regulatory manner (e.g., Treasury board, Auditor General). This 

was also a period of considerable conflict within the department itself, as 

tensions between the "old guard" (veteran DIAND employees) and the "new 

guard" (younger, innovative, more client oriented employees) broke into 

open bureaucratic warfare. (p. 3 7) 

Even though the ultimate power still remained with the department, First Nations 

began to take responsibility over programs and services at the local level. It was 

not self-control, but it was a start; First Nations felt confident that they would 

some day see the end of the paternalistic relationship they had endured for over a 

century (Breaker, 1998). 

The policy for establishing comprehensive land claims began in 1973 

(Frideres, 1998). Comprehensive claims are referred to, as "modern treaties" 

because they deal with Aboriginal people did not sign treaties. In exchange for 

their title to the land, the Aboriginal groups obtain specific land, money, or certain 

rights and other conditions that are designed to protect their livelihood (Frideres, 

1998). The agreements that emerge from the claim are legal contracts that must 

receive community ratification before they are entered into law by Parliament. In 
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the mid 1970s, the Cree of James Bay went to court to stop a major hydroelectric 

project that would flood much of their traditional lands. After the courts ruled in 

favor of the Cree, the federal and Quebec governments negotiated a 

comprehensive claim with them in 1975. Three years later, the Naskapi people of 

Northeastern Quebec followed this lead and successfully negotiated their own 

agreement. 

In the talks prior to the establishment of the Canadian Constitution, First 

Nations, along with other Aboriginal groups, pressed the federal and provincial 

governments to affirm their status in Canada. Although the final version of 

Section 35(1) of the 1982 Canadian Constitution which reads, ''existing 

Aboriginal rights," was considered weak by Aboriginal groups, an amendment 

guaranteeing further constitutional conferences on Aboriginal rights up to 1987 

had been granted (Panting, 1997). About this same time, "The Penner Report" 

(1983) was released, making recommendations that further power be given to the 

First Nations. While it reflected favorably on the quest for Native self

government, it also meant that Aboriginal people would have to lobby Canadians 

to establish what those rights were (Frideres, 1998, p. 291 ). 

Bill C-31 was introduced to the House of Commons on March 1, 1985, by 

Bill Crombie, the Minister of Indian Affairs at the time (GC, 1986). Through its 

application, Bill C-31 removed the sexual discrimination from the Indian Act by: 

1) provided for the reinstatement of those women and their children who had lost 

status and band membership; 2) offered interested bands the right to determine 

their own membership; 3) eliminated all forms of enfranchisement (Robson, 
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1991 ). In this amendment, bands regained control for identifying their members, 

although, that right still had to be exercised within certain DIA guidelines. 

Nonetheless, the struggle of First Nations did not come without its setbacks. 

During the period of developing the constitution, First Nations had been on a 

shifting pattern, included in talks, then excluded and back in again. NIB was in its 

own restructuring process resulting in the organization now kno\\n as the 

Assembly of First Nations (AFN) (Ponting, 1997). Throughout this time, various 

organizations affiliated with AFN opposed or criticized the constitutional process 

and, as such, did not agree with the movement of the national First Nations office. 

The result was that some organizations pulled their support from AFN, marking 

the beginning of discord among First Nations. With the instability of AFN and the 

stalemate of constitutional talks, the federal government took the position of 

working more closely with local First Nations authorities. 

Recognizing that not all First Nations have the same goals in becoming self

governing or are in a similar position even to initiate self-government, the federal 

government publicly announced its community-based self-government policy in 

1985 that would increase self-reliance and self-sufficiency in Indian communities. 

The focus of community-based self-government was to prepare First Nations for 

the opportunity to move beyond the limits of the Indian Act. This shift in focus is 

recognized in Minister Bill Crombie's announcement (GC, 1986): 

One of the major difficulties in trying to deal with the concept of self

government in Aboriginal terms has been the failure of governments and 

Canadians generally to understand its meaning in pragmatic terms. An 

important part of the practical reality is that self-government is a local event 
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with different meanings to different communities. Since the federal 

governments are best able to make the important decisions affecting 

peoples' daily lives, discussions and negotiation to advance self-government 

will be community based; conducted at practical level and at a measured 

pace; and tailored to specific circumstances that exist today. (p. 2) 

Community-based self-government was to take the First Nation beyond the Indian 

Act by replacing most of its aspects with legislative sanctioned new arrangements 

designed specifically for the community; however, community processes did not 

replace any constitutional processes. George Da Pont, Director General of 

Community Negotiations and Implementation Branch of the Department of Indian 

Affair Northern Development, identified three principles for negotiating a 

community-based agreement: 

1. Negotiated agreements will substantially increase local control and 

decision-making. 

2. The process is flexible in order to accommodate the social, cultural and 

political diversity of Indian communities. 

3. The new governing arrangements will lead to greater accountability by 

Indian governments to their own electorate rather than to federal 

authorities. (as cited in Cassidy, 1991, p. 91) 

The move to local First Nations governance had begun. The Sechelt Indian Band 

is recognized as being the first to work throughout the 1970s and early 1980s 
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toward a municipal form of self-government. Nevertheless, the tension between 

the First Nations and the Federal Government would not relent. 

The impasse of constitutional negotiations and the displacement of 

Aboriginal peoples from the political agenda became distinctly evident in the 

original forms of the Meech Lake Accord in 1987. Not only did it not mention 

Aboriginal people, but it contained clear bias in its paradigm of "t\VO founding 

peoples"; Aboriginal leaders out right rejected the Accord; however, they did not 

fully revive their political influence until June, 1990, when MLA Elijah Harper, a 

member to the Red Sucker First Nation in Manitoba, took an instrumental role in 

defeating it (Panting, 1997). In his role, he reaffirmed that Aboriginal people 

could not be ignored. 

Both First Nations and the federal government realized that with the national 

efforts failing, it was evident that the focus of the move toward self-governance 

had to change. Soon after the demise of the Meech Lake Accord, the focal point 

for self-determination returned to a local perspective. The federal government 

issued the document, "An Alternative for Optional Indian Band Government 

Legislation," which in its words would be an "affirmation of the special 

responsibilities of the Federal Government and the Minister of Indian Affairs for 

the Indian people" (p. 1 ). The document stated that legislation would base Indian 

band government as the primary locus for decision-making within the band itself 

and, further, that the membership of the band should be the body that determined 

the nature and direction of its internal development. The document also warned 

that the process could be quite complex, given that not all bands have the same 

aspirations for self-government. The main criteria for self-government that was 
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identified for all bands was that they would have to demonstrate the ability to 

carry out the activities of a local government, including local programs and 

financial administration. Although it did not identify any specific sectors for local 

governance, it did outline four main areas (GC, 1992): 

1. Legislation: the ability to make, pass and adopt laws; 

2. Judicial: the ability to enter into agreements with federal and provincial 

judicial systems and develop their own systems of justice; 

3. Executive: returning some of the Minister of Indian Affairs' powers to 

First Nations and releasing the Minister of certain obligations; 

4. Administrative: devolution of the policy sector of First Nation programs 

and services; ultimately ending the role of the Department of Indian 

Affairs' bureaucracy. (p. 3-1 0) 

The document also states that before any self-government proposal would be 

considered, the First Nation would have to develop its own local constitution that 

would outline, in the band's terms, the nature of the relationship between the First 

Nation government and its membership. 

Regardless of these efforts, the Oka crisis sent a loud and clear message 

across the globe that there were still unresolved issues between Canadians and 

First Nations people. The conflict was over 39 hectares of land, vvhich the Oka 

municipality wanted to expand to a nine-hole golf course. This same land 

included an Aboriginal cemetery that the Mohawks claimed was theirs. After 

years of failed attempts to negotiate a claim for the land, the Mohawks took to 

arms to defend what in their perspective was a sacred place of their people. Few 

people know that the Mohawks claim to the land had been over tvvo hundred years 
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old and can be traced back to 1717 (Frideres, 1998). After reviewing the Standing 

Committee on Aboriginal Affairs report on the Oka crisis, the federal government 

responded in three ways: 

I. A Royal Commission on Aboriginal Peoples was established. The 

results of this commission were intended to become input for the 

constitutional reform process and to establish the presence of Native 

people in Canada's constitution. 

2. New steps were taken to deal with land claims and an Indian Specific 

Claim Commission was established to resolve disputes. As well, 

changes were made to the comprehensive claims process. 

3. A new policing policy makes way for expanded policing and justice 

services on First Nations reserves. (Frideres, 1998, p. 404) 

Nevertheless, the Oka crisis made the federal and provincial governments realize 

that they had to pay serious consideration to Aboriginal people in the constitution 

process. With a renewed sense of national unity, Aboriginal leaders and the 

governments of Canada became involved in the constitutional talks that gave birth 

to the 1992 Charlottetown Accord. Ponting (1997) stated that, "if an earlier 

generation of national First Nations leaders had sought the 'Holy Grail', Ovide 

Mercredi had found it" (p. 4 7). The Accord included clauses that recognized 

Aboriginal inherent right to self-government and a guarantee that the treaties 

would be interpreted in a liberal manner with ambiguities to be resolved in favor 

of First Nations. However, the majority of the Canadian public and the Aboriginal 

population itself were indifferent to the vision of the politicians and the Accord 

was struck down in a national referendum. 
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By 1995 the federal approach to self-government was to link the rights of 

Aboriginal people and their governments to achieving self-government. Stating 

that the Canadian government realized that Aboriginal governments and their 

institutions would require the jurisdiction or authority to act in a number of areas, 

it announced the policy directive "Aboriginal Self-Government-Federal Policy 

Guide" (GC, 1995b ). The document identified the federal position on which 

"rights" would be considered for negotiation, and the areas that were not open for 

discussion. The directive called for "harmonization" of certain laws in negotiating 

First Nation jurisdiction, although the final decision as to which areas could be 

negotiated would remain under the auspices of the federal government. 

Interestingly, one self-government agreement that has been identified as 

being "outside" of the inherent right policy is the "Manitoba Framework 

Agreement Initiative" (MF AI). Signed in 1994, Manitoba Chiefs negotiated a 

self-government agreement with the then Minister of Indian and N orthem Affairs, 

Ron Irwin, that would dismantle the Department of Indian Affairs and tum the 

control over all affairs to First Nations. Being recognized as the first provincially 

oriented initiative the MFAI was seen as the hope for the future of all First Nations 

in reclaiming their jurisdictional authority over their affairs. Asserting that First 

Nations needed to move away from the paternalistic forms of development, the 

Manitoba Chiefs negotiated an agreement that would provide their grassroots 

members with the opportunity to participate throughout the development of the 

initiative. As the MF AI is still in the developmental process, it will be interesting 

to witness the final outcome of Manitoba's efforts to regain their inherent right to 

be self-governing. Nevertheless, the establishment of the MFAI itselfhas 
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demonstrated that the Manitoba Chiefs have become highly influential as a policy 

community that has gained great influence in the political arena of Canada. 

The late nineties saw a fairly good working relationship between First 

Nations and the Canadian government. Phil Fontaine became National Grand 

Chief for AFN and through his efforts established a shared sense of development 

for First Nations. In his quest to bring change to the manner in which First 

Nations were involved with the process of development, Phil Fontaine, along side 

the Minster Jane Stewart initiated a number of joint policy projects. Through their 

combined endeavors, it seemed that the relationship between First Nations and the 

Canadian government was finally on its way to healing past inflictions. 

The Latest Struggle 

Since the confederation of Canada, First Nations have been primarily 

subjugated to the legislated procedures written in the Indian Act (IA). Written in 

the mid-1800 the IA continues to be the primary piece of legislation that governs 

the affairs of First Nations. Although there have been calls for changes to the IA 

made by both the First Nations people and the federal state, little change has 

resulted. That is until now. 

On May 20, 1999, the Supreme Court of Canada ruling in the case John 

Corbiere et al vs the Batchewana Indian Band and Her Majesty the Queen 

(INAC, 1999) required changes to way First Nations people elect their leaders. 

John Corbiere, a member of the Batchewana First Nation of Ontario, was denied 

the right to vote on his reserve because he did not reside there. In its ruling, the 

Supreme Court determined that the Indian Act was discriminatory to members 
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who lived off the reserve. The case commonly known as "Corbiere" brought the 

issues of discrimination in the of First Nations election process to the forefront. 

After hearing the case and coming to a decision, the court struck down the seven 

words "and is ordinarily resident on the reserve" from Section 77 (1) of the 

Indian Act saying that the clause violated the equality rights of non-residents, 

under the Charter of Rights and Freedoms (AFN & INAC, 2000b ). It was also 

ruled that all members must be given the opportunity to vote for the leaders of 

their communities regardless of where they lived. Ultimately, the ruling meant 

that the manner in which First Nations conducted their elections, decided on 

membership, and formulated policies for public office would have to change. 

The courts gave INAC a timeframe of eighteen months to adjust the manner 

in which First Nations members (on- or off-reserve) could vote in their 

communities. In answering the call to duty, INAC proposed a two-staged 

approach. Stage one would focus on the immediate need to re\\Tite INAC's 

regulations for First Nations leadership elections; stage two involved more of a 

broad-based examination of the overall process of First Nations leadership 

selection. Soon after the ruling was announced, it appeared that First Nations 

would work in partnership with DIAND to develop a strategy that would enact 

changes within the lA. After having experienced a rather good working 

relationship with DIAND Minister Jane Stewart, First Nations leaders were 

optimistic that the new Minister, Robert Nault, would only strengthen the 

relationship. Unfortunately, that is not what transpired. 

Under the leadership of Minister Nault, DIAND regained its status among 

First Nations as a force that carried, as the main objective the elimination of their 
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inherent rights rather than work in partnership with the First Nations to protect 

them. Nicknamed "Cowboy Bob" to reflect his "red necked" approach, the First 

Nations leaders called for the minister's resignation (Kruzenga, 2001). Going as 

far as developing an official political position, an AFN resolution #33/2001 (AFN, 

2001 c) reads: 

WHEREAS the federal Crown owes First Nations a long-standing fiduciary 

obligation, which is rooted in history, based on Aboriginal Title and our 

sacred Treaties, and is now entrenched in the Canadian Constitution; and 

WHEREAS this fiduciary obligation, which calls for the honour of the 

Crown, has been recognized by the Supreme Court of Canada in a long 

series of cases, including Guerin, Sparrow, Delgamuukw, Sundown and 

Marshall; and 

WHEREAS the current Minister of Indian Affairs, Robert Nault, has 

brought dishonor to the Crown by conducting himself in the following 

manner toward First Nations, their governments, and the Assembly of First 

Nations: 

1. The Minister has used fiscal intimidation against the First Nations, Tribal 

Councils, AFN Provincial and Regional organizations and the National 

Office, by withholding audit approvals, withholding fiscal transfers and 

by arbitrarily reducing funding levels, to force cooperation with 

government initiatives; 

2. The Minister has shown contempt and lack of accountability to this 

Confederacy and to the Chiefs-in-Assembly, by refusing to attend any of 
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our meetings to explain and defend initiatives which he is seeking to 

impose upon First Nations; 

3. The Minister's relations with First Nations has been marked by 

confrontation rather than respect and mutual recognition, as 

recommended by the Royal Commission on Aboriginal Peoples; 

4. The Minister is ignoring our inherent rights and is turning a blind eye to 

crises facing First Nations across the country out of a refusal to meet with 

First Nations peoples and deal with a rights based agenda, even though 

this is the basis of the Crown's fiduciary duties 

5. The Minister is using divide-and-conquer tactics with First Nations to 

try and force approval of his initiatives; and 

WHEREAS Robert Nault's brash, confrontational and disrespectful style, 

has caused Federal Crown - First Nations relations to deteriorate to an all 

time low and has been very negative and unproductive in achieving results; 

and 

WHEREAS, as a recent Toronto editorial observed, Robert Nault has proven 

that his brash style makes him ill-suited to run the Ministry of Indian 

Affairs; and 

WHEREAS there is a desperate need to make some concrete progress on the 

Aboriginal agenda as the federal government ackno\vledged in its recent 

Throne Speech; and 
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WHEREAS it will be impossible to make such progress unless the federal 

government has a Minister in place who can work in a cooperative, positive 

and respectful fashion with First Nations and their leaders. 

THEREFORE BE IT RESOLVED that the Confederacy hereby calls for the 

resignation of Robert Nault as the Minister of Indian Affairs; and 

BE IT FURTHER RESOLVED that if the Minister refuses to resign, then, 

the Confederacy of Nations hereby calls upon the Prime Minister to remove 

Robert Nault as Minister of Indian Affairs. 

Citing the Minister's heavy-handed approach to the development and review of 

the governance process, First Nations leaders raised issues of fiscal intimidation, a 

lack of accountability by the Minister to meet with First Nations leaders, the 

preservation of a confrontational approach rather than one of mutual recognition, 

the refusal to discuss rights-based governments for First Nations, and the use of 

divide and conquer tactics. 

Leadership at the national First Nations office had also changed. In July 

2000, First Nations leaders from across Canada came together to select a leader. 

Phil Fontaine, who had held the post for one term, was voted out from the national 

office, many claiming that he was "in bed" with the government and that a strong 

leader was needed to head off the latest struggle they were facing. Mathew Coon 

Come, former leader of the Northern Quebec Cree, replaced Phil Fontaine with the 

promise to fight for the rights of the First Nations people. 

Early in 2001 Minister Nault declared that stage two of the process for 

change within First Nations election would be expanded and would take the focus 
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of revising the entire Indian Act. Announcing the initiation of the First Nations 

Governance Act (FNGA) Minster Nault stated: 

First Nations need stronger tools to govern. They need clear legal powers. 

They need stability, the kind that a rigid two-year term of office as set out in 

the Indian Act can't provide. That's what this initiative is about, addressing 

governance issues facing first nation communities, issues the 130-year-old 

Indian Act didn't envision. (INAC, 2001 e, np) 

The proposed FNGA targeted three main areas in which the legislation 

would evolve and "effective" governance in First Nations communities would 

progress: 1) Legal standing and capacity; 2) Leadership selection and voting 

rights; and 3) Accountability to First Nations (INAC, 2001a). In their approach to 

consult with First Nations people, INAC set up a web site in \Yhich virtually 

anyone could log on and answer the questions, sent pamphlets to members living 

on-reserve and those who requested information packages, along with a 

questionnaire about their community and its leadership. Gatherings were held and 

advisory committees were developed. Citing issues with the process, First Nations 

leaders raised points that questioned the credibility of the findings outlining 

serious flaws in the approach the government had taken. 

A major challenge that faced INAC in conducting the consultation process 

was access to First Nations communities. INAC had originally intended to host 

informational sessions at First Nations communities across Canada but as the 

Chiefs pulled away from the process, many would not allo\v !0JAC into their 

communities; INAC had no other choice but to host the sessions in urban centres. 

In Manitoba, for example, of the 34 sessions that were conducted in the province, 
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only two were held on reserve; the rate of actual members being involved in the 

process has demonstrated a poor participation rate (INAC, 2001 b). 

Nevertheless, there was division within the First Nation community on 

whether they should participate. Some organizations opted to participate because 

it ensured their voice was heard throughout the development. Those agreeing to 

participate at the national level included the Congress of Aboriginal Peoples 

(CAP), the Native Women's Association of Canada (NWAC), and the National 

Association of Friendship Centres (NAFC). Citing their opposition and resistance 

to the process, the Assembly of First Nations (AFN) opted not to participate in 

what they considered detrimental to their inherent right to be self-determination. 

In an AFN preliminary legal analysis of the impact of the FNGA, the primary 

question was asked, "Do First Nations want to be Indian bands as described in 

91 (24) or Aboriginal governments as guaranteed under section 3 5 of the 

constitution?" (AFN, 2001d). The AFN analysis continues: 

The government has tried to hang onto the colonial order by consistently 

referring to Indian bands (under their authority vis-a-vis the Indian Act) 

rather than Aboriginal governments (as guaranteed by the Constitutional 

recognition) .... The Indian Act creates administrative authority over Indians 

-not governance. (p. 4) 

The analysis cautioned of the involvement of First Nations, stating that it 

"could constitute or contribute to legal justification for infringement of inherent 

rights or could divert focus or pre-empt the actualization of the inherent right to 

self-government" (p. 5). 



Although the political positions of First Nations varied across the country, one 

position that they held fast was the protection of their rights. Signalling the 

resistance of the AFN, National Grand Chief Mathew Coon Come asserted: 
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My preliminary view is that the Minister is responding to public opinion on the 

alleged lack of accountability of First Nation's governments. His proposals are 

based on the status quo and the Federal Self-_Government policy and not on RCAP 

recommendations or First Nations visions for definitions of governance. It seems 

clear that the Minister has decided to proceed at his own pace, implement his own 

agenda and ignore the political structures and processes established and approved 

by First Nations in assembly. The notion of a "partnership" has disappeared and 

the Minister intends to proceed with legislation change based on DIAND's narrow 

definition of"govemance." (AFN, 2001 b, np) 

At a December 2001 confederacy meeting of the Chiefs a resolution was 

passed that not only halted the participation of their national office but also 

rejected the whole process of the FNGA. Leading the resistance movement was 

the "Coalition for Inherent Rights" (CIR) group consisting of the Union of British 

Columbia Indian Chiefs, BC Interior Alliance, Assembly of Manitoba Chiefs, The 

Chiefs of Ontario, Association of Iroquois and Allied Indians~ and the 

Algonquians of Barrier Lake. The Coalition asserted: "The FNGA cannot be 

looked at in isolation - it has to be seen in connections with the \vider policy and 

legal agenda of the deferral government" (CIR, 2001, np). Defending its position, 

the Coalition outlined a number of similar concepts between the 1969 White Paper 

and the proposed FNGA. Through their connection between the two documents, 

the Coalition further declared that the underlying intent of the FNGA was to 
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finally realize Prime Minister Jean Cretien's vision to equalize the rights of First 

Nations with those of other Canadians, which he had held being the Indian Affairs 

Minister in 1969. Tracking the similarities, the Coalition termed the pattern a 

"trail of deceit." 

In demonstration against the enforcement of the FNGA, First Nations staged 

various protests from letter campaigns to peaceful protest rallies. By sending a 

clear message that they were not about to jeopardize their inherent right to self

determination, First Nations called upon Canada to work with First Nations to 

establish a mutual form of governance recognition (AFN, 200le). One point that 

both sides seem to agree on is that change is needed in the manner in which First 

Nations govern their affairs. However, the differences lay in the vision each has 

of Aboriginal self-government in Canada. The federal approach to legislate 

administrative change is evident in their definition of governance for First 

Nations, which states: "the term governance means how a community is run and 

the rules that apply in its day-to-day operation" (INAC, 2001 a). This vision 

differs significantly from First Nations' vision of reclaiming their right to be self

determining and to gain a respectful place within the framework of Canada, stating 

that their resistance to the INAC governance process is not about resisting 

administrative change, but in protest of the infringement of their inherent rights. 

INAC, in tum, claims its actions are interim solutions that will aid First Nation's 

preparation for self-government. Thus, the dividing difference between First 

Nations and the Government of Canada rests in their perception of governance. 

First Nations believe that their rightful governing role is to hold a recognized 

position \Vi thin the realm of the government structure of the Canada; in contrast to 



the federal government's definition for First Nation self-governance, which 

remains in the administrative realm. 
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How First Nations and the Canadian government mend their differences and 

build a vision that is acceptable to both will be an interesting process to witness. 

Only time will answer the overall question, "Will the FNGA support the future 

development of First Nation self-government in Canada or hinder it?'' 

Nevertheless, what is certain is that the road to realizing this answer will not be a 

smooth ride. Although the FNGA has been publicly opposed by First Nations 

throughout Canada, Minister Nault introduced it into the House of Commons on 

June 14, 2002. 

Summary 

A historical snapshot of First Nations relationship with the Canadian 

government was highlighted throughout this chapter. Retelling the chronological 

events of major Canadian government and policy initiatives that governed First 

Nations, I have described the relationship that resulted from this association. The 

historical legacy reveals that prior to Canada's confederation the relationship 

between the colonial and Aboriginal people was mutually respectful; however as 

the history reveals, the relationship changes. Shortly after the signing of the treaty 

agreements the camaraderie that once was held by the two people became 

unbalanced, spinning the First Nations people into an era of great oppression. 

Through this chapter, I also revealed the resiliency of the First Nations 

people and their continual efforts to reclaim their right to self-determination. The 

story told in this chapter tells of the efforts of the First Nations throughout history 

to receive recognition of their status within Canada and the major successes that 
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they have advanced. I concluded with a discussion surrounding the latest 

controversy between First Nations and the Canadian governments. As well, I 

provided insight on the most recent developments of the Canadian government on 

the issue of First Nations governance. In addition to this, I presented the reaction 

of the First Nations leaders in response to the federal government's actions. As a 

result of the story told in this chapter, the tensed relationship that has been shared 

between the federal government and First Nations throughout history is not likely 

one that will be soon diminished within the near future. 
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Chapter Five 

First Nations Governance Today 

"The Indian has reached the end of an era .... we will not be silenced again .... 

The buckskin curtain is coming down" (Cardinal, 1997, p. 138) 

Both the Aboriginal people and Canadian society recognize that the road to 

self-determination proposes to be very difficult and complex. History does not tell 

a story of a respectful relationship, a difficulty that is still being witnessed today. 

Carrying differences of opinion in regards to the rights of Aboriginal people, both 

sides of the debate seem to remain steadfast in their positions: Aboriginal people 

assert that they have special rights, while other Canadians vie\v these rights as 

inequitable. Nevertheless, credit is warranted for the progress that has been made, 

especially over the last fifty years. Having the rights of Aboriginal people 

affirmed in the Canadian Constitution is a fundamental achievement for both 

governments. 

No matter what model First Nations governments chose to adopt, they will 

enact laws, regulations, and formulate policies similar to any other responsible 

government, but the model will be built on the fundamental values specific to their 

people, their land, and their affairs (Bear Robe, 1992). However, the manner in 

which First Nations lobby and negotiate self-government agreements will be the 

determining factor to realizing their vision. Effective leadership is a key factor 

that will contribute to this degree of influence. First Nations leaders will be 

effective only if they can predict what governments are thinking, and how to gain 

the support of the governments in the political process. 
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In this chapter, I will examine the options for First Nations self-government 

in Canada. I will provide a briefing on the broad aspect of national government for 

Aboriginal people to the more narrow aspect of community-based development. 

Maintaining the focus at the local level, I examine the role of leaders in the wake 

of self-government. Narrowing the focus even further the chapter explores the 

concept of instituting "good governance" at the local level, ending with an outline 

of the primary areas of a constitution. 

Examining the Options for First Nations Governance 

First Nations across Canada are at various stages of development in the 

quest for self-government; some have been working long and hard to remove 

themselves from under the regime of the Indian Act, while others are only 

beginning and still remain within the administration of DIAND policies. The 

challenge for each is to design a model that meets the needs and expectations of 

their members, while ensuring their traditional culture and language are not 

forfeited. Alfred (1999) states: 

Returning the politics of Native communities to an indigenous basis means 

nothing less than reclaiming the inherent strength and power of indigenous 

governance systems, and freeing their collective souls from a divisive and 

destructive colonized politics. (p. 80) 

Depending on the readiness of the First Nation to move toward self

determination, some are moving toward self-government as modem treaties, while 

others are focusing on community-based governance. Five major archetypes that 

have been posed and, in some instances, have been implemented for First Nation 

self-government within Canada includes: 
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1. Treaty Federalism 

2. Comprehensive Claims 

3. Special Federal Legislation 

4. Aboriginal Self-government Policy 

5. Remaining under the Indian Act 

Treaty Federalism 

Since the time of contact, First Nations people and the "newcomers" have 

had a history of making treaties whether it was for military alliance, peaceful co

existence, or land sharing purposes (Bear Robe, 1992). Treaties, according to 

international law, were made on a "nation-to-nation" basis (Little Bear, 1998; Bear 

Robe, 1998; Venne, 1997; Venne, 1998). Snow (1985) states that "the treaties are 

sacred covenants, they are binding documents that can never be altered 

unilaterally by the government of Canada" (p. 42). Henderson (1994) states, 

From the beginning of treaties with the First Nations, the European Crown 

recognized the First Nations' autonomy. From the Eurocentric view, the 

European Crowns recognized the sovereignty of the First Nations; however, 

from a First Nations perspective, the European Crowns recognized the 

inherent self-determination of Aboriginal peoples. (p. 246) 

Nowhere in the treaties is there any mention that First Nations surrendered 

their sovereignty as a distinct society; instead, the treaties give recognition to the 

special privileges to which First Nations have a right, because when the British 

Crown made the agreements, they were, in essence, agreeing to a greater 

responsibility that involved protecting and preserving the indigenous way of life. 



151 

Alexander Morris ( 1991 ), an agent of the Queen who negotiated a large number of 

the treaties, affirmed this understanding: 

I have opened my hands and heart to you. It is for you to think of the future 

of those who are with you now, of those who are coming after you .... The 

Queen always keeps her word, always protects her red men. (p. 93) 

Treaty federalism eliminates the concept of "two founding" nations and 

recognizes First Nations as a third order in the composition of a united Canada 

(Henderson, 1994). In this design, Canada, the Provinces, and First Nations would 

have to enter into negotiation for such an arrangement to be entrenched within the 

constitution of the country. Bear Robe (1992) states: 

Treaty federalism as a concept and a process, would, complete the latter half 

of treaty making in Canada. The initial treaties (e.g. 1850-1923) dealt with 

the sharing of the Canadian soil and the resource wealth found upon and 

beneath the soil. The latter day (or modem) treaties would deal with new 

"government-to-government" arrangements between descendent First 

Nations and the Government of Canada and the provincial governments as 

third parties. Thus treaty federalism would serve as a means of federating 

First Nations into Canadian Constitutional Framework, which would be 

respectful of their historic relations and understanding originally with the 

Sovereign in Great Britain and now with the Crown-in-right of Canada. (p. 

iii) 

Such recognition would dramatically increase the influential position 

Aboriginal governments currently possess in the political policy arena. Gaining 
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such power would change the position Aboriginal governments now hold in the 

policy community from being a major interest group to being a recognized level of 

the Canadian government. Being acknowledged as a third order of government, 

Aboriginal governments could expect to have similar powers as provincial or 

territorial governments (RCAP, 1996; Werther, 1992). 

Comprehensive Claims 

The goal of comprehensive claims agreements is to reach negotiated 

settlements between governments and Aboriginal peoples (INAC, 1996). These 

settlements are meant to result in a clarification of the rights of Native and non

Native people with respect to the land and resources. They are conducted with 

Aboriginal groups that continue to use and occupy traditional lands and whose 

Aboriginal title has not been addressed by treaty. In this manner then, 

comprehensive claims are recognized as being a "modem treaty". 

It was the James Bay Cree and the Naskapi peoples of Quebec who were 

recognized as being the first to negotiate a modern treaty (INAC, 1991). The 

Cree-Naskapi Act of 1984 came as a result of two other agreements: The James 

Bay and Northern Quebec Agreement (JBNQA), 1975 (INAC, 1993), which was 

negotiated with the Cree nations in this area, and the Northeastern Quebec 

Agreement (NEQA), 1978, which was negotiated with the Naskapi and Inuit 

peoples. These agreements required the federal government and Quebec 

governments to enact special legislation in respect of local government and land 

administration for Aboriginals (Frideres, 1998, p. 98). Under the terms of the 

JBNQA and the NEQA, Native people under these jurisdictions surrendered their 

claim to the land in exchange for other rights and benefits. The Cree-Naskapi Act 
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replaces the Indian Act (IA) and establishes the affected Bands as corporations 

(INAC, 1991 ). All rights, titles, interests, assets, obligations, and liabilities were 

transferred to these incorporated bodies. The powers of the local government 

included: 

1. Public order, public health and hygiene; 

2. Land and resource use zoning, including making land use plans, setting 

rules governing these uses of the lands and resources and regulating the 

construction and use of buildings; 

3. Local taxation (subject to regulations of the federal Governor in 

Council); 

4. The establishment, maintenance, and operation of local services and the 

right to charge users for the provisions of such services; 

5. The operation of business, including the power to require business 

licenses or permits; 

6. The protection of the environment and the prevention of pollution; 

7. Hunting, fishing and trapping by-laws. (INAC, 1991) 

However, the Minster of Indian and Northern Affairs Canada (INAC) continues to 

have the power to oversee the financial situation for these First Nations and when, 

in his/her opinion, they are in serious disorder, slhe can appoint an administrator to 

take over these affairs. 

Other agreements that have fallen under the category of a comprehensive 

claim include, the 1984 Inuvialuit of the Western Arctic Agreement, the 1992 

Gwich'in Agreement, the 1993 Nunavut Lands Claim Agreement, the 1993 



Council for the Yukon Indians Agreement, the 1994 Sahtu Dene and Metis 

Agreement, and the 1996 Nisga'a Agreement (INAC, 1996). 

Special Legislation 
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The Sechelt Indian band, consisting of 33 reserves located approximately 50 

kilometers north of Vancouver, British Columbia (Frideres, 1998), is recognized 

as being the first to establish a municipal style of government. In creating their 

agreement the Sechelt band and the federal government negotiated the Sechelt 

Indian Band Act (SIBA), which was passed through a special legislation in 1986 

(INAC, 1995). The SIBA, which removed the band from under the regime of the 

Indian Act and established it as a legal entity, was passed by Parliament in 1986 

(Assembly of Manitoba Chiefs [AMC], 1996). Highlights of this legislation 

include: 

1. The community was set up as a legal entity with the power to enter into 

contracts and agreements; acquire property; sell and dispose of property; and 

expend, invest, and borrow money. 

2. The community is empowered to set up its own constitution for the purposes 

of establishing the terms of office of a governing council accountable to the 

electorate; a system of financial accountability; a membership code for the 

band; specific legislative powers of the council; and a process to amend the 

constitution. 

3. The elected council is given power to pass laws on a wide range of matters, 

including access to residence on Sechelt lands; zoning and land theme 

planning; expropriation for community purposes; theme, construction, 

maintenance, repair and demolition of buildings; local ta'\ation of reserve 



lands, occupants, and tenants; administration and management of lands 

belonging to the band; education, social welfare and health services; and 

professions and trades. 

4. Legislation provides for the transfer of fee-simple title of Sechelt lands to 

the band and for the management of those lands according to the band 

constitution. 
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5. Provisions for the negotiation of funding agreements in the form of grants or 

transfer payments administered by the band council. (INAC, 1995) 

As the Sechelt agreement resembles that of a municipal style of government, many 

First Nations condemned the Act, stating it does not recognize the "inherent 

right," of the people, considering it as another government tactic to off-load its 

obligations to Native people. 

Aboriginal Self-Government Policy 

On August 10, 1995, the Canadian federal government made the 

announcement that it would launch a process to negotiate First Nations self

government. Honorable Ron Irwin Minister of DIAND stated: 

The paternalistic system has just not worked--and the proof is all around. 

It's high time to seek new approaches that will give Aboriginal communities 

the legitimate tools they need to make a tangible, possible difference in the 

lives of Aboriginal peoples. (GC, 1995a) 

The announcement also stated that negotiations would involve regional and local 

organizations; however, because Aboriginal groups have different needs, no single 

model of self-government would be followed. Further, negotiations were to focus 

on matters that are internal to Aboriginal communities, matters that were integral 



156 

to Aboriginal cultures, identities, traditions, languages, and institutions, as well as 

matters relating to their Aboriginal lands and their resources. 

Along with the announcement recognizing the "inherent right to self

government" the Canadian government issued a federal policy guide "Aboriginal 

Self-government" (GC, 1995b) identifying the parameters for governance that 

were negotiable and those that were not. In declaring its approach to establishing 

Aboriginal governments, the Canadian government outlined three main areas that 

would be followed in the process of recognizing Aboriginal governments 

(paraphrased): 

1. Framework for recognition: The Canadian government will not recognize 

any form of sovereign nation states as a form of Aboriginal government, nor will it 

negotiate an agreement that does not come under the federation of Canada. 

Therefore, all supreme laws governing the nation of Canada would also be 

applicable to Aboriginal governments. Not open for negotiations are the areas 

pertaining to powers related to Canadian sovereignty, defence and external 

relations, and other national interest powers. Primary law-making authorities 

would remain with the federal or provincial governments but there was room for 

some negotiation for matters that were integral to the culture of Aboriginal people. 

The policy framework also gives a briefing on the various means of 

implementation including treaties, legislation, contracts, and non-binding 

memoranda of understanding. Going further, the federal policy discussed 

financing considerations for the development of self-government agreements, 

stating that although the federal government has primary responsibility for on

reserve Indians, the province should also aid in the cost for negotiating self-
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government agreements for those Indians living under their jurisdiction, off

reserve. As well, the federal government asserts that Aboriginal governments 

must ensure political accountability through various mechanisms of transparency, 

disclosure, and redress. 

2. Approach to recognition: The federal government recognizes that the 

various groups categorized under the term "Aboriginal" have different rights, and 

that not all can exercise their inherent right in the same manner. Many First 

Nations have expressed a strong desire to replace the Indian Act, while the Inuit 

have envisioned their role within the public government system, and the Metis, 

and other Aboriginal people who do not have a land base see their form of self

governance as developing institutions. The policy states, " The Government is 

prepared to support various approaches, taking into account differing needs and 

circumstances, and to be flexible on the specific arrangements which may be 

negotiated" (GC, 1995b, p.17). 

3. Processes of recognition: The federal government states that it is prepared 

to enter into negotiations with duly mandated Aboriginal representatives and the 

provinces concerned in order to establish mutually acceptable processes at the 

local, regional, treaty, or provincial level; in addition, it is prepared to deal with 

the implementation of the inherent right in combination with other processes, 

particularly the negotiation of comprehensive land claim settlements. 

Municipalities and other third parties would have the opportunity to discuss any 

issues they may have regarding an agreement. Finally, the Federal government 

declares it will require evidence by the Aboriginal group that the members of their 

communities ratify the negotiated agreement. 
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Remaining Under the Indian Act 

Although there is tremendous work being conducted in the development of 

self-government across Canada, it is also recognized that some First Nations are 

not prepared to enter into agreements that, in their mind, may jeopardize the 

historic treaty relationship between them and the government of Canada. What 

this means is that these bands will remain under the jurisdiction of the Indian Act 

(lA) and continue to work in conjunction with the policies of the IA. 

Nevertheless, the IA does offer some opportunity for First Nations to take 

ownership of certain governance processes by providing clauses that support the 

development of "band custom codes" for election processes and membership 

recognition. Through the development of a band custom code, the First Nation 

designs and implements a system that outlines the procedures for leadership 

selection and membership entitlement. INAC (2001c) reports that out of the 630 

First Nations across Canada, 349 select their local leadership under a band custom 

code. 

Although it may seem that there is flexibility in the Indian Act, it is quite 

constraining. Under the Indian Act, the First Nation acts on behalf of the Crown 

and not on behalf of the band; therefore, as an agent for DIAND~ the band is 

required to adhere to DIAND policies and procedures and cannot take any action 

that might put the Crown at risk (Da Pont, 1991, p. 94). Furthermore, under the 

Indian Act~ the Minister of Indian Affairs continues to hold the ultimate power for 

the bands and this authority must first approve all actions the First Nation takes. 

However~ if passed as legislation, the proposed First Nations Governance Act 



(FNGA) would redefine some aspects of the lA and has targeted three specific 

areas of change or development: 
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1. Legal standing capacity: outlines the authorities of the First Nation and their 

councils in key areas, for example, to sue and be sued, to contract, to borrow 

money, and authority of by-law development. 

2. Leadership selection and voting rights: attempts to balance the rights for on 

and off-reserve members to participate in First Nations elections. 

3. Accountability to First Nations members: identifies the main elements of 

financial and administrative accountability between First Nations governments 

and their band members are addressed through the principles of transparency, 

disclosure, and redress. (INAC, 2001a) 

Not unlike it predecessor, the FNGA offers "band-designed codes" which 

are similar to the notion of band custom codes; however, the FNGA sets out pre

determined standards around which the First Nation must develop its code, while 

the current IA does not. As well, the FNGA only provides a t\\~o-year window for 

the adoption of custom codes after which INAC will enforce a code it has . 

developed and the First Nation will have no other recourse other than to comply 

with the INAC regulations. All other areas of legislation not mentioned in the 

FNGA remain under the jurisdiction of the IA, which will not disappear once the 

FNGA has been passed. 

As the Canadian government begins the devolution process of transferring 

DIAND responsibilities, First Nation leaders carry the burden of ensuring that the 

systems acquired from DIAND will meet their communities' O\\TI methods of 



governance. Consequently, systems, policies, and guidelines that outline 

governance procedures developed for First Nations must also account for their 

unique cultural distinctions if they are to be effective in their implementation 

(Boldt, 1993; Sinclair, 1997; Marule, 1984; Lyons, 1984). It is an undertaking 

that seeks a new vision for the future. 

Leading Community-based Governance 
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Community-based governance can provide First Nations with the freedom to 

design a model that suits their needs at the local level, allowing them to mold their 

methods of governance that is most fitting to their situation. Recognizing the 

value of community-based governance the federal government has stated: 

Communities are themselves in the best position to determine the direction 

and place of their progress toward self-government. The role of the 

department is to respond to community-based initiatives, to assist with the 

refinement and elaboration of proposals where requested, and to help 

identify and overcome current obstacles in the path to self-government. 

(INAC, 1988, p. 3) 

Developing a local design leading to self-governance is a challenge that 

should not be taken lightly. The progress of the First Nation to achieve a model 

that all members can agree is without a doubt a rigorous endeavour. First Nations 

require community leaders who can inspire confidence, provide a sense of 

direction, and channel individual and group efforts toward their goals. In this 

sense then, First Nations leaders must become the initiators for change. Handy 

( 1990) advocates change and states that, "the society which welcomes change can 
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use that change instead of just reacting to it" (p. 4 ). He goes further to say that 

change should be thought of as a "voyage of exploration" (p. 1 0). Understanding 

the cultural dynamics of the community alone will not be sufficient to initiate 

change, as evolution also depends on the strength of leaders to support the changes 

within this culture, when they may not be able to or not want to change the culture 

they must learn to build their systems on the foundations they do have within the 

community (Schein, 1996, p. 64). 

Considering the history of poor relations with the Canadian government, 

First Nations are often suspicious of government intentions and therefore are 

reluctant to tamper with the progress they have already made. Breaker (1998), a 

former First Nation Chief and administrator, asserts that this mindset is the most 

significant obstacle that First Nations must address. He states: "if we want change 

we need to alter our mind sets, if we are to move on to 'bigger things' we have to 

move out of our comfort zone." Staying in the limited comfort zone does not 

advance the way things operate on the reserves; it only enhances the dependency 

that most First Nations have experienced. Breaker declares that as First Nations 

move beyond the comfort zone of current organizations, they will begin to realize 

their potential outside the boundaries of their reserves. However, he also warns 

that any move should be a collective effort and that in the development of change, 

it is critical that the community is actively involved. Trice & Beyer (1993) warn 

that organizational change is a long drawn out process that may take many years. 

They go on to identify three ways that could change the culture: 1) revolutionary

a massive change to the whole organization, 2) change is confined to certain areas 

of the organization and, 3) incremental changes that accumulates to a 
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comprehensive reshaping of the organization (p. 474). Considering the decades it 

has taken to assimilate First Nations systems into Euro-Canadian prototypes, it is 

expected it will take significant time to reshape and restore their organizations to 

systems that reflect their communities' interpretation of governance. 

First Nations leaders have to understand that members will only be 

motivated to change the governance systems within their communities when 

leaders themselves promote a positive self-image, are competent in their role, and 

make responsible choices. Assembly of First Nations Grand Chief, Mathew Coon 

Come asserts: 

As leaders our actions speak louder than words. We have responsibilities 

that will have a great deal impact on our youth. We must not shrink away 

from those responsibilities. In fact, as leaders, we must ensure that we 

provide a role model and pass on to our youth a strong, positive image. That 

is a key part of being a leader. (AFN, 2001a) 

Leaders who keep the community as the centre of their focus also provide 

the community with opportunities for continual dialogue and listen to the concerns 

of its members. Leaders empower their members by providing a safe environment 

for candid and open dialogue. By working together, alternative solutions are 

found and individual members are given a sense of ownership within the process 

of change. When community members understand their role in the governance 

system, they will become more active in the decisions that affect their lives. This 

sense of shared responsibility not only strengthens the community but also 

establishes a web of relationships that may have never existed previously (Kirby 

& Mckenna, 1989). 
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First Nations members have asserted that positive change will result when 

their voice in the decision-making process is heard. Stakeholders should be 

encouraged to take part in developing the vision, and goals, as well as in long 

range planning management (Kouzes & Posner, 1995). Failure to recognize the 

importance of stakeholder input may create problems of despondency within the 

reserve and the institutions that organize the operations of the band, the result 

being a lower morale among the community members and the workers of the 

various reserve organizations. This often coincides with feelings of disinterest in 

the policies, mistrust of administration, and passive participation in the 

decision-making process (Kets de Vries, 1980). Another serious consideration for 

any First Nation is the potential for some members of their reserve to divide in 

different factions for various reasons. Breaker ( 1998) asserts that, this tendency is 

to be expected in any major change process and, in recognizing that this is a 

potential problem, plans should include provisions so that all voices are heard and 

taken into consideration. As well, there should be opportunity given to the various 

factions to present their position through community negotiations and decision

making. 

However, before the First Nation can begin making decisions about the 

future of their governance system, they need to understand the history of Indian 

policy and why things are the way they are. By ensuring that the stakeholders 

have the opportunity to engage in learning about their historic relationship with 

the federal government, they become aware of their options for self-government. 

Stemming from their enhanced knowledge stakeholders should begin to 

comprehend the organization of local governance and be better prepared to shape 
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the vision of their future and determine if their leaders are faithfully representing 

their interests (Elias, 1991 ). As well, with such an approach, the council 

demonstrates its commitment to the community by providing its members with the 

opportunity to learn about the systems that govern First Nations; in turn, the 

council could expect its members to make informed and rational decisions 

regarding the manner in which their local government operates. The result is, 

hopefully, a well-informed membership and an effective governance system. 

First Nations should also have a vision of their long-term aspirations and 

develop a plan on how they will realize their visions (Elias, 1991 ). Recognizing 

that in any development it is important to have trained, skilled people 

administering the government services of the reserves, First Nations should have a 

plan for membership training and skill development. The Royal Commission on 

Aboriginal Peoples (RCAP, 1996) recognized the need for skilled public servant 

workers in the event of Aboriginal self-government and recommended that more 

human resource training be provided. In preparing for this challenge, First 

Nations need to chart a course that will enable their people to attend post 

secondary programs that are relevant to the advancement of the community. For 

staff working at the local level, on-going training projects and professional 

development is an excellent way to begin collective action. As vvell, community 

based capacity development sessions could only work to enhance reserve 

members' understanding of governance. Regular information sessions hosted by 

the various programs and services provided for members could aid the capacity 

development process for the whole community. As Senge declares, 
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We can build learning organizations where people continually expand their 

capacity to create the results they truly desire, where new and expansive 

patterns of thinking are nurtured, where collective aspiration is set free and 

where people are continually learning to learn together. (as cited in Shafritz 

& Ott, 1996, p. 490) 

For the reason that the topic of self-governance may be new to the 

community the First Nation should take the initiative to research other forms of 

development, contact other First Nations who have engaged in this type of 

experience, and chose the strategies that suit their needs. Doing so would be to 

their advantage, as they would learn how to facilitate the process before the 

community efforts gets underway. 

Constituting "Good Governance" at the Local Level 

As First Nation governments rethink their mission they are considering how 

best to achieve standards that will meet the public's demand for effective and 

accountable government. Considering that communication and membership 

involvement in the decision-making process constitutes the premise of what most 

people want from their governments, it would be wise for any organization or 

government institution in the midst of defining their governance beliefs to develop 

an overall directive, a decree that outlines the philosophies and methods to uphold 

these values. A local constitution· meets this need. 

A local constitution sets out the overall rules that guide the nation's people 

and government. Thomas Paine is known to have said, "A constitution is not an 

act of government but of a people and the government is only a creature of the 
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constitution" (as cited in Treaty Four Governance Institute, 2001, np ). Implying 

that the constitution is derived from the will of the people, it is one that is not 

authorized by its government but through its citizens. The Treaty Four 

Governance Institute (200 1) defined the constitution as, "A system of fundamental 

laws and principles that describes the nature, functions and limits of a government 

or other institution" (np ). Generally, everything a government or its people can or 

cannot do, flows from the constitution; it sets out the composition and branches of 

government. It also acts to protect the people of the nation by restricting the 

powers of their government. 

Graham and Marques (2000) assert: "A constitution can assist First Nations 

communities that are seeking to institutionalize their governance practices and 

respond to the challenges of self-government" (p. 2). They continue: "In fact, 

self-government agreements include specific provisions dealing with the 

establishment of constitutions because of the vital role that they play in 

establishing how decisions are made in the community" (p. 3). Affirming that 

developing a local constitution is the first step toward self-government and 

indicating that it will be a requirement of the future, Indian and Northern Affairs 

Canada has stated, 

In pursuit of self-government, successful First Nations will divest 

themselves of the Indian Act .... while the Indian Act regime provides 

some\vhat of a governance framework for many First Nations now, a First 

Nations charter can do so in the future. A First Nation constitution, 

therefore, which replaces the Indian Act, will define the legal relationship 

between members and their leaders. (INAC, 2001d, p.lO) 
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First Nations can get a head start in this regard by beginning development 

within their communities. By becoming active in developing their own local 

constitution members of the reserve can realize the fundamentals of "good 

governance" by designing their own methods to ensure their leaders are 

accountable for their actions. In doing so, they identify how much powers their 

leaders will have and the methods for upholding the leader's obligation to the First 

Nation as a whole. All communities need strong leaders, but there must also be 

protection against leaders becoming too powerful (AMC, 1996). 

Nonetheless, if the road First Nations take in the journey to self-government 

is one that is guided by a belief in the collective good, truth, and respect for all 

creation, it is less likely to fail. Purchase and Hirshhom ( 1994 ), were 

commissioned by the Canadian government to research "how governments could 

achieve their objectives while effectively controlling costs" (p. vii). In their report 

titled "Searching for Good Governance" they identified eight basic principles: 

1. Focus on outputs: Organizations and individuals can be held effectively 

accountable only for those goals or required outputs that are clearly 

specified; 

2. Making decisions transparent: Providing the public with accessible, 

reliable information on the decisions made by the organization and 

establishing mechanisms that ensure the public has the information; 

3. Provide incentives: Providing incentives for superior performance and 

punishments for failure or violation to the professional and ethical 

standards of the organization; 

4. Establish constraints: Operate within the broader constitutional restraints 



on their behaviour. More specifically, there is need for constraints in 

areas of finances and budget (e.g., ability to borrow); 

168 

5. Promote competition: Provide incentives for more efficient and 

innovative approaches; develop benchmarks which performance can be 

compared or evaluated; 

6. Link costs and benefits: The structure of any organization should be 

designed to ensure that decision-makers are informed of the full costs of 

the decisions they make and benefits that will result from them; 

7. Encourage commitment and loyalty: Develop common values or 

professional ethics. When individuals identify their interests with the 

personal sacrifices for the benefit of the group and work harder than 

required and; 

8. Maintain trust through fairness: The overall contract between 

government official and the voter is that of trust and fairness; Trust that 

the government is working for the benefit of the people as a whole and 

adherence that all activity of government is done with fairness to all. 

(p.15-19) 

Greene and Shurgarman ( 1997) assert that the centre of debate in developing 

effective and accountable systems must focus on ensuring that ethical standards 

are being applied to the overall process of government. Outlining the five 

principles of democracy, they go on to proclaim that, "familiarity with these 

principles provides a foundation for judging ethical behaviour in the public sphere 

and for resolving ethical dilemmas in a democratic context" (p. 7). They identify · 

the five principles of democracy as: 
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1. Social equality: all people are equal regardless of social class or 

association; 

2. Deference to the majority: everyone in a particular community should 

have an equal opportunity to participate in community decision-making; 

3. Minority rights: people, who are considered to be a minority, have the 

right to be treated with equal concern and respect. All democracies 

develop mechanisms to remind the governments and people of their 

philosophic commitment to respect minorities; 

4. Freedom of expression: citizens in a democratic society enjoy many 

freedoms, but one that is central is freedom of expression. Having the 

freedom to state their concerns, citizens can feel confident that their 

statements will not harm them in any manner, that their voice will be 

viewed as one that brings enlightenment and perhaps revision to the 

manner in which our governments operate; 

5. Integrity: honesty is demonstrated by being transparent in governing 

activities of governing and making decisions in an ethical manner. 

Matters such as mandatory community meetings, disclosure of Council 

decisions, finances, resolutions, guidelines for conflict of interest, and 

methods of reporting and consulting the community should be outlined 

and methods of redress should all be identified. (p. 7 -18) 

The Assembly of Manitoba Chiefs (AMC) (1997a, p. 2) stated that to 

develop a local First Nation constitution, the members of the reserve should

review and affirm their interpretations of the following key areas: 
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1. Citizenship and constituency: In a democratic society, leaders represent the 

people who elect them, making them politically accountable to these people. Who 

are these people and how is their membership determined? 

2. Individual rights and freedoms: Under the Canadian federation, individual 

rights are established in the Charter of Rights and Freedoms and The Human 

Rights Act (AMC, 1996). These rights were designed to protect the rights of 

citizens from their own leaders or governments. In developing a local constitution 

it is important to address issues regarding basic human rights, individual rights 

within the \Vider community, and flexibility in assuring the rights of all citizens 

within the territory of the governing body are secured (Schwartz, 1986). 

3. Parts of government: In developing a local constitution, First Nations 

people will have to identify the components of government they want and how 

these divisions will interact with each other; as well, they must include what 

responsibilities each segment of the government is mandated to oversee. Some 

First Nations have created other parts of government unique to their beliefs and 

custom; for example, the local government of Rousseau River First Nation, 

Manitoba, is a traditional model based on a clan system and a custom council. In 

their model, the Council of the band is made up of family clan representatives, but 

this group does not hold final authority as all decisions affecting the community as 

a whole must first be approved by a customs council, which is made up of elders 

and other community members (Littlejohn, 1998). 

4. Leadership: For First Nations governments to be effective, they must be 

respected and trusted by their own people. In deciding how they \vill choose 

leaders to run their local government, they will also decide what powers these 
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leaders will have and what kind of control mechanisms can be used in the event of 

unscrupulous leadership. The design is up to the particular First Nation; however, 

the key will be to ensure there are clear guidelines outlining the authority of 

leaders and how the community can remove them from office should they act 

outside these provisions (AMC, 1996). 

5. Law-making: Under the jurisdiction of the Indian Act, First Nations are 

limited to by-law making powers; however, in determining their local governance 

model, they should consider developing laws that pertain to the affairs of their 

territory and people. Of course, such laws must be made in alliance to those 

already established under federal and provincial laws. 

AMC (1996) identify key requirements in establishing a procedure for local 

laws to be passed: 

1. Notification must be given so people on the reserve will know exactly 

what the laws are. 

2. There must be a way of enforcing the laws. 

3. There will have to be a way to change the laws from time to time. 

4. There will be a way for the leaders and people to develop the laws. 

5. Methods for Constitutional Amendment: No law should be carved in 

stone; therefore, it is important that in developing a local constitution 

there is a process in which the constitution can be amended, a process in 

which members of the First Nation can act to change any area of the 

constitution if it is deemed as not working for the benefit of the 

community as a whole. (p. 14) 
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Summary 

In chapter five, I presented the options for Aboriginal self-government in 

Canada today. Through the chapter's review, the options such as treaty 

federalism, comprehensive claims, special federal legislation, Aboriginal self

government policy and the Indian Act were examined. Each option was explained 

with examples cited. 

Moving from a broad focus, I narrowed the discussion to community-based 

development. I examined the role of leaders in community development and their 

support to institute organizational change. Speaking to concepts of change, and 

the learning organization, I gave insight on the approaches leaders should consider 

to develop their communities. 

Narrowing the focus even further, I explored the notion of establishing 

"good governance" at the local level. In this segment of the chapter, I provided 

insight on the concept of developing a constitution as a form of good governance. 

I concluded with an outline of key components for a constitution and gave an 

explanation for each of these areas. 
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Chapter Six 

Declaring Tootinaowaziibeeng's Political Position 

"We have always been here, the Rattlesnakes have always lived in this area. " 

Harriet Rattlesnake, 2002 

Tootinaowaziibeeng Treaty Reserve (TTR) has a record of self

determination. History tells the story of TTR as one of freewill, asserting its 

autonomy as a distinct nation. It tells of a band that essentially breaks away from 

much larger tribes to become recognized on its own. In building this reputation, 

TTR has gained the political status of being "independent" (Kelsh, 2001 ). This 

legacy continues today. 

In answering the question, "What are the historical reasons for the political 

philosophy of leaders in respect to their external relationship with other First 

Nations?" this chapter reads as a story that retells the evolution ofTTR, an 

account of the efforts of one band that has struggled through history to be 

recognized as a First Nation in its own right, one that is self-determining. In this 

chapter, I offer the outlook of, past and present TTR leaders. To capture the spirit 

of the ancestral philosophy that has led the First Nation to its position today, I 

present snapshots of the treaty-making dialogue and other historic movements 

made by leaders ofTTR. As well, to substantiate the First Nations' commitment 

to uphold their traditional stance in contemporary terms, official government 

statements made by various compositions of Councils are offered. I also bring the 

voices of the current leadership to the story. From their words, the perspective of 

leaders is revealed. As a result of these efforts, the political story of TTR is told. I 

conclude vvith an explanation of the analysis process that was conducted to 
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delineate the research's findings and present the Declaration of Independence that 

resulted from these efforts. 

Leaders Past and Present 

As the story behind the political position reveals the perspective of leaders 

from past times to those more current, it is only fitting that all leaders from TTR 

are acknowledged. As a mark of distinction of their dedication to uphold the 

political position of TTR, a list of all the leaders, past and present is recognized 

here (TTR, 2003, np): 

Year Chief Councillors 
1897-1922: See-see-kanayoo (John Rattlesnake) Pa-ta-tee-penance 

(Henry Rattlesnake) 
1922-1940: Henry Rattlesnake 
1927: Pius Catagas Sr. 
1935: Joe Eagle 

1940-1944: No reported leaders 

1944-1952: John Eagle 
1951-1954: William Mancheese 
1951-1954: John E. Severite 

1952: John Severite 
1952-1956: La\vemce Ironstand 

1954-1958: Pi us Catagas Jr. 
1954-1958: Florence Lynxleg 
1956: Charlie Catagas 

1958: Alex Razor Cecil Rattlesnake 
1958: Sam McKay 

1960: Pius Catagas Jr. Joseph Shingoose 
1960-1964: Robert Ironstand 

1962-1968: Albert Ironstand John Ironstand 
1964: Joseph Catagas 
1964: Joseph Shingoose 
1966: Phyllis Catagas 
1966: William Mintuck 
1966: Andrew Shingoose 
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1968: William Mancheese John Ironstand 
1968: Raymond Ironstand 
1968: Lloyd McKay 

1970: Alex Razor Joe Shingoose 
1970: Cecil Rattlesnake 
1970: Lawrence Ironstand 

1972-1988: Clifford Lynxleg Albert Severight 
1972-1978: Kenneth Lynxleg 
1974-1980: John McKay 
1974-1978: Joseph Ironstand 
1974-1986: Lawrence lronstand 
1978: Garry Ironstand 
1980: Dennis Lynxleg 
1980: Brian Lynxleg 
1980: Garry Shingoose 
1982-1994: Gordon McKay 
1982-1988: Jeannette Lynxleg 
1984-1992: Robert Ironstand 
1986: Harvey Severite 
1986: Mervin Lynxleg 

1988: Jeannette Lynxleg Marlene McKay 
1988: Josephine Lynxleg 
1988-1994: Ronald Ironstand 
1988-1994: Beatrice lronstand 

1990··1996: Mervin Lynxleg Shayne Lynxleg 
1990-1996: Roxine Mancheese 
1994: Cameron Mintuck 
1994-1998: Lloyd Ironstand 

1996-1999: Gordon McKay Ronald Ironstand 
1996: Beatrice Ironstand 
1996-2002: Aaron Grant Cloud 
1998: Barry S. McKay 
1998: Paul Morris Flett 

2000-2002: Barry S. McKay Lynn Catagas 
Blair Rattlesnake 
Kenneth Lynxleg Jr. 
Aaron Grant Cloud 
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Before the Treaty 

By 1850 at the latest, a group of Indians was considered to be living in the 

Short Creek area (territory upon which the TTR currently is located). John 

Rattlesnake (Shishikwe) was identified as their leader, and the group probably was 

initially composed of his close relatives. The oral history of the Elders from TTR 

tell a story that the group consisted of four brothers: Kinew (Eagle) Shishikwe 

(Rattlesnake), Piyapikabow (Stands on Iron), and Pishiwabom (Lynx-thigh). The 

Elders say that in the beginning all the people that were together were of one 

family, but when the Indian Agent came to identify the family groupings they 

changed their Indian names into English, breaking the family unity by identifying 

them with different last names. Today, the names of these forefathers are still 

represented in TTR by those who carry the last name of Eagle, Rattlesnake, 

Ironstand, Lynxleg as well as others, who along the way joined the band 

throughout its formation. 

Archival searches have found evidence that supports that the Rattlesnake 

band lived in the Short Creek territory after 1850 but where this group lived prior 

to that time is uncertain. However, the Rattlesnake group was related to the Silver 

Creek Band, now known as Gambler First Nation (Gambler First Nation, 1998). 

The Treaty and Aboriginal Rights Research Center (T ARR, 1984) provides 

explanation of the lineage of the present day Gambler First Nation: 

The present Gamblers Band is descended from John (Cheton) Tanner (1842-

193 7). He was a brother of the Gambler ( Otahaoman) \\·ho was a primary 

spokesperson at the signing of Treaty Four and after whom the Gambler 

First Nation is named. Other brothers were Joseph Tanner (Kissoway), Alex 
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Tanner (Pamanawayaskung), Basil Tanner, Edward Tanner (Ahjijukoonce), 

and Thomas Tanner (Kakewaycomo ). These brothers were the sons of 

Picheito, a prominent Chief who lived in Portage La Portage La Prairie, 

Manitoba, most of his life. Picheito in tum, was the son of John Tanner 

(Shawshawepenais) (1780-1846). (p. 2) 

John Tanner (Shawshawepenais) was a white man who had been captured 

by the Shawnee in Kentucky in 1789, and later sold to the Odawa (Tanner, 1994). 

He spent much of his life in what is now Manitoba, living the "Indian" way. Later 

in his life he made contact with white society again, and eventually wrote a book 

about his life. It is believed that John Rattlesnake (Shishikwe) was a descendant 

ofNetnokwa, John Tanner's adopted mother (TARR, 1984; TARR, 1986). Thus, 

the connection between the two First Nations becomes clearer. However, the 

relationship between Tanner and the Indians broke over the question of Hudson 

Bay/Northwest Company allegiance. 

Making Treaties 

In the fall of 1874, the fourth treaty to be signed between the indigenous and 

colonial nations was held at Fort Qu' Appelle, Saskatchewan. The treaty would be 

negotiated and agreed upon by various nations and distinct tribal peoples. As 

shown in Figure 4, Commissioners representing the British state traveled to the 

southern region of Saskatchewan to meet with the headmen of the individual tribes 

from the Plains Ojibway (also known as Saulteaux), Assiniboine and Cree nations. 

Indeed, the events that unfolded at these meetings are of crucial significance to the 
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descendents of the talks, as it gave them grounds upon which to rebuild their 

societies. 
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Cree 177~ ('1\t-" 
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Figure 4: Route of Treaty Commissioner Alexander Morris. This map was taken 
from the diaries of Edmund Morris, son of Treaty Commissioner. The shaded area 
is the route his father took while negotiating the treaties. (Morris, 1985, p. 86) 

Entrusted with the duty of negotiating a treaty with the Indians around the 

Qu' Appelle Lakes were: Honourable Alexander Morris, Lieutenant-Governor of 

Manitoba; Honourable David Laird, Minister of the Interior; and Honourable W.J 

Christie, Lieutenant ofthe North-West Territories (Morris, 1991; TARR, 1984). 

Morris was the lead negotiator in the negotiations of Treaty Four. On the first day 

of negotiations, Morris ( 1991) stated, 

The Queen loves her red children; she has always been a friend with them; 

she knows that it is hard for them to live, and she has always tried to help 

them .... Last year she sent to see her children at the Lake of the Woods. I 

took her children there by the hand and the white man and the red man made 

friends forever. We come here with a message from the Queen and want to 

tell her your mind. We want to speak to you about the land and what the 

Queen is willing to do for you but before we tell you, we want you to tell us 



179 

who your Chiefs and headmen are, who will speak for you, while we speak 

for the Queen? (p. 88) 

Loud Voice, a speaker of one of the Cree tribes told the Commissioner "there is no 

one to answer" (Morris, 1991, p. 92), meaning, there were no designated speakers 

to speak for the whole and that each tribe would identify who would speak for 

them. In fact, most of the negotiations between the Britain and with the different 

Indian nations were held separately. 

On second day when Morris again questioned the representation of chiefs, 

"Otahaoman," or "the Gambler," reaffirmed that the Indians were not yet fully 

assembled and that some tribes were only arriving. On the third day, Morris 

(1991) made further promises: 

What the Queen and her Councillors would like is this; she would like to 

learn something of the cunning of the white man. When fish are scarce and 

the buffalo are not plentiful she would like to help you to put something in 

the land; she would like that you should have some money every year to buy 

the things you need .... I see you here before me today. I will pass away and 

you will pass away. I will go where my fathers have gone and you also, but 

after me and after you will come our children. The Queen cares for you and 

for your children and she cares for the children that are yet to be born. (p. 

92) 

The talks continued for another four days during which the Indians raised issues 

surrounding the surveying of land, conducted by the Hudson Bay Company 

(HBC) without their consultation or approval, with much of the debate occurring 
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between the Gambler and Commissioner Morris. The words spoken by Gambler 

resonate the position that no other nation spoke on their behalf: 

It is very plain who speaks; the Cree are not speaking and the Saulteaux is 

speaking, if the Queen's men came here to survey the land. I am telling you 

plainly. I cannot speak till this is cleared up. Look at these children that are 

sitting around here .... There are different kinds of grass growing here that is 

just like those sitting around here. There is no difference. Even from the 

American land they are here, but we love them all the same and when the 

white skin comes here from far away I love him all the same. I am telling 

you what our love and kindness is. This is what I did when the white man 

came, but when he came back he paid no regard to me how he carried on. (as 

cited in Morris, 1991, p. 1 00) 

Clearly, the focus was on the rights of the Indians and the disposition of land to 

HBC. The Commissioners repeatedly told the Indians that they did not come to 

talk about the Company and they carried with them a message from the Queen. 

More significantly, Gambler raised the concern that the Hudson Bay Company 

had no right to survey the land without the prior consent of the Indians (Morris, 

1991,p.114), 

Gambler: "When one Indian takes anything from another we call it stealing." 

Morris: "What did the Company steal from you?" 

Gambler: "The earth, trees, grass, stone, all that I see with my eyes." 

Even though there were differences between the Indians and the Treaty 

Commissioner over the use of the land, in the end, the matter \Vas never resolved 

and the treaty was signed. Nevertheless, the parties agreeing to the treaty also 



concurred to certain amenities in lieu of their commitment to the contract. The 

Treaty Four talks reached a final accord on September 15, 1874. 

Locating a Reserve 
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Shortly after the Bands had made their treaty agreement, the Department of 

the Interior (DI) identified land that would be held for the bands, and efforts were 

made to assist the Indians to their reserves. Although some of the First Nations 

did not have any representation at the treaty talks, the government referred to a 

number of different groupings under one band heading. W. J Christie who was 

appointed to identify reserve sites, was provided with the following instructions, 

Each reserve should be selected as the treaty requires after conference with 

the band of Indians interested and should of course, be of the area provided 

by the Treaty. The Minister thinks that the reserves should not be too 

numerous, and that, so far as may be practicable, as many of the Chiefs of 

Bands speaking one language, as will consent, should be grouped together 

on one reserve. (as cited in Gamblers First Nation, 1998, p. 17) 

At the time of Treaty Four, the government for its own administrative and 

financial convenience had a policy to recognize as few separate bands as possible. 

This policy was aided by the lifestyle of the Plains Indians who vvere "loosely 

organized" groups with "certain fluidity" to other associations (T ARR, 1984). 

Consequently, at the time of the Qu' Appelle Treaty, not all bands were present. 

This is evident in a letter to the Government House written by Morris on October 

17, 1874: 



On Monday we met the band of Saulteaux Indians who make our 

headquarters at Fort Ellice and who had remained there instead of 
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Qu' Appelle at our request. This band have been in the habit of migrating 

between the region covered by the Second Treaty and that comprehended in 

the Fourth but had not been treated with. We proposed to them to give our 

adhesion to the Qu'Appelle Treaty. (Morris, 1991, p. 84) 

Under the heading of the "Fort Ellis Band" members of the Rattlesnake 

Band were also referred to as members of the "Wawasecappo Band" (Gamblers, 

1998, p. 19). Included in the "Fort Ellice Band" were: 

1. A distinct group living at Crooked Lake, which show·ed no interest in 

being associated with the rest of the "Band", and desired and was 

given a separate reserve and recognized as a separate band (Sakimay) 

later: 

2. A distinct group living a the junction of the Rolling River and the 

Little Saskatchewan River (Minnedosa), which regularly protested 

being listed as under the chieftainship ofWaywayseecappo, and which 

was later recognized as a separate Band (Rolling River) and given a 

separate Reserve; 

3. A group living to the southwest of the Riding Mountains, which 

seemed to be an uneasy alliance of followers of the Gambler, which 

alliance fell apart in 1877, and became fully distinct groups, later to be 

recognized as Bands, and; 

4. A group living in the Valley River area, which had been living there 

for some time, but which seemed to have some ties with the Gambler's 



group, and which formed the nucleus of what would later be 

recognized as the Valley River Band. (T ARR, 1984, p. 4; Morris, 

1991, p. 114) 
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In 1877 a reserve then named "Lizard Point" was identified but the band 

encountered differences and not all "members" agreed on the site for the 

reservation; a serious division of the band transpired. Adding to the uncertainty 

was that the government relocated the reserve without any discussion with the 

people of the band. The matter was not resolved until 1881 when the government 

finally agreed to recognize the separate bands within the Fort Ellis Band. It was 

during this period that the Rattlesnake group was first recognized as a separate 

Band and received treaty payments as a "distinct" band, even though John 

Rattlesnake himself was paid as a member of the Gambler Band (TTR, 2000). 

Although recognized as a separate band, the Rattlesnake Band again went under 

the Gambler pay list for the next ten more years. 

The Gambler Band who continued to lobby for land designation for its own 

distinct band was relocated to land in the area of Silver Creek. Nevertheless, there 

is indication that even though the Rattlesnake Band continued to be grouped 

together with the Gambler group, they lived in different locals. Indian 

Commissioner Hayter Reed (1889) reported that a "considerable portion who was 

allowed for when that reserve [Gambler's] was surveyed, were at the time residing 

at Valley River and had been settled there continuously for some thirty years 

previously" (np ). By the late 1880s the groups at Silver Creek and Valley River 

had evolved to different and separate lifestyles. TARR (1986) provides insight: 

The Rattlesnake Band had established itself in the Valley River area by 1850 
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and was joined by those who left Silver Creek due to a lack of wood and hay 

in the mid 1880's and by those who left the outbreak of the Northwest 

rebellion in 1885. Quite a sizable group of Indians were taking to Valley 

River area and made a good living by hunting and trapping and did not 

require any government assistance, while those who chose to remain at 

Silver Creek were primary farmers. Thus by the late 1880's the groups at 

Silver Creek and Valley River had distinctively different lifestyles and 

economics. (p. 6) 

Not having lived with the Silver Creek group and continually remaining 

within the Valley River area, the Rattlesnake Band negotiated to surrender a 

portion of the Silver Creek reserve in exchange for land where they had lived 

traditionally. The Treaty and Aboriginal Rights Research (TARR, 1984) centre 

draws the following conclusions, 

Those living at Valley River could hardly have been expected to have strong 

feelings on this matter; some had never lived at Silver Creek, the rest had 

moved away at least five years previously, they were economically and 

culturally distinct group and none of the Valley River group had any 

intention of ever living at Silver Creek .... It is evident that not only did the 

Valley River group participate in the surrender, but also they were the only 

ones who participated in the surrender. (p. 11) 

The surrender created the first government-recognized reserve for the members of 

the Rattlesnake Band. The resiliency of the Rattlesnake Band had finally paid off 

and for the first time the group was recognized as the "Valley River Band" in 

1893, (TTR, 2000). 
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The Perspectives of Contemporary Leaders 

Realizing the vital importance of the time-honoured treaty agreement made 

by their forefathers and the colonial government, the spirit of self-determination 

lived on in Tootinaowaziibeeng Treaty Reserve (TTR). It is a spirit that is driven 

not just as a position of their government, but by the will of the people who are 

members of TTR. A letter from the government of TTR affirms the stance of their 

people: 

The Chief and Council believe that as the Band Government of our people 

we have to put our people first. It is our commitment to work together as a 

Nation .... We the Chief and Council of Valley River Band had a member 

meeting regarding our organizations that represent them and it was a 

consensus of our people 'not to belong to any organizations' that hinder our 

Treaty. (Valley River, 1993) 

TTR took the position that, as a nation, it has a treaty relationship with the 

Canadian Government in respect of the British Crown who were signatories to the 

historical agreements. In holding this position TTR may engage in discussions 

with other nations, yet continue to firmly assert its status as being self

determining, whereas no external organization or government can speak on its 

behalf. A TTR Band Council Resolution #50 1-321-292 ( 1992) asserts: 

In order for the Valley River Treaty Band to maintain our NATION-TO .. 

NATION relationship with the Crown, our Treaty Band cannot continue to 

maintain any relationship with any organization made outside of the Treaty 

process. 
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In having historic affiliation with integral players in the negotiations of the 

"Qu' Appelle Treaty" (Morris, 1991 ), it is no wonder that the spirit of 

independence remains alive within TTR today. Remembering the spirit of the 

treaty relationship TTR shares with the Canadian government, members of the 

reserve meet with representatives of the Crown and the Royal Canadian Mounted 

Police (RCMP) on an annual basis. A ritual gift of $5.00 is presented to each 

member on behalf of the Crown. Elder Margaret Ironstand tells why the five

dollar bill was used: 

Lots of people think that we were promised five dollars every year for treaty 

but this was not really true. You see, back then Indians did not really 

understand the concept of being paid for their land, so the Indian Agents 

showed them a five dollar bill to represent payment. So, the five-dollar gift 

from the government each year does not mean that we sold our land for that 

amount, it means there was an agreement between the Indians and the whites 

and the five-dollar bill represents that agreement. This is why it is important 

to go and get your five dollars every year. 

From this perspective, the five-dollar bill not only symbolizes an agreement but 

also to reiterates the commitment to the agreement. 

TTR's position of independence is grounded in the stance that it will 

continue to live the legacy of their forefathers by continuing to practice the "spirit 

of independence" in current governing times. Following the spirit of their 

ancestors, TTR has been cautious to participate in proposals that may affect their 

treaty relationship. This position was apparent in a letter written by TTR to the 



Treaty Four governance office, which at the time was filing a land claim to the 

Government of Canada on behalf of its signatories: 
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The Federal Government now is trying to make the Anishinabe of 

Tootinaowaziibeeng Treaty Reserve breach our trust like responsibilities to 

our Creator by trying to make us use our money system to buy back our own 

land that we have always claimed as ours from the time of its creation. The 

stories passed on to us by the old traditional elders say we never sold our 

land .... The old, old Anishinabe people used our own systems, laws and 

beliefs in making the Treaties and that's why they are still here today .... 

Tootinaowaziibeeng Treaty Reserve fully support and are actively trying to 

protect and keep our treaties and in doing so withdraw from the Treaty Four 

Land Claim process. (TTR, 1995) 

Regardless of the Council composition or term, government representatives 

throughout the contemporary history of TTR have remained steadfast in their 

position to self-determination; thus no other "nation" or entity can represent the 

interests of TTR and its members. In reaffirming the position of independence, 

TTR has taken the stand to have no official political association or membership to 

INAC-funded First Nations organizations (e.g., Assembly of Manitoba Chiefs 

[AMC], Southern Chiefs Organization [SCO], West Region Tribal Council 

[WRTC]). With reference to their treaty position, TTR has made the following 

statement to the Assembly of Manitoba Chiefs (AMC), Manitoba~s primary 

provincial First Nation political organization: 

In declaring independence, TTR affirms its relationship with the Crown in 

right of her majesty the Queen who negotiated treaties with the original 
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people of this land. Through these negotiations there were certain 

responsibilities in which the Crown agreed and therefore these obligations 

must be upheld. TTR in asserting its independence status as signatories to 

the treaties hold the trust of the people who are members to TTR and it's in 

our interest that TTR continue to be recognized as an independent reserve. 

(TTR, 200lb) 

Although TTR is a small reserve, it has demonstrated its strength in 

positioning its status as being "outside" of the realm of other First Nations 

organizations. It is a position that has for the most part worked to its advantage. 

Maintaining their autonomy, TTR was not included in any of the negotiations in 

which other First Nations governments and their organizations vvere involved. 

Recognizing the will of the leadership on behalf of their people, the Assembly of 

Manitoba Chiefs (1997b) recognized the position of the First Nation stating, 

In respect of the right of self-determination of the citizens of 

Tootinaowaziibeeng Treaty Reserve (TTR), the AMC recognizes that their 

right to pursue their own course of action .... AMC is not prepared to act as 

an agent of the Government of Canada in relation to TTR. 

Whether their position will impede or enhance their efforts will only be witnessed 

in time. Nevertheless, it is evident that the will of people to remain self

determining has survived and is apparent in the words of the youngest member of 

the current Council. Councillor Blair Rattlesnake described his understanding of 

independence and his reserve's position for maintaining it: 

When I think of independence I think of a person not having to rely on 

anyone. This person can use his/her own resources, goals and have the will 
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power to get that goal. Now when I think of Valley River as being 

independent, I think of dreams that have not yet been explored or

discovered. Valley River has never needed anyone in the past with the 

exception of the INAC dollar. This dependency on the INAC dollar has left 

us under their foot. 

Going further he outlined a three step process for building independence: 

My goal as a leader in the community is to raise my people from oppression. 

As I see it, we can achieve true independence in three steps: step one is to 

'clean house' meaning to start looking at the community with a clean slate; 

forget our differences and begin fresh; step two: we must lead our people to 

believe that 'knowledge is power'; after all, before people can become the 

baker, the butcher, and the candlestick-maker, they need to be trained to 

realize their dream; step three is seeing true independence where the people 

build and sustain the community, not your political leaders or INAC dollars. 

Having the ability to become "truly independent" will no doubt take effort 

individually and collectively. Considering the reputation the First Nation has 

gained throughout history, it cannot forget that on one hand, it is good to remain in 

isolation, but that in other times, it may not. Issues that impact First Nations 

collectively are of shared concern to TTR and by participating in lobbying 

movements, they provide support to the campaign yet retain the authority to 

negotiate their own agreements. Distinguishing their position of independence 

does not hinder building relationships of trust with other organizations. Chief 

Barry McKay proclaimed: 



190 

TTR's status of independence is not the same as other First Nations who 

claim to be independent, but are still affiliated with AFN, AMC, whoever. 

No, we are non-affiliated with any political organization other than those 

who act on behalf of the Crown, but that does not mean we do not want to 

work with other organizations. We want to develop a relationship that is 

built on 'trust' to work with other offices on the problems we share, but that 

when a decision is required about it, especially if it affects our community 

then it is our responsibility to make that decision. 

Affirming this opinion, Councillor Aaron Cloud stated,'; Just because we 

are all in this boat together, does that mean we have to agree on everything? As a 

leader of my reserve, its my responsibility to protect my peoples~ rights whether 

they live on or off the reserve, we represent them all." 

Building Alliances 

While TTR takes the position that all jurisdiction matters that concern their 

members remain at the local level, it is also their will to build alliances with other 

First Nation government organizations. The leadership ofTTR realizes that to 

construct good relationships with other governance bodies; collaboration on 

addressing the "common issues" is necessary. Councillor Aaron Cloud stated: 

We recognize that we are a small band and that alone we may not be heard. 

We know we have to work with other First Nations on the issues that are 

common to us but that does not mean that anyone else speaks for us; it only 

means that we will support other First Nations and hope they do the same for 

us. 
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Promoting growth and progress on the issues that affect all First Nations, TTR has 

demonstrated its willingness to join forces in the instances where a united front is 

required. For example, on the current issues surrounding the First Nations 

Governance Act (FNGA), members of the leadership have spoken out against the 

oppression of the Federal Government. Councillor Lynn Catagas said, "The 

government always expects us to be accountable to them, yet when are they 

accountable to us? I don't remember a time when the government came here and 

did a presentation to us on how they spend the money received from our 

resources." From this stance, Councillor Catagas went on to say, "Strength in 

numbers has a louder voice" and if First Nations would work together, "they" 

(meaning the colonial governments) have to listen. Also recognizing the change 

in measures of accountability Councillor Ken Lynxleg Jr. declared, 

It is a realization that we will have to face sooner or later. We have to 

recognize that the government is going to force this initiative [referring to 

the FNGA] down our throats whether we like it or not. We can support the 

efforts of AMC but really we have to get our own act together first. 

In building an alliance with other Aboriginal political entities, TTR offers to 

share its perspective on common issues; nevertheless, they have also made it clear 

that the rights of their own members come first and foremost. In making the 

commitll!ent to progress the development of TTR, the members have vested their 

interest and their faith in the trust of the Council of TTR. Proclaiming that all 

decisions that affect the rights of its members must remain at the ''grassroots" 

level. Councillor Kenneth Lynxleg Jr. made a very good point stating, "Our 

people have to be our focus; if we can't fix what's wrong at home then how do we 
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expect to move to bigger things?" This is a point that all members of the Council 

support. Councillor Aaron Cloud went further to say, 

If it weren't for the people I would not be sitting here today, so everything I 

do as a leader is for them. If AMC or AFN is doing something that benefits 

our people then we'll get involved, but if I feel that they might be 

jeopardizing the rights of our members, its my role to ensure that we remain 

outside of those things. 

Essentially, TTR is willing to be an active partner in joint efforts~ however, the 

leaders make it very clear that the decision-making authority remains with their 

Council, who the members of TTR have chosen to represent and protect their 

interests. Councillor Lynn Catagas stated, "I really believe in working for the 

community or I would not have spent the last 20 years working at the reserve with 

the vision that good things would happen in this community." She continued, 

stating that she "worked for the people and it is them that must guide her 

leadership." The Council says, that they will continue to abide by their people's 

wish to maintain the authority for all decisions that affect them, at the grassroots 

level. 

Visions of the Future 

Not unlike those who preceded them, the leaders of TTR hold strong that 

they have to maintain their position to remain self-determining and, by doing so, 

control over their destiny remains at the community. Visions of community 

building are evident as they speak of their hopes and dreams for the people of their 

reserve. Each of the Council spoke of enhancing the community in some way or 
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another, the desire to realize economic prosperity, elimination of social 

dysfunction and effective programs and services. Another important goal the 

Council has set out is to establish a local governing process that reflects the will of 

their members and institutes a system that is not accountable to the government 

but to their people. Chief Barry McKay reiterated the reasons for this 

development: 

I think that past Councils have wanted to develop some form of local 

governance but for whatever reasons it never materialized. Now that the 

government is pushing this governance act we have to be prepared. We feel 

by starting to work on the options that are still open to us, by developing 

'custom codes' we are moving forward and since it has to eventually be 

reviewed and passed by all the members, we are confident that we are 

meeting our obligations as leaders. 

With the long-term vision of developing and instituting a "rights-based" local 

government, the Council have envisioned their role moving away from the 

administrative affairs of programs and services to focus entirely on the protection 

of their members' birthright. Councillor Blair Rattlesnake declared, "It is our 

responsibility now to think seven generations ahead and what \Ve can leave them 

just as our people thought of us seven generations ago." This vision is not unlike 

other First Nations across Canada who also have visions to build strong, healthy, 

vibrant communities. 

Nevertheless, to continue strengthening the local level it is also realized that 

TTR has a lot of work to fully realize true independence, which mean not being 

"under the foot of the INAC dollar" (Councillor Blair Rattlesnake). The 
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community leaders, staff, and community members developed an overall plan that 

outlined how the First Nation could advance their overall vision to move toward 

full independence. The points of primary attention were identified as: 

1. Reclaim traditional territories; 

2. Strengthen government at the local level; 

3. Organizational development; 

4. Effective land management; 

5. Build community-based capacity; 

6. Secure a viable economic base; 

7. Identify external relationships; 

8. Establish a local treaty office; 

9. Explore and inform of funding routes. 

The plan charts a path in which the leadership, along with their staff and 

community members, could move the status of their reserve from not only being 

independent from other First Nations political organizations but to one that 

enhances governance at the local level, striving to strengthen it politically, 

economically, and socially. Definitely the will to achieve this vision is evident as 

the Council moves forward to develop sound economic ventures that will benefit 

the whole membership; their progress in dealing with outstanding issues that have 

plagued the community for a number of years; their commitment to establishing 

effective organizational practices; and perhaps more significantly their loyalty to 

maintaining the positions of their ancestral leaders. 



195 

Drafting the Declaration of Independence 

Declaring distinct status, Tootinaowaziibeeng has progressed its political 

position throughout its history. It was important, therefore, not only to make this 

position known for the purposes of this study, but also to take it further so that it 

might evolve into an official document that TTR could utilize in its governance 

activities. Focusing on the question, "What are the historical reasons for the 

political philosophy of leaders with respect to their external relationship with other 

First Nations?" the study sought to gain insight on the First Nation's historical 

stance and how it continues to be honoured today. In the quest for answers, TTR's 

legacy unearthed a rich history of the band's efforts to remain self-determining, 

one that had to be told. The story depicted the determination of the First Nation to 

be recognized as self-determining and outlined accomplishments it had achieved 

in asserting its position. It was a story that not only portrayed the will of the 

community, but also illustrated the political philosophies of reserve and its people. 

The discovery process for uncovering the historical story of the First Nation 

resulted from a numbers of methods, including a search of historical archival 

documents that illustrated the early writings of Indian Agents who had 

associations with band or who were negotiating agreements with the Indians in the 

area. As well, the researcher conducted a search for other investigative studies 

that made reference to the First Nation. Documents that had been developed for 

possible land claims were sought from relevant agencies, such as the Treaty and 

Aboriginal Rights Research (T ARR) centre and the Treaty Land Entitlement 

(TLE) office. As well, the community legend of how the people came to the 

territory \vas also taken into account. As the researcher unearthed the legacy, she 
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and began drafting these into a narrative account. 
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Interviews that had been conducted with the Council brought enlightenment 

to the historical political position and its current stance. Through their interviews, 

personal reasons were cited for why they felt it was important to continue with the 

historic position. For example, one councillor in particular mentioned that he was 

a direct descendent of the first Chief of the reserve and that it would be 

dishonourable to his legacy to change the direction his great-great grandfather had 

set. Other reasons cited by the Council members for continuing the philosophy 

was that it gave the reserve a mark of distinction from other reserves and 

maintained the authority of the local Chief and Council. Seeking to locate past 

writings of previous Councils, an internal search of official government 

documents that had been developed by the First Nation was conducted. Items 

such as Band Council Resolutions (BCR), letters from previous Councils and the 

current Council were acquired; as well, letters that had been \vTitten back 

acknowledging the bands position were also obtained. 

Through this process of data collection the researcher sketched out the story 

behind the current political position. The story explained the First Nation's 

evolution as a band and provided insight on how the political position had been 

demonstrated throughout its history. The story revealed the earliest 

documentation of the band's existence, progressing through times of treaty making 

and the location of a land base. As well, the story told a tale of how the leaders 

and the people of the band asserted their independence up to contemporary times. 

It was the first time the First Nation would have a written story depicting the 
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legacy of its political stand. 

The analysis process for delineating the findings that had resulted from the 

data collection process progressed primarily through individual efforts of the 

researcher. Members of the working group had been invited to assist in the 

process, but declined citing their discomfort in analyzing the thoughts of their 

leaders. The researcher accepted their decision and conducted the analysis process 

alone. 

As it was the intention of the researcher to develop a declaration outlining 

the political position of the First Nation, the researcher noted the primary concepts 

that had presented themselves through the discovery process. The concepts were 

used as a foundation for developing an overall statement that recognized the 

political stand of the First Nation and its relationship to governments outside of 

their community. As well, because the researcher felt it was necessary to include 

the colonial recognition of the rights the band held in the country of Canada, 

reference was made to colonist's government legislative documents that provided 

such recognition. The researcher engaged in a number of drafts before the 

document was finalized. Once the declaration had been drafted, the researcher 

presented the findings to the Council for their review and approval. Upon their 

endorsement the Declaration of Independence was incorporated into the 

constitution and reads as follows: 
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DECLARATION o(INDEPENDENCE 

Asserting the position of our people and that of our ancestors, we declare 

the right to self-determination and as such affirm our external relationship with 

other governments: 

1. Granted by the Creator and inherent to the Anishinabe people, we as the 

ancestors of the original the people of the Shay-shay-quay (Rattlesnake) Band 

declare the independence to be self-determining,· 

2. Traditionally and prior to contact with the colonial states, the authority of 

the Shay-shay-quay Band was recognized by other indigenous nations to remain 

with the people of the Shay-shay-quay tribe and therefore, no other body; group 

or entity carried the right to speak for the people; 

3. As the members to the reserve known as Tootinaowaziibeeng Treaty Reserve 

(TTR), we affirm our ancestral right to independence and therefore declare that 

no other nation or its organization or agency will represent the affairs for TTR, 

unless the people ofTTR as a collective have directed such; 

4. Colonial states have recognized and affirmed the rights of the indigenous 

peoples and thus those of the people ofTTR in following codes of law: 

• Royal Proclamation of 17 63 
• British North American Act 1867 
• Treaty # 4 Agreement 187 4 
• Canadian Constitution, 1982 

5. As members to TTR, we as the people will act to protect our inherent rights, 

which have been recognized in the Royal Proclamation, the British North 

American Act, confirmed in the treaties between our ancestors and the British 

Crown, entrenched in the Constitution of Canada and guaranteed under the terms 

of international law. 
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Summary 

In chapter six, I answer the question, "What are the historical reasons for the 

political philosophy of leaders with respect to their external relationship with other 

First Nations?" In doing so, I revealed the story behind the legacy of the First 

Nations' political position to remain self-determining. It is a story that was been 

tracked from the earliest known writings about the band up to current day 

developments. The story begins at a time before the treaties, giving insight on the 

band's earliest leaders. Moving on, the story tells of the band's involvement in the 

treaty-making process and their inclusion with other First Nation bands. The story 

demonstrates the band's resiliency to remain independent from other groupings 

and the results of their efforts to receive their own reserve and thus, recognition as 

a distinct band. Continuing to uphold the historical position of self-determination, 

I revealed how contemporary leaders of the First Nation have maintained their 

assertion of self-determination. 

I concluded with an explanation of the research process that brought the 

story to life and the analysis process that was utilized to draft the historical 

position into a contemporary declaration of governance. The final version of the 

Declaration of Independence was presented, concluding the chapter. 



Chapter Seven 

Philosophies of Generations Past 
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"Before we have self-government we have to know what makes us 'Anishinabe '. " 

Harriet Rattlesnake (2002) 

How could one learn the philosophies of generations past \Vithout asking 

those who were witness to them? Tootinaowaziibeeng Treaty Reserve (TTR) is 

fortunate to have Elders who remember the lifestyle of their time and those of 

their forefathers. Having lived through most of the 20th century, the Elders were 

witness to the evolution of their community as it adapted the ways of the "western 

world." They have seen many changes over the years from which the current 

generation can learn. 

Focusing on the internal dimension of local governance, I bring 

understanding to the question, "Through the reflections of Elders, what 

philosophies emerge that provide a foundation for building the internal principles 

of governance?" To reach an understanding of this profound question, Elders 

were asked to remember and share stories of the way of life for the people of 

Tootinaowaziibeeng Treaty Reserve (TTR) and to reflect on the changes they have 

witnessed. 

In this chapter, the memories of the Elders are relived as they recounted life 

in past times, unearthing the values the people carried individually and 

collectively. Through their voices an illustration of life in TTR in past times is 

revealed. As well, I provide insight on the delineation process that the researcher 

and the working group undertook in developing internal standards of governance. 



The final version of the Governing Principles is presented. A summary will 

conclude this segment of the study. 

A Background on the Elders 
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The Elders who participated in the study had lived in Tootinaowaziibeeng 

Treaty Reserve (TTR) for most of their lives and were witness to many changes 

within their community. Through their reflections of the community and the 

people who lived there, the Elders tell a common story. The stories they tell about 

their life experiences have revealed philosophies that were shared throughout the 

community. The Elders voices that will be heard throughout this chapter are those 

of: 

Harriet Rattlesnake: Born in 1919, to parents originating from the 

Waywayseecappo reserve and the Keeseekoowenin reserve. She has lived in TTR 

since she came to the reserve in 1940, when she married Cecil Rattlesnake. Cecil 

was a well-known traditional ceremony maker and herbalist. Harriet is now a 

widow is currently 83 years old. She is also well known throughout the 

surrounding territories for her herbal expertise and traditional medicines. Harriet 

is fluent in the Anishinabe language and has taught her children to speak it as well. 

Margaret lronstand: Margaret remembers coming to the territories of TTR 

as a young child. In search of work, her parents came to the Duck Mountain area 

to find employment in the logging industry. She married her lifetime partner, 

Lawrence Ironstand who was known to most people as "Kinew" (Anishinabe for 

eagle). Kinew was well known for his knowledge and his families' lineage in 

traditional ceremony making. In his later years, Lawrence gained the inheritance 
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of ceremony maker and carried on the traditions to his last days. Now a widow, 

Margaret is currently, 78 years old. She is well respected within the community 

for her feisty spirit and continual endurance. From her life in TTR, Margaret has 

acquired the Anishinabe language, speaks it fluently and has taught her children to 

speak it as well. 

Hazel Stirling: Hazel was born on the reserve in an old log shack where her 

parents Florence and Paul Lynxleg lived. Being the second oldest, Hazel has 

witnessed her twelve other siblings grow into adults. Forced with the situation of 

being a single parent, Hazel struggled to be a mother of seven children. She 

worked in a variety of jobs throughout her lifetime, which she looks back on as 

"good times" that brought many teachings. Although, Hazel can understand the 

Anishinabe language, she attributes her inability to speak it fluently to her 

experiences in residential school. As a result, her children do not understand nor 

speak the language. 

"Life was hard But We Were· Good to One Another" 

Elders who still lived on the reserve were asked to share their memories of 

the First Nation, its people, and the changes they had witnessed in their lifetime. 

As most of the Elders who were interviewed in this study were older than 65, the 

era of their recollections ranged from the dirty thirties and beyond. As the Elders 

spoke of the times witnessed years back, they reflected on their upbringing and 

what they remembered about their community. 

It was a time when the people often had little or no work on the reserve, and 

at times had to receive a "pass" from the Indian Agent if they were to leave in 
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search of employment. Other times the land upon which they had hunted, fished, 

or found medicines for generations had become restricted. Children were 

apprehended to attend school away from home, in a stern environment where they 

would undergo severe and traumatic abuse at the hands of Christian missionaries. 

It was an era that severed the bonds between families, leaving the whole 

community disconnected and separated. Considering that First Nations people 

could not obtain the services of a lawyer until 1960, the chance of them 

challenging the authority of their oppressors was slight. It was a time when the 

colonial government's main intention for First Nations people was to repress their 

indigenous ways and fully assimilate them into the broader society. It was a time 

when oppression in Canada was at its finest. 

Yet, the Elders say, these were the times when the people cared about each 

other the most; it was a time when it was not hard to recognize the beliefs people 

held, when the values of the community were most transparent. It was a time, 

they say, vvhen '"life was hard, but we were good to one another" (Elder Margaret 

Ironstand). Their stories often echoed of poverty, depression, and hardship. They 

reflected on a life that was much rougher than today' s standard, having nothing 

more to survive on than the resources of the land that surrounded them. The 

Elders spoke of the difficult times when they had nothing to eat, remembering 

gratefully how families came together to help those who were vvithout food. It 

was a time when the people shared the little they had with others on the reserve, so 

that everyone would survive. A time, they said, when the people stood together in 

good times and bad. When asked how the people related to each other in the 

"olden days," Elder Margaret Ironstand reflected, 
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Well, the people at that time were really good in those days. Although the 

cost of living was hard, the people were good to each other. Everyone got 

along. They never had no arguments, no fights. If you were out of 

something, like flour or lard, your neighbors would come over and ask if 

you had enough to eat and would try to share the little they had too. You 

have to remember we didn't have welfare back then; that came later. 

Sometimes we had it really hard, especially if the men didn't get any meat. 

Sometimes all we would have to eat was bannock, lard, and tea. But if we 

had something for that day we thought we were okay. Can you imagine 

that? 

Elder Hazel Stirling stated, 

Long time ago, everybody worked and helped each other, everyone loved 

one another. It is different today. Today, you know you ask somebody 

something, you got to pay them. Years ago, you didn't have to pay them, 

they just helped. 

Bearing in mind that "western" medicine was not really accessed by the members 

of TTR until the hospitals in the nearby towns were established in the late 1950s, 

the Elders were asked to comment on what the people did when sickness came to 

their community. They stated that there was always someone in the reserve who 

knew "herbs" and named those who were gifted ·with that knowledge. Herbal 

medicines extracted from the local areas were the primary method of wellness for 

the people. Elder Harriet Rattlesnake who is known and respected within the 

community as one of the last herbalists on the reserve tells us, "Indian medicines 
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came from the ground, and there's all kind of herbs that can be used for sickness." 

Elder Hazel Stirling remembers using bear grease as a prevention remedy: 

It [bear grease] was just like ordinary lard. My mom would take a bit in her 

hands and rub it all over our skin. She said that it was 'protection', like we 

wouldn't catch a cold, we wouldn't get sick because the bear, he spent 

winter hibernating and he kept warm with the skin and oil he had. 

Women of the community acted as midwives and delivered children within the 

community. All of the Elders who participated in this study were born in their 

homes by midwives. Other illnesses brought loss in its wake. One such disease 

that took the lives of many Aboriginal people was tuberculosis. Having little 

immunity to the disease it ravished the poverty-stricken reserves like fire to dry 

bush. Elder Hazel Stirling reflected, 

TB was bad on the reserve, some people died and others went to the 

sanatorium to be treated. Some of them were gone for years. As a child I 

was never told what happened to those people who went there, but I 

remember seeing my mother's first husband. He was dying from TB, so we 

went to see him. He was in one of those miner's tents, lying on an old 

metal-framed bed and there was people beside his bed. He talked to my 

mother for a while and we stood outside waiting for her. We heard a few 

days later that he died. 

It seemed that in times of illness, other families would come to the homes of those 

ill .to provide comfort and to lend a helping hand with domestic chores. The 

Elders stated that caregivers never asked for a return, as it was expected that 

should they ever become ill, they too would receive the same treatment. Actions 
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such as this was not unusual, as this was just another way the people demonstrated 

their concern for the well-being of their fellow neighbours. Elder Hazel Stirling 

goes to explain that this was a time for spiritual support as well: 

If there was any sick person, the people would go to that house to visit and 

to pray with the family. They would offer their tobacco and their prayers. I 

remember that because I was often with my Mom and Dad when they went, 

and when I was an adult I did the same thing. 

In times of death, the Elders say the whole community came to the homes of the 

dead person to offer their assistance, and the entire community shared the loss of 

the death. Death was considered as a community mourning process and it seemed 

that when a death occurred it was like the whole community felt the loss. 

Everything would be suspended until the deceased was given proper burial. 

Members of the community cared for the family in their time of need. In this way, 

the community demonstrated their bonds with those who were experiencing the 

loss, to show them that they too felt the grief death brought. The actions were sign 

of respect for the family and by offering their assistance the community members 

confirmed their commitment to the well being of their friends and comrades. 

Elder Harriet Rattlesnake reflected, 

When someone died, we all went to help him or her. The women would 

cook, clean their house, and take care of the kids. The men chopped wood 

to keep the fire going, dug the grave, made the rough box, those kinds of 

things. The whole reserve would be there to 'feast' the dead; that's when we 

say 'we would feed the dead' not only the one that just died but the ones 

who had died before too. During the whole time other people of the reserve 



cared for the family, so that the family could mourn. When people died it 

was always considered to be a death for the whole reserve. 
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Even though times were difficult, the people also made it a priority to come 

together for social interaction and recreation. The Elders remembered these times, 

reliving occasions when the people of the reserve camped together, setting up their 

tents at a central location on the reserve. In the evenings of these gatherings the 

people would share meals, dance on plywood platforms, and retell stories they 

knew. It was these times, the Elders say, when everyone got along, a time when 

people cared about each other, a time when people took the time just simply to 

talk. The Elders reflected that no matter if some people held their differences, the 

gatherings were a time to let go of the hard feelings, to forgive and forget. It was 

as if the social activities acted to heal the community and bring them together 

again to rejoice in their dedication to each otherand on a larger scale to their 

community. Elder Margaret Ironstand related, 

We used to have community picnics, everyone put up their tents and we had 

baseball, moccasin games, and entertainment for the kids, wrestling on 

horseback but that was only for the men. In those days there was no such 

things as drugs or alcohol. It was good just to come out and talk to other 

people to find out how their families were. It was a time when we really 

wanted to know, not like today people just ask 'how are you' but do they 

really mean it? In those days we really wanted to know, so we knew how 

we could help, if they needed it. 

When asked why she [Margaret Ironstand] thought the people treated each with 

such kindness she said, 
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Because that's how they were raised- they didn't have luxury- you know 

what I mean. It is luxury that spoils everything. Now it's the money that 

comes first, not people anymore. No, in those days everyone cared about 

each other and everyone got along, not like it is today. After all we were all 

having it hard, and so if something happened to one family, it was just like it 

happened to all of us. That was the way it was back then. 

The Elders reflected that at these social events everyone participated, and no one 

made to feel that they did not belong. It was time to strengthen their personal and 

community relationships, for they knew that to survive as a people, they needed 

one another. 

The Elders attribute their "way of life" to the land. It was common to share 

the kill of larger animals with other families, they say, because it was a time when 

people watched out for one another. Elder Margaret Ironstand commented that 

before they were restricted from areas within their traditional territories, the 

people never needed anything. When asked about her memories of living off the 

land, Elder Harriet Rattlesnake said, 

Men would trap, hunt moose, elk, and they used to make their dry meat up 

there. They used to do it in bunches you know, in a wagon, and they used to 

go and kill for a week or so. The woman used to help each other to make 

dried meat. They didn't throw anything away. Sometimes the woman would 

dig Seneca roots to sell. They would dig all day then wash them and dry 

them. When we got home they would go and sell them. Those women that 

knew the medicines would use that time to get their medicines to take home. 

In the fall they would pick berries and dry them too. Chokecherries were 
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crushed, most of the time we had no grinder, but we used something else 

like a club to crush them and then added sugar, that's how we got jam. And 

in the spring they would make maple syrup and we sold it too. 

Relying primarily on hunting, trapping, and foraging to survive the people not 

only appreciated the resources the land provided for them, they also learned to 

respect each other. Elder Harriet Rattlesnake stated, "When somebody killed a 

moose on the reserve, they always shared it. They would keep some for 

themselves but shared the rest, that's how they showed respect for each other." 

Motivated by the will to survive harsh times families joined together to overcome 

destitution. Although it may not have been said directly to each other, survival 

was the most important goal for the people of the community. Whether that 

meant scrounging food together for those had nothing, coming together in good 

times and bad, sharing sorrows and blessings, it was understood that to survive as 

a people they had to join together and that in doing so, no-one person was above 

or better than those who stood beside them. As a result of living this way, a web 

of relationships was created within their community; relationships that reflected 

respect for each other and their community. From this demonstration of respect 

came a life of peaceful harmony, where members were encouraged to participate 

and from their participation were engrained with a sense of community spirit. It 

was a time, the Elders say, when life was good. 

When Life Changed ... 

The Elders attribute the change in the life of the people to the arrival of the 

"Overseer" sent from the Department of Indian Affairs (DIA) office. Before he · 
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(apparently this role was always filled by a man) came to the reserve, life was 

thought to be fruitful, where people relied on the natural environment to meet their 

needs. But when the Overseer came to live on the reserve, that all changed. When 

asked about her recollection of the arrival of the DIA agent, Elder Hazel Stirling 

remembered, 

The Overseer worked for the Indian Agent who lived in Kamsack, 

Saskatchewan, who decided, I guess, that someone was needed to watch us 

on the reserve. Well, it just seemed all of the sudden that this outsider, I call 

him the white man, he came to live on the reserve, and his name was Mr. 

Lauder. He was a man of authority, he had all of the authority, and no one 

on the reserve had any freedom anymore. When he came he started to tell 

people how to live, giving them orders, and he wrote everything in a black 

book. Nobody knew what was in that book but every time he came to your 

house he sat there writing and writing. The only thing he would say was that 

he was going to report to the Indian Affairs office in Kamsack. 

Elder Harriet Rattlesnake added, 

The Overseer never came to the dances or the picnics. He just went around 

after the picnic to check everyone's condition. He was checking if anybody 

was drinking or if the kids had food. Sometimes the Chief would come with 

him but mostly he was alone. People started not to go to the dances because 

every time he came to their house after he would be writing in his book. 

When asked how the actions of the overseer affected the people and the 

community, she stated, 



211 

The people began to separate, no one wanted to visit too much anymore or 

meet in a gathering like before. I think it [the book] scared people because 

they didn't know what he was going to do with it. One thing that really 

affected us was that we were not to hunt in the Duck Mountains anymore. I 

remember one day the Overseer came with a Forestry Ranger and they told 

the people that they could not hunt anymore there. People were afraid of the 

Overseer because he had all the authority and none of us did, not even the 

Chief. 

In relation to the authority of the Chief it seems that vvhen the Overseer 

came to live on the reserve the role of the Chief was diminished severely. The 

Elders all agreed that when the Overseer "took over," the Chiefs function as 

leader was reduced even farther. Instead of going to the Chief, the people began 

to consult with the Overseer; in essence then, the Overseer had taken over the role 

of the Chief. When asked about the "power" of the Chief, the Elders agreed that 

he had none and that the power came from the Indian Agency office. Elder 

Margaret Ironstand stated, "the Chief couldn't make any decisions; maybe he 

would be there on treaty day but other than that the Overseer took control of 

everything." The result of this control was that the people began to relate more to 

the Indian Affairs officer that to their own leader. Elder Harriet Rattlesnake 

recounts the role of the Chief before the arrival of the Overseer, 

The Chief always looked after the people; he always went to every house 

and asked if you were okay. If you needed something he vvould try to get it 

for you. Like I mean if you had no meat he would get some men together 

and they would hunt for you. You have to remember in those days we didn't 
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have much money, so he would try to help by getting what you needed to 

live. When there was a ceremony or a feast, the Chief would talk to all the 

people there to tell them to work together, to get along, to help each other. 

When he talked everyone listened. 

Even though the Chief may not have had the resources or opportunities that 

current leaders have, he was well respected for his concern for all the people. The 

position of Chief was one of honour that the community regarded as a position 

"for the people." Elder Margaret Ironstand remembered, 

I remember the old chief [Rattlesnake], he never made a decision by himself, 

he always went to the members. I remember that quite clearly, if the 

members agreed, then he would do it. It was understood that the chiefs 

powers were limited. His power depended on the people. He had to go to 

the people to ask before he could make a decision. 

Being a Chief meant that person was expected to make regular visits to the 

houses of the people, to talk to them and to inquire if they needed any help and to 

try and meet those needs. An honorable Chief always put the people ahead of his 

own needs and usually it was the Chief who would be the last to receive anything, 

as it was his priority to ensure that his people came first. Indeed, ethical 

leadership a key component to holding the title as it was an expectation of the 

people, one that would bring dishonor not only to the leader, but also to the people 

he served. 

Nevertheless, Chieftainship in those days was not a seat that too many 

people wanted. Considering that there was little a Chief could do as a leader to 

develop his community, the role was not seen as a "chair for change." When the 
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seat became vacant, the decision of who would fill the role was left to the 

community. Elder Hazel Stirling remembers when TTRfaced the decision of who 

would be chosen for the next Chief, 

I remember a time when my dad did not come home and I kept looking out 

the window and I said to my mom, 'Where is my dad, he's not coming 

home' and my mom said 'He's gone; the men are having a meeting. All 

night they have been talking. The Chief died. The Rattlesnake men do not 

want to be Chief, so the reserve men are meeting, talking among themselves 

about who will be the next Chief. 

Apparently, the "headmen" or men of the family were called together to 

discuss the possibilities of who would fill the role of Chief (apparently this role 

was always filled by men). Each was asked to voice his opinion in a gathering so 

that they could listen to one another's point of view and to ensure that all 

considerations were taken into account. Elders were also invited and asked to 

provide their advice and to remind the family leaders of past experiences and their 

results. Based on what they had heard in the discussions, a decision would be 

made with all men agreeing to the outcome. When asked, "why was the decision 

so hard to make?" Hazel stated, "Because they didn't want to take the chief 

position away from the family. They had respect for the family." When asked 

what qualities were sought in choosing a chief, Elder Harriet Rattlesnake said, 

"Someone who cared about the people. A man who could work vvith the 

Department of Indian Affairs because it was the Overseer who had 'all the 

authority' and if the Chief was going to help the people he would have to 'get 

along' with the agent." Going further she added, "they [the family heads] were 
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crooked; he was honest." 

214 

Regardless of the Chief's disposition toward the people it was a reality that 

he had no real authority and that the control over the happenings of the local 

reserve was vested in the hands of the Overseer, who had the "'power to do 

everything" (Elder Margaret Ironstand). The people of TTR were scrutinized in 

all aspects of their lives, even to the point where all privately owned cattle or farm 

equipment had to be reported. Indian farmers were not allowed to sell their own 

cattle; the Indian Agent made all sales and the money was held in "'trust." Not 

having the privilege of receiving documentation or receipt of the sale, farmers had 

to rely on the Indian Agent's word. Elder Hazel Stirling remembers such an 

incident, 

The men kept their cows in a large pasture and they all helped to take care of 

the cattle; In the fall time the train stopped by the pasture and cows were 

sorted by their brands. Mr. Lauder and his sons took down all the brand 

numbers and how many cattle were shipped into the freight car. They were 

shipped on the train to Winnipeg, but the men never got a check in the mail. 

They never got paid for the cattle, the money went to the agency. 

Remembering the incident, she reflected on the reaction of her father, one of the 

affected farmers, 

Mr. Lauder gave my father a slip of paper, to give him credit to get food at 

the store. The note said 'Would you give Mr. Lynxleg 15 dollars worth of 

groceries?'. My dad got so mad. He had shipped so many cattle and he 

wanted to know how much money that was brought back for him. He was 
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told the amount but he could not get any money. So from then on, he kept 

track of every slip of paper and when the end of the year came he figured 

that he still had money coming to him, but he was told there was no money 

left. He wanted to fight that man but he didn't want to go to jail either so he 

couldn't do anything, but he never went to get that slip of paper again, us 

kids had to go and get it. Gradually the men didn't want to farm anymore. 

It was around this same time that the Indian Agent, along with a Forestry 

Ranger, informed the men they could not hunt in the Duck Mountain Provincial 

Park anymore. Being troubled with having no control over the livelihood of their 

families, the men resorted to dishonourable actions. Elder Hazel tells the story, 

In the evening four or five men, my father included, would go down to 

where the cattle were and would kill one. They would share the meat with 

other people from the reserve; that's when we had a hard time to get meat. I 

remember this one time, they were skinning a cow and my dad was laughing 

saying 'what Mr. Lauder doesn't know won't hurt him'. I think my dad was 

happy that he was doing something good without being ordered around by 

Mr. Lauder. 

Families were provided "rations" in desperate times and had to ask the Overseer 

for such assistance. These provisions did not consist of much and, at best, 

provided the bare essentials for living. Nevertheless, having to ask a stranger for 

assistance must have damaged the self-worth of many men who had to endure 

such humiliating experiences. The cruellest act of oppression would come at the 

cost of their children. Powerless to stop the will of the government from taking 

their children, the Chief and his people could do nothing more than watch as their 
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children were whisked away to schools far from their homes. Children from TTR 

were separated from their homes and communities to be relocated into residential 

schools throughout southern Manitoba and Saskatchewan. It would drive barriers 

between families, breaking parental bonds and, for some, severing the ties for a 

lifetime. Elder Hazel Stirling remembers returning home one summer, 

It was like home had changed; my mother and father seemed distant from 

me. They yelled a lot more than I remembered from before and they hit us. 

They had begun to drink too. Before I left I don't remember them drinking. 

I wasn't glad to go back to school but I didn't want to stay home either. 

By not having recognition as citizens of the country until 1960, the people of the 

reserve remained wards of the state and had no control over their destiny until the 

early 70s when they united with other First Nations to protest for their right to be 

self-governing. Gaining the control over local level programs, the community 

steadily became more involved in the decisions that were made in developing and 

implementing these programs. Many serious social issues remained within the 

community, but through the implementation of many local level programs, the 

intensity of these issues had steadily decreased (TTR Community Health 

Evaluation, 2002). 

"To Know Who They Are" 

Through the steady influence and adoption of western ideals, the community 

ofTTR has lost most of its Native speakers and it is only the older generation that 

continues to understand and use their inherited language. Today, the primary 

mode of communication is the English language. The Assembly of Manitoba 



217 

Chiefs (AMC, 1999) conducted a province-wide Native language assessment to 

identify the status of language use within the province of Manitoba, and found that 

overall the rate of Ojibway language use was in decline with the greatest impact 

being in the 29 and younger age category. Specific to TTR, it is approximated to 

be 114 of the on-reserve population who have retained the ability to speak and 

understand the Ojibway language, with most of these speakers being in the 

"elderly" age range (Mancheese, 2002). Clearly the ancestral language is in an 

endangered state. Concerned about the rate of use of the Native language use 

within TTR, Elder Harriet Rattlesnake asserted, 

We have to teach the kids the language. How are they going to know who 

they are if they don't know their own language? I try to talk to my 

grandchildren and they can understand what I am saying probably, because I 

try to talk to them all the time, but they answer me back in English. 

She went on to say, 

Everyone talks English on the reserve. That's all I hear now, at the school, at 

the band office, everywhere. We should be talking our own language. I try 

to talk to everyone but some people don't understand, so I have to talk 

English too. If people who worked on the reserve could talk their own 

language, we would hear it all over, but it seems like there is not going to be 

any language here after we old people die. 

Reverberating throughout the words of the Elders was the recommendation 

to revive the use of the language and retain the traditional teachings. The Elders 

recognized that that the young people of their reserve are facing a serious problem 

of losing their traditions and their language. They also said it was the 
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responsibility of the whole community to teach the children their birthright, their 

inheritance as the original people of this land, to give them what the Creator gave 

them, and their own way of understanding the world. Elder Harriet Rattlesnake 

said, 

When you know the Indian language, you can see things from a different 

way. When someone talks Indian, they are saying lots because one word has 

many meanings and it gives you a picture in your mind, you can see it. 

The Elders stressed the need to counter the impact of assimilation, so the next 

generations would have the ability "to know who they are." "There is always 

hope as long as we have people in our community that still talk the language; we 

just have to teach it to the younger ones" declared Elder Margaret Ironstand. 

With reference to the traditional practices of the people, the Elders stated 

that there were more activities in the past than there are now and that when there 

was a traditional event, all the people would participate. Elder Hazel Stirling 

remembered, 

I remember as a child, traveling in a team of horses and a wagon, going to 

ceremonies on the reserve. Sometimes we would go to the Sundance and we 

would pitch up our tent there and stay until it was over. Other times we 

would just go to a feast or to a sweat; hat time only men \Vent into the sweat, 

not women, today it is different. I remember when this reserve had pow

wows and people from other places would come and dance, in those times 

people came just to dance. In those times people just came to dance, not for 

money like it is nowadays. 

She went on to add insight on the behavior of children, 
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In those days, when we were kids, we had to behave; there was no way our 

parents would let us be disrespectful to other people. When there was a 

ceremony, the children sat beside their parents and were quiet, watching 

what was going on. Oh no, we could not run around or make noise. We had 

to listen. We knew that. 

The Elders agreed that Christianity has been a force within the community. The 

first incident of the church's infiltration came through the establishment of a 

Roman Catholic Church in 1941. This church remained the primary form of 

European-originated spiritual belief until the community was introduced to the 

"First Baptist" religion in the late 1970s, which was adopted in the community as 

a result of the evangelical work of the missionaries. Regardless, the Elders say, 

TTR still maintains its "own way" and that traditional ways are still practiced. 

Elder Harriet Rattlesnake said, 

My husband used to be the main Sundance ceremony maker here and every 

summer we had to make the Sundance. After he died, it stopped for a while 

but it is good that the younger people have taken it on and that we have it 

back here again. I used to feel bad that we couldn't do it anymore but I am 

glad now that it is back, now the people can go there to learn what its about. 

I try to take my grandchildren with me when I go, then I tell them 'why this, 

why that' so they'll know too. 

The continued practice of the Sundance ceremony and other traditional activities 

within TTR is evident in the sacred lodges that remain within the community. The 

continuance of the practice signifies the survival of traditional spiritual beliefs in 

the modem era of the western world, indicating further that the transmission of 
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indigenous knowledge remains alive and that it will continue to be transmitted 

among the generations, as long as the people continue to practice their ancestral 

forms of spirituality. 

The Elders relayed their visions of hope for developing their community and 

referred to a balance in priorities. They recognized the need for the First Nation to 

grow alongside of other Canadian citizens but also that a strategy for the 

revitalization of the language and traditions by younger people of the community 

would also be a priority. Interestingly, the Elders recommended the school system 

as the vehicle to empower their children to learn their legacy, their traditions, and 

their language and customs. They also recommended that the Ojibway language 

be used as the primary language for all offices and that if the workers could not 

speak it, that the Chief and Council should provide adult language classes. The 

Elders believe, to reverse the affects of assimilation, the whole community must 

come together to address the issues surrounding stabilizing the retention and 

encouraging the revival of their ancestral language. Elder Margaret Ironstand 

summed it up, "It's a nice thing to know, and it's like having your own nationality 

when you have your own native tongue." 

The activity of rebuilding a society through the stories and advice of the 

Elders brings in its wake a broader understanding of why it is significant to ground 

traditional indigenous knowledge in the development of self-government. Elder 

Margaret Ironstand asserted that, "How can the government [Canadian] deny our 

right to the land if we continue to practice our traditions that connect us to the 

land?" Going further she added, "This is why it is important that \Ve continue to 

practice these vvays." As the Elders shared their knowledge about traditional 
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times, they also gave advice for how this lived knowledge must support the 

development of governing methods in the larger context. They spoke of their 

rights as indigenous people in Canada and the relationship they shared with the 

Canadian government. Elder Hazel Stirling also stated that, '"If we don't protect 

our rights, you can bet the government [Canadian] won't protect them. They 

would like for us to forget. It's up to us not to." Elder Harriet Rattlesnake stated, 

The government doesn't have the power to change things on their own. 

When they are dealing with Indians, they have to remember the treaties, but 

when the Indians just let them do what ever they want, they will. They will 

change things to suit the whiteman, not the Indian. 

She went to say, 

The chiefs are self-destroying themselves. In the treaties, they [Chiefs] do 

not have the power to make decisions by themselves, they have to go to the 

people, they have to have the "okay" from the people. When they don't go 

to the people, they are destroying the treaties. They have to know who they 

are before they can make decisions and the people will tell them that, maybe 

that's why they don't want to go to the people. That's how.it used to be and 

that's how they have to remember. 

The Elders also made reference to the role of the province in dealings with First 

Nations. Reflecting back on their people's denial to the Duck Mountain 

Provincial Park, Elder Margaret Ironstand said, 

The province did a lot of things that were not in favor of us Indians. For 

example they made us move out of the Mountains because they wanted the 
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what our Chief should focus on. 
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It was evident that the Elders saw their rights being eroded by the Canadian 

government and that their leaders had to focus on rebuilding the relationship to 

ensure that the rights of the first peoples were respected. As well, it was apparent 

that they saw the road to self-government as one that should be built upon their 

inherent rights and those negotiated through the treaties. Nevertheless, they also 

recognized that the "white man" was here to stay and that if First Nations people 

were to regain their status to be self-determining, they would need to "work 

together." Offering advice on the larger perspective of the First Nations 

governance movement, they spoke of the need for the developmental process to 

move forward in the spirit of unity, with patience, for the benefit of all the people 

now and those of the future. 

Building the Foundation 

Clearly, through the Elders reflections, values that were shared within the 

community in past eras became transparent. The philosophies that were unearthed 

from their stories reflected a communal sense of survival, a willingness to help 

each other in good times and bad; values that built personal and collective 

relationships based on trust and respect. As well, the memories of the Elders 

exposed the role of leadership within the community as one that was committed to 

the well being of the people, one that relied on the participation of members and 

valued their opinions. The leaders were remembered as carrying an ethical 

responsibility, a role that was expected to carry the virtues of honesty, respect and 
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appreciation for the people. Stemming from their memories the Elders also 

offered words of advice that reverberated their belief in the philosophies of times 

past. Reciting the need for a return to the traditional ways and the ancestral 

language, the Elders spoke to the issues of protection for their inherent rights as 

the first peoples. As well, they talked about the treaty rights their forefathers had 

secured in agreeing to build a respectful partnership with the colonial people. 

Their recommendations echoed a return to the traditional values, but also 

recognized the need for their First Nation to grow alongside other Canadian 

citizens. It was evident that the Elders were, in essence, calling for a "double 

understanding" to restructure the governance of their community; one that was 

built on the philosophies of times past, but yet, could hold up to the rig ours 

contemporary society requires. 

This section will provide insight on the process of delineation that transpired 

in making the recommendations of the Elders become a reality. In doing so, it will 

explain the manner in which the philosophies that were unearthed through the 

Elders reflections acted as the foundation upon which to build the Governing 

Principles that would be presented as a primary component in the local governing 

constitution for the First Nation. 

The Delineation Process 

Once all of the interviews had been conducted, the researcher became aware 

that the stories that each of the Elders shared was a common one. The researcher 

rationalized that because they had all lived on the reserve all of their lives, it was 

not unreasonable to assume that they would have similar reflections about the 

legacy of the reserve, thus have common understandings. To bring these shared 
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values to the forefront, written texts of the stories were developed to aid the 

analysis. The researcher read and reread the texts, highlighting the reoccurring 

themes and making notes. Members of the working group were also invited to 

become involved in the analysis process. Even though members of the working 

group were not involved in the interview process, the researcher provided each 

member with a copy of the verbatim texts was asked to conduct the same analysis 

process of the researcher. 

Once the members had read the texts and highlighted their findings, a two-

day focus group session was held. At the session, members individually shared 

their opinions about the philosophies they saw in the text. The researcher, who 

facilitated the process, charted these ideas and grouped the reoccurring themes 

together. After each member had the chance to share his/her findings, the group 

reviewed the themes. The next step was to amalgamate the themes into one 

heading. The group talked about how the themes could be represented into one 

philosophy and through consensus, decided upon one heading. 

An example of the delineation process is as follows: 

Themes 

• People helped each other 
so everyone could survive. 

• It was hard time to live. 
• Survival was the main focus. 
• People helped people. 

Group discussion 
& delineation 

Philosophy 

Survival as a people 

Once all the groups of themes had undergone the delineation process, the 

philosophies were compiled into a list: 
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Internal Philosophies 

• Survival as a People 

• Belief in Traditions 

• Ethical Leadership 

• Commitment to Community 

• Respectful Relationships 

• Members Participation 

The group also engaged discussion on the recommendations the Elders 

stated were necessary for self-government. The group talked about the meanings 

associated with what the Elders had said, and how the shared their thoughts about 

language retention, cultural knowledge, and ways to protect these ways of 

knowing. The discussion also included the Elders insight on the protection of the 

First Nations people rights and the collective and individual responsibilities that 

go with these rights. Overall the group members felt that the Elders were sending 

a very clear message that their cultural ways of knowing had to be protected, and 

that it was these ways of knowing that grounds their rights as distinct people. 

Ideas that arose from the groups' discussion were composed into a list: 

Recommendations o[the Elders 

• We must protect our Anishinabe "ways of knowing." 

• We act to revive the Anishinabe language. 

• We must honour our Inherent & Treaty Rights. 

• All members carry individual & collective rights. 

Next, the group contemplated how to connect the themes in the lists. The 

researcher facilitated the discussion, enticing the members to share their 
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understandings and bring the connections together. A typical discussion went like 

this: 

Researcher: "How can we connect the meanings in the lists?" 

Group member: "Survival as a people" connects with and inherent rights 

and treaty rights." 

Researcher: "Why?" 

Group member: "The only way we are going to 'survive as a people' is to 

protect our inherent and treaty rights" 

Researcher: "So then, survival as a people, and inherent and treaty 

rights can be categorized into one, what other areas 

connect?" 

Through group dialogue and discussion, the members continued to connect the 

internal philosophies and the recommendations of the Elders. It was also 

recognized by the group that many of the themes could have been linked together, 

but because the intent was to eventually develop these into statements, it was 

reasoned that the connections should not be mired in complexity. As a result of 

this analysis process the group made the following connections: 

1. Survival as a people, Inherent and Treaty rights. 

2. Belief in traditions, Anishinabe ways of knowing and language. 

3. Ethical leadership, commitment to community. 

4. Respectful relationships, member's rights. 

5. Membership participation, member's rights 

Taking the analysis process further, the group engaged in dialogue on how they 

could transform the ideologies and transform these into governance value 
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statements. The group members shared their thoughts on the associations and how 

these could be related in terms of governance. For example, the group members 

felt that the word "reserve" should replace "community" because it was their 

understanding that the land they were allotted by the Canadian government was 

meant to "reserve" their way of life. While they talked the researcher drafted their 

ideas into a value statements on to the chalkboard. The members felt that because 

the overall goal was for the community to understand the meanings of the 

philosophies, the statements could not be complicated; instead, the messages in the 

statements needed to be basic, yet fundamental. Through brainstorming, writing 

and rewriting the final version of the Governing Principles evolved: 

GOVERNING PRINCIPLES 

We, as the people ofTootinaowaziibeeng Treaty Reserve (TTR} affirm that 

the following principles for our reserve are those upon which we expect to govern 

the affairs of our people, our territories, and our governments: 

1. Protection and preservation of our Inherent Rights and Treaty Rights will be 

the focus of our local governments. 

2. Our distinctiveness as Anishinabe people will be promoted and preserved in 

all government activities. 

3. As our leaders represent our reserve and our members, we expect our 

leaders to carry out their duties in a respectful and ethical manner. 

4. All members have the right to be informed and knowledgeable of the affairs 

of the reserve and be provided with an opportunity to share their 
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perspectives toward decisions that may affect their individual or collective 

rights. 

5. Members ofTTR are encouraged to join together as individuals and as a 

collective to protect and preserve their rights. 

Once the group had agreed on the final presentation of the Governing 

Principles, the next step was to take the document to the Elders. The researcher 

and the working group hosted an Elders focus group session to share with the 

Elders the findings that resulted from their interviews. The researcher made the 

presentation to the Elders describing the analysis process that she and the working 

group had undertaken. The outcomes that resulted from the delineation process 

were also shared. Throughout the presentation the researcher explained the 

meanings for terms such as ethics, principles, governance, and illustrated with 

examples that the Elders could identify. The Elders were invited to give advice 

freely and the researcher solicited their feedback, asking, "What do you think? Is 

this right? Do you agree with this?" In conclusion, the researcher reviewed the 

Governing Principles with the Elders and answered any questions they had. The 

feedback the Elders gave was very positive. Adding another example or two, the 

Elders agreed that the philosophies that were highlighted by the group were 

accurate. The Elders were asked to give their opinion about their involvement in 

the study and if they had any more recommendations. Happy to have been given 

the opportunity to share their ideas, the Elders stated it was "good" to see that the 

Chief and Council "were trying to make the reserve better" and if they could help 

they were always willing to "lend a hand." 
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Drafting the Constitution 

Once the Declaration of Independence and Governing Principles had been 

completed, the subsequent stage of development was to draft the policy aspects of 

the constitution. Using the knowledge that had resulted from the data collection 

and analysis stages, the team was prepared to move on. In this stage, the 

researcher and members of the technical working group collaborated to draft the 

structure, methods, and procedures for community governance. As the working 

group had previously participated in a workshop on "Constitutional Development" 

they were aware of the primary segments of a constitution. Not only did the 

session provide the working group members with an understanding of the local 

constitution, it provided a generic model that could be used as a guide. 

The drafting of the constitution developed through a number of team 

meetings that convened to deliberate, create, and write the procedural aspects of 

the constitution. The researcher facilitated the developmental process, which was 

by the use of a lab top and mini-projector. Using the model of a local constitution 

as a reference, the group gave suggestions on the format and the text of the 

constitution. As they talked, the researcher keyboarded their suggestions, which 

were projected on to the wall for all to read, review and critique. The 

developmental process was conducted in a similar way as before: the team gave 

insight, provided recommendations, and debated the presentation of the document. 

The last stage of the research process was marked with a presentation of the 

drafted constitution to the Chief and Council of TTR. Together the researcher, the 

working group and the Chief and Council assembled to review the final outcome 

of the research process. The researcher made the presentation; however, when the 



230 

Chief and Council asked questions, members of the working group were asked to 

respond as well. 

After the presentation of the local governing document, the leaders were 

asked to provide their thoughts and opinions of the document. The leaders 

commented positively on the research project, often saying that they felt the 

project had been a benefit to their community. Although the Council endorsed 

the constitution in principle, they stopped short of initiating a community-wide 

consultation process, stating that the document would have to remain in "draft" 

form as the community was heading for an election and it was felt that it would be 

the future Council that would decide what would happen next. This stage of the 

research process also marked the exit of the researcher and the completion of the 

study. 

Summary 

Focusing on the internal aspect of local governance, I brought understanding 

to the question, "Through the reflections of Elders, what philosophies emerge that 

provide a foundation for building the internal principles of governance?" To learn 

the answers to this philosophical question, Elders were asked to remember and 

share stories of the way of life for the people of Tootinaowaziibeeng Treaty 

Reserve (TTR) and to reflect on the changes they have witnessed. Through 

reflections, it \vas evident that the people had developed shared philosophies in 

times of hardship. Through the memories of the Elders, the values the people 

carried individually and collectively during those times were unearthed. 

As well, in this chapter, I revealed the analysis process that transpired. The 

delineation process that occurred to find the internal philosophies was explained 
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and examples of the discourse that took place was provided. The Governing 

Principles that evolved from the analysis process was also presented. In addition, 

explanation of the developmental process that created the policy and procedural 

aspects of the governing document gave insight on the drafting of the constitution. 

In conclusion, I revealed the consultative process that was conducted with the 

leaders of the First Nation and their approval for the community constitution. 
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Reflections as a Researcher 
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"Indigenous researchers have the inherent right to their knowledge and truth. " 

(Smith, 2001, p.173) 

As the researcher I though it was important that I participated in activities 

that would give me a personal understanding of the philosophies that this study 

sought. In order, to first, understand and embrace the philosophies of the Elders it 

was important to participate in the cultural activities of the people. Secondly that 

participation is essential for one to become a genuine Anishinabe person who 

understands how the community can be preserved with a strong local governance 

system. With that in mind, this chapter constitutes more than reflections. It also 

constitutes the manner in which I, the researcher came to understand the 

importance of the knowledge provided by the Elders and the community members. 

To achieve this understanding, I engaged in two types of activities, 1) 

traditional ceremonies of the Anishinabe people and, 2) First Nations political 

meetings and gatherings (see Appendix F for activities attended). By offering 

insight on the beliefs that are promoted in these activities, it was my hope to 

communicate an appreciation of these philosophies. Therefore, it is important to 

devote this chapter on the teachings that I received through my participant

observation experiences. As well, because it is important that I as the researcher 

share my own thoughts on the research process, I conclude with my reflections. 



233 

Teachings I Have Received by Participating in Traditional Activities 

Having the good fortune to participate in and observe traditional Anishinabe 

ceremonies, I have gained an appreciation of the philosophical essence of these 

practices. Stemming from my attendance at spiritual rituals such as the Sundance 

ceremony, the Ghost Dance ceremony, the Law Lodge ceremony, the Sweat 

Lodge ceremony and the Feast for the Dead ceremony, I have come to understand 

three basic concepts that provide a foundation for the philosophies that are taught 

in these activities, these being simplicity, responsibility and strength. 

Simplicity 

I have heard it said, "to live traditional is to live simple." Differing from the 

capitalist mindset, the traditional worldview of the Anishinabe teaches that 

personal wealth should not be measured by materialistic gain but rather by the 

feeling of personal contentment, satisfaction, and peace that comes with living an 

honest life that respects the environment. "Bimaadiziwin" or the "good life" 

comes as a reward for living in a straightforward and respectful way. It is a way 

of life that is grounded on fundamental values that teach and support an ethical 

standard of living. The Elders tell us that Bimaadiziwin can be found in the 

fundamental laws of our traditional society. 

Known to the Anishinabe since the dawn of time, the "Four Direction" laws 

provide a framework achieving Bimaadiziwin, a foundation upon which other 

values can be built. Grounded on the "goodness" of mankind, the Four Direction 

laws represent significant commitment to living life as directed by the 

philosophies of the Creator. Each direction offers a law that we should use to 

govern our actions and, in doing so, to develop a code of ethics for our daily lives. 
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The Four Direction laws differ from what we know from western law as there is 

no written statue or enforcement agency; the law of the Four Directions is one that 

is taught to be carried within the person, engrained intrinsically, and as such, 

becoming self-disciplining. Figure 5 offers an overview of the fundamental 

philosophies that represent the Four Directions laws: 

West 
"Sharing & 

Caring" 
Willingness to 

contribute for the 
benefit of all 

North 
"Strength" 

Faith in the laws of Creator 
Commitment to the spiritual 

All life is connected in the 
circle of existence; therefore, 
what affects one, affects all. 

For that reason, we must treat 
all life as though we would 

want to be treated. 

South 
"Honesty" 

Being truthful and open in a 
respectful way 

Figure 5: The Four Direction Laws 

East 
"Kindness" 

Practicing the virtues 
of patience, love and 

compassion 

Throug~ my experiences with traditional ceremonies I have learned that 

each of the Four Directions laws are represented in the ceremony by a certain 
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herb. Considered to be spiritual conveyors that transmit prayers to the Creator, 

these aromatic plants are regarded by the Anishinabe people as sacred and are 

always used in the ceremonies. The aroma of the "smudges" of the herbs is easily 

recognizable to those who have had experience with their incense before. From 

the East direction comes the law of Kindness; the tobacco herb represents it. The 

East direction is recognized for the new beginnings it brings; tobacco is used in 

the sacred pipe to open and close any spiritual ceremony. Tobacco is also 

recognized as the herb that is offered as a gesture of respect when one is seeking 

the guidance of knowledge-keepers. To the south, the incense of cedar represents 

the law of Honesty. Often used to purify the soul in the ceremonial lodge of the 

"sweat," the herb is considered to be medicinal not only to the spirit, but to the 

physical for its ability to rid the body of internal toxins. The sage herb represents 

the law of Sharing and Caring from the west direction. Sage is considered to be a 

women's herb and signifies the virtue of creation and the giving of one's life for 

another. Sweetgrass represents the law of Strength, found in the north direction. 

Known as a men's herb, it sanctifies the philosophy of endurance, faith and 

commitment. Anishinabe people refer to these herbs as "good medicines" 

because they promote teachings of wellness, and ethical living and they offer unity 

between the physical and the spiritual. 

Responsibility 

Traditional teachings educate us about our responsibilities not only as 

Anishinabe but also as human beings. Promoting the values of commitment, 

obligation, and dedication, the teachings inform us of our duty to ensure that the 

next generations gain what we have enjoyed through our lifetime. We are taught 
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that each of us as Anishinabe have obligations that come with being born of this 

descent and in meeting our duty, we leave behind the foundation for Bimaadiziwin 

the next generation can build. Essentially, it is our responsibilities to ensure that 

the following generations have the same opportunities that we had to learn the 

"old way" and the teachings they bring. 

Traditional practice teaches us to believe that as Anishinabe people we were 

given basic teachings in which we are required to live in harmony with one's self 

and all other living beings Mother Earth supports. Carrying the values that act to 

guide our life in a sensible and principled way, the seven teachings of the 

Anishinabe promote the belief that by following these ideals, one will achieve the 

"good life". The seven teachings instruct us to: 1) Respect means carrying a high 

opinion for all things and all people, including yourself; 2) Humility signifies 

coming to recognize in humble modesty that every person and every living thing 

are small dimensions that make up the larger existence of life; 3) Trust involves 

having the confidence to speak honestly, never cheating others~ and expecting 

others to act in the same way; 4) Courage means acting on what you believe; 5) 

Caring involves the act of giving without the expectation of receiving something 

in return; 6) Wisdom refers to the learning experiences we receive through life 

and; 7) Love signifies a powerful force that evolves through actions of respect, 

humility, trust, caring, courage, and wisdom. 

Common sense tells us that it is not reasonable to assume that we can relay 

the teachings required for the "good life" if we ourselves have not sought to 

understand it. Traditional teachings guide us not only to become aware of the 

spiritual sense of our origin as indigenous people, but also to become conscious of 
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realization of who we are comes as a result of our own commitment to face our 

personal truths. 
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At an Elders' gathering, the late Elder Frank Wesley talked at length about 

the individual responsibility we carry as human beings. He said that there were 

four levels of understanding to know who we are as human beings: 1) Through 

reflection we are taught to look within the psyches of our beings~ 2) When we 

learn to interpret our findings, we learn to recognize our strengths and become 

aware of the areas of life that need adjustment; 3) Through our interpretations we 

learn to analyze our beliefs and values and; 4) Next comes understanding, the 

philosophy that teaches us to cherish our personal assets and the will to strengthen 

those that are weak. The Elder also said that, once we have reached the final 

plateau of human knowing, it becomes our responsibility to act, to raise further 

awareness by teaching it to others, to assist them to reach the level of human 

knowing that we ourselves have achieved. He said that we affect those most close 

to us, our families, and that the manner we raise our children lays a blueprint for 

their future. He explained that communities are made up of families and 

communities reflect the philosophies that are held by the families. From this 

understanding, we come to realize that the consequences of our actions carry the 

potential to impact the world around us and that if we do not act to maintain and 

teach the philosophies of the good life, they will be lost. 

The notion of "self' within "government" implies that the responsibility of 

ensuring good governance belongs not only to the people collectively, but to the 

individual as well. 
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Listening to the Elders, I have heard them say on a number of occasions that 

"self' government begins with the individual. While they tell us that we have a 

responsibility to ensure that our rights are upheld by the governments of this 

country, more importantly they say that we must never forget who we are as 

Anishinabe. We must never forget why we are distinct and that our rights are not 

granted from the colonials but from our origins. They tell us if we do not know 

this knowledge then it is our responsibility to learn it because it our responsibility 

to pass it on. 

Strength 

I have heard some people say, "It is hard to live traditionally." They refer to 

the commitment it takes to uphold the sanctity of spiritual belief in today' s world. 

It takes a great deal of strength to endure the challenges that test our dedication to 

the traditional philosophies. As Elder Peter O'Chiese would say, "you must make 

up our mind"; making the decision that nothing can erode the devotion to abide by 

the traditional laws. The Elders teach that we must look at ourselves, seeing who 

we are before we can admit that we are strong enough to uphold the traditional 

way of life. By reflecting on and evaluating the decisions we make, we can gain 

insight on our motives and the level of our commitment to "live traditionally". I 

heard questions asked, "How long until I understand? When will I know?" by 

those new to the lifestyle. Most times I heard the Elders reply "It~ s up to you." 

The answer would come as a result of the level of commitment he/she showed in 

learning the traditional teachings and the decisions they made in their personal 

lives. One story that relates to the concept of "strength" goes like this: 
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An Elder once told his grandson when talking about anger and resentment, "There 

are two wolves inside of me. One is named Love and one is named Rage. They 

are equally strong and they will continue to battle to the death." "Which one will 

win Grandfather," the boy asked? "The one I feed," replied the old man. 

The story teaches us that by recognizing our inner conflicts, we should also come 

to understand that we have the power to choose which side we will empower. 

Elders teach that through self-reflection, prayer, and participation in traditional 

ceremonies, we come to understand the power we have over our "self' and know 

our responsibilities to teach this determination to those who come behind us. This, 

they say, is "strength." 

Political Reflections 

I was fortunate to have attended the political gatherings of First Nations 

leaders. These included gatherings such as national conventions, provincial 

assemblies, regional summits, and local meetings. Witnessing first hand their 

decisions to resist the political will of other governments, I have come to 

understand the rationale behind their positions. 

The will of Aboriginal leaders has been demonstrated throughout history, 

whether at the time when they fought colonial armies or, now with the resistance 

they demonstrate in rejecting the Federal government's intention to implement 

another mechanism to deal with the governance of "Indians." Holding strong to 

their convictions to build a healthier society for their people, I have witnessed the 

First Nations leaders call for liberation and self-determination. Through my 

observations, I came to recognize three positions being asserted by the leaders, 
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traditional governance and, education as key to the future. 

Recognition of Inherent Rights 
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First Nations leaders from across Canada are united in their call for 

recognition of their inherent rights as the indigenous peoples in this country; 

rights, they say were never ceded. Asserting their right to self-determination, First 

Nations have publicly condemned those who have oppressed them. The First 

Nations leaders remain steadfast in their claim to retain their right to be self

determining, asserting that the origin of their rights did not emerge with the arrival 

of the colonial people. Saying that it was the will of the Creator that placed them 

on this land and through their birth they have gained the inheritance of certain 

rights and privileges. Going further, they have asserted that these rights formed 

the foundation in which the colonials initiated the treaty process. First Nations 

leaders proclaim it was the colonial people themselves who recognized the 

nationhood of the indigenous peoples, saying that if the colonials did not believe 

this, they would not have proceeded with the nation-to-nation treaty agreements. 

Through the gatherings that I attended, the message that I heard reverberate 

throughout the discussions was that the time for government oppression is over 

and that First Nations themselves need to assume the reigns of their own 

development. The leaders have made it clear that they no longer need the 

government to design their governance systems, and that to truly begin to rebuild 

their societies, they need control over the development of their communities. I 

have heard them question the government's motives and strategize plans to oppose 

the movements of the colonial governments. Especially in this era of the First 
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Nations Governance Act (FNGA), words of the First Nations leaders have been 

very critical. Their will to oppose the proposed legislation does not seem to be 

diminished as they plan for protests. 

Recognition for the Return to the Fundamentals of Traditional Governance 

At an Assembly of First Nations (AFN) national gathering held in Winnipeg, 

Manitoba, to strategize a "shared" approach to self-government negotiations 

across Canada, a call by participants was made for further study into the 

foundations of traditional knowledge and how these foundations could be utilized 

in a contemporary manner. At this conference Bruce Elijah, a respected Mohawk 

traditionalist, spoke to this issue and stated, 

What does it mean to be self-governing? What does it mean when we say 

"our way?" Who were we prior to the Europeans arriving on our shores? 

Who gives us the responsibility to be self-governing? What is the process of 

making it right again? Our people need to be reeducated in learning who 

they are and what is needed to rebuild our nations. We must return to our 

teachings, our ways, and our languages again to understand what it is that 

makes us the original people of Turtle Island. We must take care of our 

responsibilities; we must take care of our 'inherent right' if we are to regain 

our nationhood as was intended by the Creator. (AFN, 200lf, np) 

First Nations leaders have stated that if they were allowed to develop 

systems that reflected their traditional forms of governance, there would be little 

issue of accountability. Saying that because they have lost touch with the ways 

that seek collective decision-making and consensus, their communities have 

become despondent. They have also stated that because they have become agents 
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of the Department of Indian Affairs, the priority for accountability has become 

focused with the department rather than with their own people. By recognizing 

their lacking, they have even challenged one another to begin to learn the 

traditions of their own communities and to institute these in their local forms of 

governance. They have made recommendations to each other to include their 

Elders in decisions, to become active in traditional ceremonies, and to speak the 

language whenever they can. They also reminded each other of their 

responsibility as leaders to protect and to preserve their traditional understandings 

of governance so that "this way" will not be lost. 

Education as Key to the Future 

The leaders spoke of the importance of educating their people. They have 

stated that the next generations must be provided with opportunities to acquire the 

skills needed to succeed outside the boundaries of their reserves. They stated that 

education is the key to opening the doors of the future and that the process of 

development must include an educational component not only to empower their 

members but also to engage in a healing and learning process so that the youth can 

take the rebuilding process even further. The leaders gave much credit to the 

teachers of First Nations children and recognized their desire to help the children, 

but also gave advice to the educators to include teachings specifically on 

Aboriginal peoples. Having been a teacher himself, Grand Chief Dennis 

White bird has directed the development of a "treaty curriculum~~ that teaches the 

youth of their rights under this historic agreement. 

Historically, Manitoba First Nations are well known for their actions to 

place the education at the forefront of their move toward self-determination. In 
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the "Wahbung" era that resulted from the 1969 white paper, Manitoba First 

Nations were instrumental in reclaiming "local control" jurisdiction over the 

Education program. As a result of their actions, the position was adopted at the 

national level. In 1990, Manitoba was also the first region to initiate a province 

wide process, known as the Education Framework Agreement (EF A) that aimed to 

reclaim jurisdiction over educational programs. Fallowing the lead of the EF A, 

the leaders of Manitoba negotiated the " Framework Agreement Initiative (F AI), 

self-government agreement in 1994. Adding to their reputation, in 1999, 

Manitoba was the first province to establish an educational unit to address quality 

education for First Nations locally controlled schools. An essential component of 

the new organization focuses directly on the research and development of 

traditional indigenous knowledge with the long-term plan to establish a 

comprehensive program that teaches traditional teachings alongside mainstream 

curricula. So, when Manitoba First Nations leaders speak of the importance of 

education for their future, it is not hard to recognize their commitment to this 

philosophy. 

My Reflections on the Research Process 

Reflecting on the research process, I have come to the conclusion that the 

benefits that have resulted from this study outweigh the areas that could have been 

improved. As it was my intent to take the research to the community, to have 

them directly involved throughout the process and to maintain the trustworthiness 

with them, I felt this study achieved that purpose. Stemming from the 

collaborative research approach, the community was provided an opportunity to 



244 

develop a local governance model designed specifically for their First Nation. To 

their benefit, the outcome of the study produced a local governance structure that 

proclaimed their political position for dealing with other First Nations and for 

internal governance processes. Through the research process the First Nation 

devised a governing system that meets the demand of contemporary governance 

and has done that with the insight of their Elders and leaders. 

Yet, it must also be understood that the practice of research still prompts 

many suspicions for Aboriginal people, reservations that are not easily overcome. 

Perhaps the study could have better addressed the suspicion that continues to 

surround the topic of research in Aboriginal communities by providing 

information sessions to members of the Council and/or community members on 

the "practice" of research. If these sessions had been provided it is quite possible 

that the people of the community may have requested a different approach to the 

study. Nevertheless, as research remains relatively unknown in Aboriginal 

communities, conducting information sessions on the topic of research could have 

proved valuable to the overall understanding of the practice and its worth in the 

developmental process of First Nations. 

Fortunately in this study, access to the community was readily obtainable 

because I held ancestral ties to the community. The level of trust was higher than 

it would have been for someone who did not have this history with the people of 

the community. Still, this affiliation did not grant me the right to force the 

research study upon the community. The right to grant access and to identify the 

parameters for conducting research remained with the leaders of the First Nation. 

As the gatekeepers of the community, the leaders must feel comfortable with the 
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research. If the Chief and Council do not feel comfortable with certain aspects of 

the research process, they will redirect the methods or processes. In this case, the 

leaders of the First Nation did not want to pursue a community-wide research 

process, but still wanted the community to lead the direction of the development 

of a governance model. It was important to design the research process so that 

both of these requests could be met. 

I also noticed that we have a way to go before we will fully realize the spirit 

of emancipation. I say this because I took heed of the working group's reluctance 

to participate in the analysis of the leader's interviews. Although I wondered if 

they were afraid to remark on the words of the leaders I did not probe their 

unwillingness, for this would have been considered rude. I did~ however, 

contemplate if the spirit of oppression remained so strong that we have yet to feel 

the freedom to scrutinize our leaders. Perhaps if the research had been conducted 

under the cloak of secrecy and anonymity, the members who were involved in the 

working group would have been more receptive to review the words of their 

leaders. Nevertheless, I have also come to the realization that before the true 

sense of liberation can be felt, there is much work to be done in rebuilding the 

courage of our people, especially when it relates to leadership scrutiny. However, 

I also recognize that with every undertaking to examine our leaders and their 

methods of governing, the process of rebuilding our societies transpires that much 

more. This study may not have broken the chains of oppression totally, but it has 

eased the grip it held on the community. In this sense then, the seed of 

emancipation has been planted. 
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If I were to conduct this type of research again, I would take more time to 

engage in a long-term study, one that would allow the extra time to become more 

fully involved with the lives of the participants. Perhaps if I had taken the time to 

conduct the research over a period of two or more years, the study would have 

reflected a more in-depth knowledge of the Elders and how they continue to live 

the philosophies of their ancestors in daily life. The same is true with respect to 

conducting research with Aboriginal leaders. 

Overall, I felt a sense of achievement in conducting this study, a sense of 

accomplishment given the fact that this marked the first occasion for the First 

Nation to engage in this type of research, and more so, that it produced a 

substantial result for them. As well, this study offers, to the academic world 

insight on First Nations development and the approaches Aboriginal people 

recognize as respectful for seeking traditional knowledge. As more Aboriginal 

people search for their own distinct ways of knowing, the institute of higher 

learning must have a sense of what it is they are seeking. If anything, this study 

has facilitated that understanding. Reflecting on the research process and the 

teachings it has brought, I have, thus, come to recognize that this study has not 

only benefited the First Nation, but academia as well. 

Summary 

As it was the intention of the researcher to achie~e a personal appreciation 

of the philosophies that this study sought, she engaged in a participate-observation 

process. In this chapter, I offered enlightenment on the teachings that I received 

by attending and participating in traditional ceremonies of the Anishinabe people 
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and First Nations political meetings and gatherings. From my observations, I 

relayed insight on the philosophies that continue to be taught in traditional 

ceremonies and the contemporary doctrines of the First Nations. I felt that by 

including a chapter that divulged my understandings, the reader would acquire a 

sense of the philosophies that are being promoted in the "field." I concluded by 

reflecting on the research process. Through my reflections, insight was offered on 

the benefits of the research process and the areas that could have been improved. 
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Chapter Nine 

Summarizing the Study, its Findings and Recommendations 

In this final chapter, I provide a summary of the study, a review of the 

research methodology and the process it ensued, a synopsis of the findings, and 

recommendations for the community, theory, practice and research. I conclude 

with a final comment as the researcher of the study and reflect on the topic of First 

Nations self-determination. 

Purpose of the Study 

In an attempt to achieve a "Double Understanding," this study engaged in a 

research process that aimed to learn the traditional philosophies of one First 

Nation and build these understandings within a contemporary form of local 

governance. Guided by the aim of the study, the following questions were 

addressed: 

In the context of one First Nation: 

1. What are the historical reasons for the political philosophy of leaders with 

respect to their external relationship with other First Nations? 

2. Through the reflections of Elders, what philosophies emerge that provide a 

foundation for building the internal principles governance? 

To achieve this purpose, the study sought the knowledge of Elders from the 

community. A primary goal of the study was to accentuate the reasons of leaders 

for upholding a political position that has been demonstrated throughout the 

history of the First Nation. The other significant aspect for achieving this study's 
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purpose was to identify the fundamental philosophies of Elders. Through the 

reflections of Elders, recollections about their life, their community and the people 

who lived there, the research sought to unearth the values of past eras. Based on 

the findings, a community-based constitution was developed for the First Nation. 

The Research Methodology and the Process it Followed 

Grounded within the philosophy of emancipatory research, the study 

intentionally utilized collaborative methods that would enable the participants to 

guide, contribute, and validate the research process and its findings. It was 

anticipated that the researcher would not hold sole ownership of the research 

process and that community members would share this responsibility. By 

approaching the research from this stance, the participants of the study acted not 

only to protect the integrity of their community, but more significantly, to 

corroborate the trustworthiness of the research and its findings. As well, because 

the research process sought the knowledge of Elders, it was important to 

incorporate methods Aboriginal people recognize as appropriate when seeking 

knowledge from Elders. For this reason, the researcher approached the 

knowledge-keepers in a manner they would consider respectful. 

Through a five-staged process the study invited the participation of Elders, 

leaders, technical staff, and community members. Initiating the first stage of the 

research process, the study sought to secure the consent of the First Nation's 

leadership. Having the awareness of the First Nations Governance Act (FNGA) 

and its potential for dramatic change within governance of their reserve, the 

Council held a desire to begin development in the area of governance. 
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Serendipitously, the researcher was also seeking a location in which to conduct a 

study on the topic of local governance. Regardless, of what brought the two 

together, as the gatekeepers for the reserve the Chief and Council carried the 

authority to approve any activity that involved their reserve; thus, their official 

endorsement for the study was required. A proposal was presented to them and 

they provided a written confirmation for the research to proceed within their 

approval. 

In stage one a community-based working group was initiated. Made up of 

leadership representatives, technical staff and members of the community, the 

group not only supported the process but also acted to guard the perspective of the 

First Nation and to ensure that the findings of the research were trustworthy. To 

enhance the knowledge of the working group, the Treaty Four Governance 

Institute was invited to provide a professional development session on the 

development of a community-based constitution. 

The second stage of the research process moved to data gathering. At this 

stage the researcher conducted interviews with Elders who still lived on the 

reserve as \vell as with the Chief and Council of the First Nation. Respecting the 

protocols for conducting research with Elders, the researcher offered each Elder a 

gift of tobacco in request for their participation. To ensure that the Elders felt at 

ease, the interviews were conducted within the security of their homes. Meeting a 

total of four times with each Elder, the researcher proceeded \Vith the interviews at 

a pace with \Vhich the Elder felt comfortable. Through the interviews the Elders 

were asked to reflect on their community in past eras and on the changes they had 

witnessed through their lifetime. 
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Two individual interviews with the members of the Chief and Council, as 

well, a focus group session was conducted. Seeking to discover the leaders' 

perspectives on their political position to be recognized as an "independent" First 

Nation, it was learned that the leaders' stance was not one that the current Council 

had just recently conjured, but one that had been asserted by various Councils 

throughout the band's history. Stemming from this insight, the data collection 

process included a search of relevant historical documents and writings about the 

First Nation. As well, an internal archival search of governance documents that 

had been endorsed by previous Councils was conducted. 

Another significant segment to the data collection process vvas to observe 

and participate in activities that promoted the teachings of traditional philosophies 

and the movement of First Nations toward self-government. The purpose for the 

participant-observation process was for the researcher to achieve a personal 

appreciation for the concept of a "double understanding." By attending and 

participating in traditional ceremonies, the researcher sought to understand the 

philosophies these ceremonies promoted. As well, by attending various 

government-building activities, the researcher became aware of First Nations 

leaders' perspectives in regards to their people's rights for self-determination. 

Stage three involved an analysis of the data collected. Utilizing the grounded 

theory method, no pre-determined frame was used to guide the analysis process. 

Instead, common themes that appeared throughout the intervievvs were identified. 

Members of the working group shared the task and followed the same process as 

the researcher to highlight the philosophies that became apparent to them 

throughout the text of the interviews. The next step of the analysis process was to 
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meet as a group so that all members could share their opinions and come to an 

agreement on the common philosophies that resulted from the Elders' interviews. 

Based on these findings, the team moved to develop these philosophies into 

Governing Principles. To ensure that the findings were accurate and to seek the 

support for the development of the Governing Principles a focus group session 

was conducted with the Elders. Providing the Elders with a presentation that 

explained the process of analysis and the results that stemmed from their 

interviews, the Elders were asked for their feedback and approval. 

Analysis of the Chief and Council's interviews was conducted solely by the 

researcher. Declining the invitation to become involved in the analysis process of 

the Chief and Council's interviews, members of the working group stated they did 

not feel comfortable analyzing the perceptions of their leaders. The researcher 

conducted the analysis process by identifying the primary philosophies that 

emerged from the story, revealing the First Nations legacy in becoming a band in 

its own right. The philosophies were utilized to formulate the Declaration of 

Independence that elucidated the historical political position of the band in a 

contemporary proclamation. The declaration was reviewed \Vith the Chief and 

Council and their approval was sought. 

Stage four witnessed the researcher and members of the working group draft 

the policy and procedural aspect of the constitution. Having been provided with a 

workshop from the Treaty Four Governance Institute specifically on the topic of 

constitutional development, the working team prepared the draft document. As 

well, because the composition of the working group contained members who were 

or at some point had worked with the First Nation, in one capacity or another, and 
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were residing on the reserve, the study benefited from their internal knowledge. 

The overall process of debate, discussion and development was cordial, 

professional, and respectful. It was understood at the very beginning of the 

research process that members would treat each other civilly by listening to each 

other's point of view and if they did not agree, opportunity would be provided to 

present their differing views. Motivation of the working group was enhanced 

knowing that the results they were developing would aid the band to provide an 

overall mechanism that would tum the accountability away from Indian Affairs 

and center it back to the people of their reserve. 

The fifth and final stage of the research process sought the sanction of the 

local constitution from the Chief and Council. The final version of the community 

constitution was presented to the Council for their review and endorsement. This 

stage also marked the end of the study and the exit of the researcher. 

Finding Answers 

Achieving answers to the query, the study was guided by the tvvo fundamental 

questions: 

In the context of one First Nation: 

1. What are the historical reasons for the political philosophy of leaders with 

respect to their external relationship with other First Nations? 

2. Through the reflections of Elders, what philosophies emerge that provide a 

foundation for building the internal principles governance? 
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With reference to the first question, Tootinaowaziibeeng Treaty Reserve 

(TTR) has for a number of years been very vocal about their political position to 

be recognized as "independent" from other First Nations. Claiming to have no 

affiliation with any other First Nations political organizations, the leaders of TTR 

have made it clear that no other group could speak on its behalf and that the 

authority for any and all negotiations that involve the rights of their members 

belonged with the Council whom their members have elected. Therefore, it was 

important to seek answers to the question, "What are the historical reasons for the 

political philosophy of leaders with respect to their external relationship with other 

First Nations?" To unearth the story behind the political position held by the 

leadership, a number of approaches were employed, including an archival search 

of historic writings, relevant research studies, internal document retrieval, and 

direct dialogue with the current Chief and Council of the First Nation. 

Through the interview process the leaders asserted that the political position 

they were upholding was that of their forefathers, saying it was not their right to 

change the direction past leaders had set in place. Speaking to the history of the 

First Nation, the leaders stated their political position to remain self-determining 

had been witnessed since treaty-making times with the colonials. Referring to the 

period in the late 1800s the leaders stated that when the Indian Affairs had 

attempted to group the Rattlesnake Band (as they were previously known) together 

with other bands, the members of the band would not relocate to the designated 

reserve. Going further, the leaders added that the people of the Rattlesnake band 

had never lived in the area of the new reserve and were not about to leave their 

traditional territories. As Councillor Blair Rattlesnake put it "Why do you think 
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we are on this beautiful area of land? Because we chose to live here; no one 'gave' 

it to us." A direct descendent of the first leader the band, Blair says it was not his 

choice to keep this position; it was his inheritance. 

Stemming from the interviews, it was apparent that the political position of 

the leadership was one that had been honoured throughout the band's evolution, 

one that required further investigation. Nonetheless, inquiring into the history of 

the First Nation it became apparent that the position of the First Nation had been 

evident since the earliest known writings. 

The story of the Rattlesnake Band depicted a small group of Indians living 

near the Valley River waterway at the time of treaty making with the British 

Crown. Known simply as the "Rattlesnake Band" the group did not directly 

become involved in the treaty-making process but were included by the Crown's 

representatives as member to another group known as the "Gambler Band" and 

thus were incorporated into the agreement the Gambler Band had negotiated. As 

it was the policy for the Crown's representatives to place bands that could speak 

the same language together, five groups were banded as one and were designated 

to live on the same reserve. Needless to say, the leaders for each of the groups 

criticized the decision of the colonials and called for their own designated land 

base. As a result, the Gambler Band in which the Rattlesnake group continued to 

be included, were provided with their own reserve. However, because the 

Rattlesnake Band had never lived with the Gambler group nor had they lived in 

the area that was designated as their reserve, the Rattlesnake Band protested their 

inclusion and was successful in negotiating their own land base. It would 

distinguish the group as a band in their own right for the first time. 
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The story supported the current leaders' claim that they had not unilaterally 

taken the position of independence and that, in fact, it was one that had been 

supported throughout the band's history. To further substantiate the leaders' 

assertion that they were simply adhering to the political position of past councils, a 

review of the First Nation's internal government documents was also conducted. 

Through this search it became apparent that regardless of the composition of the 

leadership Council, their political position to remain "independent" was a 

continued tradition and that in more contemporary times leaders of the First 

Nation had made official statements declaring their position. 

The analysis process for delineating the story behind the First Nation's 

political position was conducted primarily from the efforts of the researcher. 

Although the working group had been asked to assist in the analysis process, they 

declined the invitation, saying they did not feel comfortable to analyze the 

political position their leadership had taken. Respecting their decision, the 

researcher worked alone to draft the story that had evolved from the research 

process. With the intention to progress the story of the band into a "declaration", 

the researcher noted the primary happenings of the band as they appeared in the 

story. Concepts that arose from reviewing the evolution of the band acted as a 

foundation for developing an overall statement that recognized the political stand 

of the First Nation. The researcher engaged in a number of drafts before the final 

version of the Declaration of Independence was finalized. Once the declaration 

had been drafted the researcher presented the findings to the Council for their 

review and approval. With their endorsement the Declaration of Independence 
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was incorporated into the constitution and reads as follows, as noted in chapter 

SlX: 

DECLARATION o(INDEPENDENCE 

Asserting the position of our people and that of our ancestors, we declare 
the right to self-determination and as such affirm our external relationship with 
other governments: 

1. Granted by the Creator and inherent to the Anishinabe people, we as the 
ancestors of the original the people of the Shay-shay-quay (Rattlesnake) 
Band declare the independence to be self-determining 

2. Traditionally and prior to contact with the colonial states, the authority of 
the Shay-shay-quay Band was recognized by other indigenous nations to 
remain with the people of the Shay-shay-quay tribe and therefore, no other 
body,· group or entity carried the right to speak for the people; 

3. As the members to the reserve known as Tootinaowaziibeeng Treaty Reserve 
(TTR), we affirm our ancestral right to independence and therefore declare 
that no other nation or its organization or agency will represent the affairs 
for TTR, unless the people ofTTR as a collective have directed such; 

4. Colonial states have recognized and affirmed the rights of the indigenous 
peoples and thus those of the people ofTTR in following codes of law: 
• Royal Proclamation of 17 63 
• British North American Act 1867 
• Treaty # 4 Agreement 187 4 
• Canadian Constitution, 1982 

5. As members to TTR, we as the people will act to protect our inherent rights, 
which have been recognized in the Royal Proclamation, the British North 
American Act, confirmed in the treaties between our ancestors and the 
British Crown, entrenched in the Constitution of Canada and guaranteed 
under the terms of international law. 

In reference to the second question, the study sought to learn the 

philosophies of the past remembered by elders. On the premises that Elders could 

reflect their life on the reserve, the assumption was that collective philosophies 

could be found through their reflections of past times. The shared values found 

would then be transformed into contemporary governance principles. 
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Specific attention was given to the protocols Aboriginal people considered 

respectful for conducting research with Elders. Known to the Anishinabe people 

as sacred, ah-say-ma (tobacco) was offered to the Elders as a gesture of respect for 

their wisdom. Approaching the Elders was a process in itself, one that could not be 

rushed or pushed. It required the researcher go to the Elder's homes, visit with 

them, and gain a sense of comfort with them. After a discussion of the 

researcher's life and family and the purposes of the study, the Elder was much 

more at ease. The researcher provided an explanation of the research, its purpose, 

and its anticipated outcome. Once this explanation had been provided, the Elder's 

participation was requested. For some Elders it took days of consideration, while 

for others, their answer was given right away. Although not all of the Elders that 

were approached agreed to participate, reasons for their decline was not probed, as 

this would be deemed as disrespectful. In all, three Elders out of a possible six 

were interviewed; a fourth had initially accepted but later declined, citing health 

problems. 

In the interviews the Elders were asked to reflect on their lives, their 

community and the transformations their reserve had taken throughout their 

lifetime. From their memories, the Elders told stories that reflected their past life 

in the community and the changes they had witnessed. Having lived through the 

hardships of the dirty thirties and beyond, the Elders remembered times of great 

poverty and oppression. It would be an impoverishment that would continue for 

most of the next four decades. It was a time, they said, of survival. Yet, the Elders 

also concluded that it was in this desperate time that they felt Bimaadiziwin, when 

"life was good." The Elders reflected on the caring attitude the people held for 
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reflections, it was apparent that the people felt a sense of commitment to their 

community and to each other. Elder Margaret Ironstand remembered this time 

saying, "life was hard but we were good to one another." 
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Remembering the vibrant activity of the community, the Elders stated that 

the reserve was well known for hosting communal gatherings. They talked about 

community spirit and its reverberations. The Elders reflected on the gatherings 

that were held for days on end, when the people of the reserve pitched tents side 

by side, coming together to sing, dance, play sports, and enjoy each other's 

company. Gatherings were also conducted for spiritual worship and practice. The 

Elders stated that traditional activities that taught the way of their forefathers were 

very important to the people of TTR. Reflecting on the traditional practices of the 

community, the Elders remembered sacred ceremonies that were practiced in the 

reserve. From their recollections of the traditional practices, it vvas evident that 

the people of the community held strong convictions for continuing their ancestral 

ways. As well, through their participation in the activities, the people learned to 

honour their ways of knowing. From these lessons, they lived to respect the 

knowledge of their Elders, listen to their advice and live their life by the 

philosophies of the teachings. 

The Elders also reflected on the role of a leader in the community. Although 

the headmen of the families assembled to make major community decisions, the 

primary leader was the Chief. The role of the Chief was described as a humble 

position that required commitment to the people of the community. As well, the 

Elders spoke to ethical issues, stating that the people expected their Chief to 
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honest, considerate of the people, a person the people could trust. They stated that 

even though the role of the Chief was limited, the position of the leaders was to 

always try to do his best for the people of the community. When a leader was 

need, it was the family head that chose the leader. It was not a role that anyone 

really wanted because it meant a lot of responsibility, and thus, could not be taken 

casually. The Chief was expected to make regular visits to the each of the homes 

in the reserve and to provide support to those who required assistance. One 

example cited by an Elder described how the headmen of families gathered to 

decide on who would assume the role after the chief had died. Utilizing consensus 

decision-making, the leader was chosen, alleviating any disagreement between the 

families on who would lead their community. Through their reflections it was 

apparent that the role of the leader was respected within the community because 

the commitment the leader made to the people and the manner in which he met his 

responsibilities. It was not a role that anyone really wanted because it meant a lot 

of responsibility, and, thus, could not be taken casually. 

The Elders also recollected when life changed in their community. 

Attributing the arrival of the Indian Affairs "Overseer" to the reserve, the Elders 

reflected on the time when their life, as they had known it, began to erode. The 

Overseer lived on the reserve and acted as a manager on behalf of the Indian 

Affairs Agent who usually lived and worked in a neighbouring urban center. The 

Elders reflected on the domineering attitude the Overseer had towards the people 

of the reserve. Describing his role in the reserve, they remembered that the 

Overseer made regular visits to the homes of the people, asked many questions, 

and always wrote in a little black book, but never did he share what he was writing 
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or why he was writing. Controlling other aspects of their lives, the Overseer 

eventually would be revered as the "authority" of the reserve. They remembered 

that even though they had a Chief, he had no authority, no "power" to stop what 

was happening to his people because the authority to make decisions had been 

given to the Indian Affairs representative. 

The Elders recalled that this was the time when the people began to 

withdraw from one another, leading to breakdown in their community. Adding to 

their despair, the Elders remembered a very dark time in their history. Memories 

of the arrival of black cars that carried Church and Indian Affairs officials were 

recounted. Accompanied by the Royal Canadian Mounted Police (RCMP) the 

cars had rolled onto the reserve to gather the children and take them to residential 

schools. The Elders remembered their community would never be the same. Over 

the next forty or more years they would witness their community become more 

distant as the collective spirit decayed. 

Yet, the Elders remained optimistic when they talked about their hopes for 

their reserve. When asked what they wanted to see, they spoke of the importance 

of teaching the children about their heritage, about incorporating it into the school 

system so that the children "would be proud" to learn their language, to carry on 

the birthright of their forefathers. In their wisdom, they also recommended that the 

focus of the leaders should not be on "getting money" but on the wellness of the 

people and of the community, that the Chief and Council had to return to the 

traditional forms of leadership if they were going "to get it right." As well, the 

Elders talked about the rights of First Nations people in Canada. Saying further 
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that, if these rights were not protected individually and collectively, they would be 

lost. 

Once the Elders' interviews had been completed, the research process 

shifted away from the data collection to analysis. Identifying the themes that 

resulted from interviews transpired in two ways: 1) with the researcher's own 

analysis and, 2) in collaboration with a technical working group that was 

comprised of members from the reserve. The delineation process began with the 

researcher conducting an analysis of verbatim text of the interviews with common 

themes flagged; members of the working group were asked to do the same. Next 

the researcher and the group members met in a focus group session to share their 

interpretations and together they categorized the flagged themes into internal 

philosophies. Themes that were recognized from the recommendations cited by 

the Elders were also categorized. Grounded from their interpretations from this 

point, the team continued the delineation process with the intent to develop 

internal governance standards. Maintaining the collaborative method, the team 

worked together to refine the philosophies that emerged and transformed these 

into the Governing Principles that was identified as a major proclamation in the 

final version of the constitution. 

To advance the research further a focus group session \\·as conducted with 

the Elders. In this gathering the Elders were informed of the findings of the 

research that resulted from their interviews and asked for their comment. The 

themes that were initially developed were presented to the Elders. The Elders 

were also informed of the collaborative process that ensued to transform their 

philosophies into principles of governance. Completing the presentation, the 
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finalized version of Governing Principles was offered. Elders were given the 

opportunity to relay their thoughts and opinions on the development and its 

outcome. The Elders were also asked for their approval, marking the end of this 

stage of the research process. The finalized and Elder approved Governing 

Principles that were identified into the community-based constitution read: 

GOVERNING PRINCIPLES 

We, as the people ofTootinaowaziibeeng treaty Reserve (JTR) affirm that 
the following principles for our reserve and those upon which we expect to govern 
the affairs of our people, our territories and our governments: 

1. Protection and preservation of our Inherent Rights and Treaty Rights will 
be the focus of our local governments. 

2. Our distinctiveness as Anishinabe people will be promoted and preserved in 
all government activities. 

3. As our leaders represent our reserve and our members, 1ve expect our 
leaders to carry out their duties in a respectful and ethical manner. 

4. All members have the right to be informed and knowledgeable of the affairs 
of the reserve and be provided with an opportunity to share their 
perspectives to decisions that may affect their individual or collective rights. 

5. Members ofTTR are encouraged to join together as individuals and as a 
collective to protect and preserve their rights as such. 

Drafting the Constitution: The Process of Collaboration Continues 

Stemming from the development of the Declaration of Independence and the 

Governing Principles the next stage the research process took was to draft the 

constitution. Focusing on the policy and procedures, the working group and the 

researcher teamed together to draft the body of the constitution. Based on the 

findings that arose from the previous stages of the research process and having 

attended a workshop that focused on the development of a local constitution, the 
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team was prepared to draft the constitution. Referring to the model of a local 

constitution that had been provided in the workshop, the team developed the 

technical aspects of the constitution. The opinion and voice of the working group 

played an integral part throughout the developmental process by ensuring that a 

community perspective was always present. For example, it was reasoned that 

because the document was being developed for members of the community, it had 

to be written in a manner that was uncomplicated and straightforward. 

The last stage of the research process involved seeking the approval of the 

Chief and Council. In a final round table session, the researcher and the working 

group teamed up and presented the draft version of the constitution. Marking the 

conclusion of the research process the Chief and Council were asked for their 

approval, which they provided. 

Implications of the Research 

As a result of this study the implications for further research are numerous. 

The topic of governance, which is recent to the field of research~ is a broad and all 

encompassing subject. Perhaps even newer to the research domain is that of First 

Nations development. After a history of oppression and domination by another 

people's governments, Aboriginal people have only recently begun to examine 

their own structures of government. The research possibilities on the subject of 

governance and Aboriginal people are far too expansive to ever exhaust the ideas 

within the confines of one study. Nevertheless, with the intent to bring some 

suggestion for further theory development, practice, and research in the academic 

world, recommendations will be offered. However, to begin, it is only appropriate 

to leave the community in which this research was conducted \Vith further 
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recommendations and, in doing so, perhaps aid them in their plans for continued 

progress within their community. 

Community 

The community took a huge step by initiating the development of the work 

that was involved with this study. Yet, it must also be said that the work to fully 

realize the development of local governance systems by the people of the First 

Nation has only just begun. Further development can refine a comprehensive 

governing system into detailed regulations. For example, the constitution calls 

for a band election code, as well a membership code and administration guide, all 

of which can be developed from the constitutional document. Another 

recommendation is to maintain the process of development within the community. 

Although it is always quicker and easier to have a consultant draft these additional 

codes, the policy they develop may not always suit the members' needs. 

This leads to another fundamental recommendation for the First Nation. 

Although this study supported a collaborative process, it was not inclusive of the 

entire community. Therefore, the next logical step that the First Nation should take 

is to conduct a consultation process with their members. An open community 

review will not only provide for the implementation of the governing mechanism, 

it will illuminate and strengthen the philosophies within the people, empowering 

within the community a growth of knowledge. 

In respect to the Elders' recommendations, the youth should be informed of 

the knowledge that grew from the research. The Elders stated that the youth 

should know their legacy so that they can carry this knowledge and, when it is 

their tum, teach their youth as they had been taught. As they spoke, I imagined 
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youth being immersed in the knowledge of their people, taught to stand for 

righteousness, to protect the land, and to a commitment to the people throughout 

their learning process. Indeed, the leaders of TTR would be wise to heed the 

words of their knowledge-keepers. 

Theory 

Through the achievement of this study it was hypothesized that new 

knowledge can be created through the unification of past and present knowledge. 

The theory assumed that by blending knowledge of the past with current 

knowledge, new understandings could be found. As well, it was assumed that 

through the fusion of past and present knowledge, a foundation for further learning 

is created that could enhance individual understanding or lead to collective action. 

This study not only brings further credibility to the theory of intergenerational 

transmission of knowledge, it provides a foundation for further theory 

development. 

Contrasting the difference between a time past and that of the current era, it 

would be interesting to investigate a hypothesis that supposes that due to a shift in 

societal values, the process of decision-making is also altered. Using a similar 

research process as this study engaged in, the insight of the elderly would be 

sought to learn their rationale for the making the decisions they do and contrast 

these reasons with those of a younger generation. The results from a process such 

as this may provide further insight regarding on the beliefs held by society today 

and demonstrate how these values impact the rationale for decision-making. 

Further, findings can reveal how the processes for making decisions have also 

changed. 
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New theories can also be found through the fusion of traditional indigenous 

knowledge with the current study of organizational theory. As this area of 

investigation has yet to be engaged, the implications for theory advancement are 

vast. Integrating the concepts of traditional indigenous knowledge with those of 

organizational theorists may lead to fresh and innovative ways of organizing, 

resulting in benefits not only to the Aboriginal world but to organizational 

theorists and larger society, as well. For example, the notions ofpostmodemism 

are relatively recent to the world of organizational development, yet the 

philosophies that substantiate this theory portray very similar foundations as those 

of traditional indigenous knowledge. It would be intriguing to hypothesize the 

correlation of these two distinct yet similar areas of interest, and stemming from 

the relationship, formulate new approaches to theorize about the nature of 

organizations. Indeed, the potential for developing new and innovative theories is 

limitless. 

Practice 

The knowledge that resulted from this study can be utilized in a very 

meaningful ways. Advantageous to the First Nation is the fact that they now have 

a governing mechanism that can support their efforts to achieving self

government. With the very real possibility that the First Nations Governance Act 

(FNGA) will be realized, the First Nation has advanced their preparation to meet 

the demands accompanying the new legislation. Alluding to the expectations for 

First Nations governance in the future, Indian and Northern Affairs Canada 

(INAC, 2001d) have stated that, "While the Indian Act regime provides somewhat 

of a governance framework for many First Nations now, a First Nation's charter 
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(constitution or by-laws) can do so in the future" (p. 10). As a result of this study, 

the First Nation has acquired a constitution that not only provides a structure for 

local governance; it realistically prepares them for the governance models the 

federal government may soon direct. Indeed, this study has been advantageous to 

the First Nation in a very practical manner. 

The advantages for practice in the world of academia are evident as well. 

Given that the subject of Aboriginal self-government is relatively new to the 

academic world, this study can be a useful as a teaching resource. The study 

offers knowledge that can be used to teach about the history of First Nations 

governance and the struggle of Aboriginal peoples to be recognized as self

determining people. As well, the process that was utilized in this study not only 

gives insight on the development of local First Nations governance, it also offers a 

course of action that can act as a resource tool for other community-based studies. 

Giving insight on the procedures necessary for conducting a collaborative research 

process, the study presented a model of development that included the participants 

throughout the process. In addition, this study offered insight on the approaches 

Aboriginal people consider appropriate for conducting research within their 

community and, more specifically, with their elders. As there has been little 

written about the research approaches of Aboriginal people, the knowledge that 

this study offers can be a useful tool for others who are considering conducting 

research within an Aboriginal community. The study provides a wealth of 

knowledge on the methods Aboriginal people consider proper and respectful. The 

information that is offered in this regard should be considered practical as it could 

determine whether a proposal for research is even considered. Having this 
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knowledge before approaching the Aboriginal community can ultimately "make or 

break" the possibility for the approach of a research project. Therefore, the 

knowledge this study brings to the practical application for research with 

Aboriginal people is not just beneficial, it is necessary. 

Research 

Research concepts are not totally foreign to Native people but what is 

different is that more and more First Nations are reclaiming authority over the 

research processes conducted within their communities. As this trend continues, it 

will be necessary for academic institutions to become more open to joint research 

efforts with First Nations. Ideally, the role of the institute would not be to dictate 

the research process, but to support the efforts of the community through technical 

skill, organizational ability and overall facilitation. Smith (200 1) asserts that 

research conducted in the indigenous communities must give specific regard to the 

approach. She states, "Processes are expected to be respectful, to enable people, 

to heal and to educate. They are expected to lead one small step further towards 

self-determination" (p. 128). As more First Nations begin to develop their internal 

forms of governance, perhaps in the development of custom codes or total 

organizational restructure, they will need support from these institutions in order 

to ensure that the development process is effective and produces tangible results 

that can be taken back to the community. The potential for research is great and 

should be seriously considered by universities and other research institutes. 

While it was recognized in this study that First Nations leaders are calling 

for a return to traditional governance within their local systems of government, it 

would be interesting to track how they are engaged in accomplishing their vision 
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of returning to the ancient forms of decision-making. Inquiry into the leadership 

style of First Nations leaders in contemporary times can reflect the values leaders 

carry and how they are promoting these values within their political arenas. An 

analysis of First Nations within the province that are developing "band custom" 

codes could track the actual movement that First Nations are making in realizing 

the local forms of self-governance that they have designed specifically for their 

community. This information can be used to compare the movement on the 

national level. 

Opportunities for improving teacher-training programs that have been 

designed specifically for the Aboriginal community should also be considered. 

Taking the teacher-training program to another level, these programs could offer 

courses that focus on indigenous teaching methods. Incorporating traditional 

perspectives within the training of teachers could see the involvement of Elder 

guidance, experiential learning methods, life-centred approaches, and other 

methods that could provide the foundation for instilling traditional ideologies 

within contemporary forms of teaching. The potential in enhancing the current 

teacher-training programs in this respect has yet to be advanced and remains an 

innovative area awaiting exploration. 

All of these recommendations have supported the incorporation of 

traditional indigenous philosophy within the contemporary context of education. 

However, one suggestion that must be mentioned is the establishment of an 

indigenous learning institute, a place of knowledge that not only engages in 

research, but also provides additional support systems such as archival recordings 

of indigenous knowledge-keepers, access to traditional practitioners and leaders, 
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and assistance with research studies, for example. The potential for such a centre 

is incredible. Nevertheless, as Aboriginal people continue to climb the academic 

ladder to scholarly accreditation, the possibility for establishing such a centre 

seems more realistic. 

It is not hard to recognize that the implications for further research are great. 

Aboriginal people are reclaiming control over all aspects of their life, including 

the research process. The days of researchers coming on to the First Nation 

reserve, collecting their data, and leaving without ever providing benefit to the 

people who live there, have come and gone. This approach is no longer tolerated 

as First Nations take control of research studies conducted in their communities; 

indeed, they are becoming self-determining even in the field of research. 

Insight of the Researcher 

As a First Nations person, there is no doubt that I believe that Aboriginal 

people have the ability to reclaim their inherent rights as the original peoples of 

this land. Having been raised to be proud of my ancestry, I have always supported 

the efforts of my people to regain their nationhood. Nevertheless, I also recognize 

the effects oppression has had on my people. Will we never truly overcome what 

haunts us? We must remember that, we have survived. We have endured and we 

are growing stronger as we jump the hurdles that are placed in our path. Yet, we 

have only just begun to reclaim that what is rightfully ours -the right to self

determination. We must believe that we can reclaim what is rightfully ours, the 

right to determine our own destiny, the right to self-determination. If we believe, 

we will act. 
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Believing that this is the time of the seventh generation, and that I am an 

element of this very crucial time, it is my duty to assist to reclaiming of our 

inheritance as the indigenous people of this land. I recognize that with each step I 

make in rebuilding our society to the strength it once was, I am meeting the 

obligation that has been placed upon me as a member of the seventh fire. I also 

realize that the task that has been place upon my generation is not one that can be 

easily met in one single act and it will take a life commitment before we can truly 

say that the eight and final fire has been lit. Thus the road that has begun with this 

single study can take many new journeys and it is the responsibility of each person 

who accesses this research paper to take it a little further, to build upon it, to 

strengthen it, nourishing it so that it can continue to grow, expand, and mature. 

This study was not meant as an end, but as a beginning, a foundation for further 

progress. 

If we have faith that we can rebuild societies and act to do so, then we will 

see our children and grandchildren triumph over the effects oppression has had on 

our peoples and if we meet our responsibility to ensure they understand the 

fundamentals that ground their nationhood, they in turn, will carry these into the 

next generation. I also believe that if we as indigenous people do not act to resist 

the continual assault on our distinct ways of knowing, we will lose what it is that 

makes us distinct; in that sense, we will become extinct. We must take action to 

protect the ways of knowing that have carried us over the generations, if we are to 

truly rebuild our societies. We must then carry a "double understanding" if we are 

to succeed in the global aspect but still keep what makes us Anishinabe. For this 

is the destiny of the seventh generation. 
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Being an advocate of First Nations rights has not left me blind to the 

dysfunctions of our societies. I recognize that we have a long way to go before we 

can truly heal from the inflictions that have carved gapping wounds; not only in 

our personal lives, but also in the way we organize. Realizing that our 

organizational systems have been built upon the foundations of the modernist 

movement, I also realize that balance must be brought to the way we organize and 

govern within our communities. We must, seek the knowledge that makes us 

distinct and apply that knowledge to our methods of organization if we are to 

bring equilibrium to the way we govern our people. 

As the researcher in this study, I feel that I achieved my own "double 

understanding." The research process not only allowed me to come to a greater 

understanding of the philosophies that drive the struggle for self-determination, 

but it provided me with a way to support the process. As well, I felt that by 

bringing this study to the academic world, the process that was described in this 

study will provide a foundation for other researchers. I suspect, as more 

Aboriginal people proceed to post secondary education, the trail I have left in 

conducting this research will help to ease their way. From this perspective, I 

recognize the significance this study carries. 

Concluding Comment 

Considering the decades it has taken to assimilate First Nations systems into 

Euro-Canadian prototypes, it is expected it will take equal time to reshape and 

restore traditional methods of governance within the contemporary systems. It will 

mean a change in the way First Nations operate their organizations and their 



governments; it will mean First Nations must look to their past before they can 

look to the future (RCAP, 1996, Vol 1; Rides At The Door & Montagne, 1997; 

Bennett, E., Kewaygoshkum, R., Milstead. &Cobb, T, 1997). 
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One First Nation has taken up the challenge to restore balance to the 

governing systems oftheir community. Through the process of this study, the 

First Nation was able to achieve a community-based constitution that was 

grounded from the philosophies of their past, yet met the rig our of contemporary 

governance. With the purpose to establish a "double understanding," the research 

process sought the philosophies of Elders from the First Nation and the political 

positions of contemporay leaders to build these beliefs into the foundation of a 

community constitution. The study proceeded through a staged course of action 

that incorported a collaborative research process. Participants not only ensured 

the intergrity of their community remained intact, but they also confirmed that the 

research findings were trustworthy. The researcher shared the teachings she 

received in conducting this study and provided recommendations for on-going 

community development, as well as suggestions for further academic research. I 

leave with you the words ofPitikwahanapiwiyin (Poundmaker) that has guided 

my way: 

It would be so much easier just to fold their hands and not make this fight. 

To say, I one man can do nothing. I grow afraid only when I see people 

thinking and acting like this. They all know the story about the man who sat 

beside the trail too long and then it grevv over and he could never find his 

way again. They can never forget \vhat has happened, but they cannot go 

back, nor can they just sit by the trail. (Nelson, 1997, p. 37) 
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Preamble 

We, the Anishinabe people ofTootinaowaziibeeng Treaty Reserve (TTR) 
have lived on the land of Turtle Island (now known as North America) since 
time immemorial and have survived as a nation in the territories surrounding 
the land reserved for the use ofTTR Indians. 

We, maintain our Inherent Rights as granted by the Creator, to remain 
self-determining to control our own destiny. 

As a nation, under the laws of the Creator, ancestors of the people ofTTR 
negotiated treaty agreements with the colonial governments to share the land; 
these historic agreements were meant to preserve our ways of life forever and 
continue to hold the obligation of the nations who negotiated the accord. 

The Treaty-making process and final agreement confirm our nationhood 
as Anishinabe people and therefore we continue to have the right to preserve, 
protect and enact our own forms of government. 

Guided by the knowledge of our people we structure our constitution on 
the fundamental philosophies of their teachings. Based on their insight and 
wisdom, TTR has chosen to guide all governing processes on the philosophies 
that have been outlined within: 

•!• Declaration of Independence 

•!• Governing Principles 

Grounded on the foundations of historical political positions, TTR is 
moving toward self-determination through the establishment of this constitution, 
with further validation to be established through the adoption of this charter by 
those whom the constitution was mean, the members ofTTR. 



DECLARATION o(INDEPENDENCE 

Asserting the position of our people and that of our ancestors, we declare 
the right to self-determination and as such affirm our external relationship with 
other governments: 

1. Granted by the Creator and inherent to the Anishinabe people, we as the 
ancestors of the original the people of the Shay-shay-quay (Rattlesnake) 
Band, declare the independence to be self-determining; 

2. Traditionally and prior to contact with the colonial states, the authority of 
the Shay-shay-quay Band was recognized by other indigenous nations to 
remain with the people of the Shay-shay-quay tribe and therefore, no other 
body; group or entity carried the right to speak for the people; 

3. As the members to the reserve known as Tootinaowaziibeeng Treaty 
Reserve (TTR), we affirm our ancestral right to independence and 
therefore declare that no other nation or its organization or agency will 
represent the affairs for TTR, unless the people ofTTR as a collective have 
directed such; 

4. Colonial states have recognized and affirmed the rights of the indigenous 
peoples and thus those of the people ofTTR in following codes of law: 

•!• Royal Proclamation of 1763 
•!• British North American Act 1867 
•!• Treaty# 4 Agreement 1874 
•!• Canadian Constitution, 1982 

5. As members to TTR, we as the people will act to protect our inherent 
rights, which have been recognized in the Royal Proclamation, the British 
North American Act, confirmed in the treaties between our ancestors and 
the British Crown, entrenched in the Constitution of Canada and 
guaranteed under the terms of international law. 
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GOVERNING PRINCIPLES 

We, as the people ofTootinaowaziibeeng Treaty Reserve (TTR) affirm that 
the following principles for our reserve and those upon which we expect to 
govern the affairs of our people, our territories and our governments: 

1. Protection and preservation of our Inherent Rights and Treaty Rights will 
be the focus of our local governments. 

2. Our distinctiveness as Anishinabe people will be promoted and preserved 
in all government activities. 

3. As our leaders represent our reserve and our members, we expect our 
leaders to carry out their duties in a respectful and ethical manner. 

4. All members have the right to be informed and knowledgeable of the 
affairs of the reserve and be provided with an opportunity to share their 
perspectives to decisions that may affect their individual or collective 
rights. 

5. Members ofTTR are encouraged to join together as individuals and as a 
collective to protect and preserve their rights as such. 
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TOOTINAOWAZIIBEENG TREATY RESERVE (TTR) 

CONSTITUTION 

I. TITLE 

This charter of local law shall be known as the Constitution of 
Tootinaowaziibeeng Treaty Reserve (TTR). 

II. INTERPRETATION 

TTR: Tootinaowaziibeeng Treaty Reserve, aka: Rattlesnake Band, 
Valley River 63 (a), Timberton. 

III. PURPOSE OF CONSTITUTION 

We as the people of TTR recognize that the entrenchment of a constitution 
carries the purpose to: 

1. To formally enact a code of law that is unique to the members and 
government of TTR and thus will be recognized as supreme law, 
upon which no other local form of structure prevails over this said 
constitution. 

2. To formalize the structure of our government and to establish a local 
governing system, which is based upon the collective will and 
direction ofTTR membership. 

3. To formally specify the relationship TTR holds with other First 
Nations and their organizations and/or agencies. 

4. To build and strengthen our local government based upon the 
collective principles of the TTR membership. 

5. To build a governing system that is inclusive of membership, one 
that seeks the direction of the membership in decisions that may 
affect their rights as indigenous peoples and members to TTR. 



IV. FUNDAMENTAL RIGHTS & DUTIES OF TTR 

1. The fundamental rights of the members of TTR shall not be impaired 
in any matter by this constitution. 

2. TTR maintains its inheritance to be self-determining and thus 
upholds its right to provide, preserve and protect the members of 
TTR and their rights. 

3. The government ofTTR has the right to develop its own social 
cultural, political and economic life freely and naturally. Therefore, 
TTR maintains their inherent rights to-self-government by 
organizing its own governing systems, determine its own 
jurisdiction, develop and entrench a local constitution, legislate local 
laws, administer programs and services. 

4. The jurisdiction of the TTR government will be inclusive for all TTR 
members, whether they reside within or outside of the boundaries of 
TTR. 

5. Respecting the rights of the TTR members, their traditional customs 
and practices and the sacredness of personal liberties as stated in the 
United Nations Declaration of the Rights of Indigenous Peoples, 
TTR will above all else protect the human rights of the people. 
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V. GOVERNING STRUCTURES 

A) External Structure 

1. TTR maintains that the governing structure is of an "independent" 
nature, meaning no other government, First Nation or otherwise, 
and/or their organizations can represent the interest of TTR 
members. 
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& DEI•ARTMENTS 
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B) Internal Structure 

1. The "internal" structure of governance, lines of authority and 
protocol within the local TTR governing structure and administration 
accountability is as follows: 

TOOTINAOWAZIIBEENG TREATY RESERVE (TTR) 

MEMBERSHIP ASSEMBLY 

Development 
Staff 

COUNCIL 

Accountable to Membership 

Accountable to Council 

Accountable to Program Manager 

Accountable to Council 
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VI. GOVERNING BODIES 

The comprehensive structure for the governing body inclusive of all 
sectors shall recognize the following: 

1. A TTR Membership Assembly. 

2. An Executive Council (aka: Chief and Council). 

3. Local Committees, Boards, and Commissions, (as required). 

4. Departments, Programs and Services Administration/Management 
(as required). 

1. TTR Membership Assembly 

A) Membership 

1. The TTR Membership Assembly shall consist of all members 
of the Tootinaowaziibeeng Treaty Reserve (TTR) who are 
privileged to membership according to the 
"Tootinaowaziibeeng Treaty Reserve Membership Code." 

2. All TTR members who are of voting age (18 years and older) 
are entitled to participate in the TTR Membership Assembly. 

B) Role & Power 

1. The role and powers of the TTR Membership Assembly shall 
be as follows: 

(i) To ratify and pass all laws ofTTR and amendments 
as may be required. A TTR law shall be deemed to be 
formally ratified when it has been debated, discussed at 
two (2) consecutive duly convened legislative assemblies 
and passed by a majority vote of the TTR members in 
attendance in final meeting. All voting shall be in the 
form of "secret ballot" and will be duly recorded by an 
official of the TTR government office. 
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(ii) To establish the custom laws and methods of procedure 
by which the Executive Council (Chief and Council) will 
be elected. The custom election code will be known as 
"Tootinaowaziibeeng Treaty Reserve Election Code." 

(iii) To determine the local customs and methods of 
procedures in determining membership of TTR. The 
membership code will be known as "Tootinaowaziibeeng 
Treaty Reserve Membership Code." 

(iv) To discuss and ratify the management and accountability 
for the finances and assets of TTR and the administration 
thereof. The Administration of all resources shall be 
governed by an Act to be developed which shall be 
entitled "Tootinaowaziibeeng Treaty Reserve Financial 
Administration Act." 

(v) To faithfully manage the financial resources and assets of 
TTR as prescribed in the Financial Administration Act 
and to be accountable to the TTR members through a 
regular and consistent manner as setout in the Act. 

(vi) To discuss and ratify the development and supervision of 
the various departments, programs, and institutions of 
TTR. 

(vii) To discuss and ratify the establishment of the various 
boards, committees and commissions to manage the 
various departments, programs and institutions of TTR. 

(viii) To be consulted on all matters relating to the affairs of 
TTR in a regular and consistent manner and to provide 
direction to the Executive Council on such matters. 

(ix) To discuss and ratify the use of the lands and resources of 
TTR. 

(x) To discuss the business of TTR. 

(xi) To discuss and ratify the general programs and services 
ofTTR. 
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C) Assemblies 

1. There shall be four ( 4) annual sittings of the TTR membership 
Assembly, to include: 

(i) An Annual General Meeting of the TTR Membership 
Assembly shall be held once each year. The purpose of 
the annual general meeting will be to review the annual 
financial audit, reports from the last fiscal year's activity 
and work/action plans for the next fiscal year. The 
annual general assembly will be held no longer than one 
month after the release of the fiscal year's audit. 

(ii) Sessional meetings will conducted every three (3) months 
following the annual general meeting. 

2. At times when the TTR Membership Assembly (constituting 
51 o/o of total membership) and/or the Executive Council 
(constituting a quorum of the Council) have valid concerns 
regarding the protection and preservation of the rights as of 
TTR individual members, the community as a whole, or as a 
Treaty nation, a they shall call a special meeting (outside of 
regular pre-scheduled meetings). 

3. Representation at each meeting is expected of the 
following: 

(i) The Executive Council (Chief and Council), 
Chairpersons of all boards, committees, and 
commiSSions. 

(ii) Program and services administration officers. 

(iii) All members ofTTR who have reached eighteen 
( 18) at the date of the meeting. 

4. The Executive Council will appoint a Speaker for each meeting 
of the TTR Membership Assembly for the purpose to Chair the 
assembly in an orderly manner. The powers, duties and 
responsibilities of the Speaker may be described in a regulation 
handbook to be developed for that purpose. 

5. Each member of the TTR Membership Assembly will have one 
(1) vote. 
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2. Executive Council- Chief and Council 

A) Election of Members 

1. Positions for Chief and Council will be limited to one (1) Chief 
and four ( 4) Councillors. 

2. Elections for the Position of Chief and Council will be elected 
under the custom law known as "Tootinaowaziibeeng Treaty 
Reserve Custom Election Code." 

B) Powers and Authority 

1. The powers and authorities of the Executive Council (Chief 
and Council) shall be as follows: 

(i) To direct, manage and execute the laws and policies of 
TTR on behalf of the TTR members. 

(ii) To protect, preserve and promote the treaty relationship 
TTR has with the colonial crown and its governments. 

(iii) To protect, preserve and promote the relationship TTR 
has established with other First Nations, Aboriginal and 
indigenous peoples groups. 

(iv) To ensure and provide for the proper administration and 
management of TTR' s political relationships, executive 
powers and authorities, department, institutional, 
program, and service developments for the membership 
ofTTR. 

(v) To manage the financial, land and territorial resources of 
TTR. 

(vi) To establish policy and procedures that are required to 
conduct the governing affairs of TTR in an ethical, 
professional and orderly manner. 
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(vii) To provide for the supervision of all governing systems, 
programs and services by appointing public 
administration employees as are required to manage the 
affairs of TTR. To supervise the performance of these 
officials in accordance with current policy and procedure 
guidelines known as, "Tootinaowaziibeeng Treaty 
Reserve Administration Policy and Procedure Manual." 

(viii) To attend all Council meetings, perform portfolio 
responsibilities, attend and participate in TTR 
Membership Assemblies and to act at all times in the best 
interest of all TTR members in accordance with the roles, 
duties and code of ethics that are detailed in the various 
Tootinaowaziibeeng Treaty Reserve custom law codes. 

3. Local Committees, Boards, and Commissions 

1. The establishment of local committees, boards and 
commissions may be required to facilitate the effective 
governance, administration and management for the various 
departments, programs, services and institutions of TTR. 

2. The purpose and establishment of a of a local committee, 
board, and commission, its structure, powers and authority will 
be sanctioned through the approval process of the Executive 
Council (Chief and Council) and the TTR Membership 
Assembly. 

3. Methods of recruitment, positions, duties, periods of 
designation, removal and/or resignation and \vill be outlined in 
an administrative policy and procedure manual for such 
groups. Membership for any the committee, board, or 
commission ceases when the person has been elected to the 
Executive Council. 

4. The Executive Council will appoint one member to represent 
the Council, to become informed of the work of the committee, 
and to relay this information back to the Executive Council at 
large. 

5. The local committee, board, and/or commission shall report 
directly to the Executive Council and may be requested by the 
Executive Council to report to the TTR Membership Assembly 
at a regularly convened meeting of the Assembly. 
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6. All actions sanctioned by the local committee, board and/or 
commission shall be done in accordance with the TTR 
Administration Policy and Procedure Manual. Day-to-Day 
activities and operation responsibility will be primarily left to 
the Administrator/Manager/Director(s) appointed for that 
respective area of work. 

4. Programs and Services Administration/Departments 

A) Administrators/Managers/Directors 

1. The Executive Council (Chief and Council) shall hire and 
determine tenure and remuneration of an 
Administrator/Manager/Director(s) for the various 
departments, programs and services of TTR. 

2. The Administrator/Manager/Director shall be an ex-officio 
member of the Executive Council with all rights appertaining 
thereto, except he/ she shall have no right to vote. 

3. Each Administrator/Manager/Director will act as the primary 
coordinator for their program/service area and in having such 
privilege will be responsible and accountable for the effective 
administration and management of their respective area. 

4. The Administrator/Manager/Director will be responsible and 
accountable to the Executive Council and will be required to 
report to the TTR Membership Assembly upon request of the 
Executive Council. 

5. The Administrator/Manager/Director shall disclose all 
information pertaining to their program/service area to the 
Executive Council and shall meet with the Executive Council 
at a minimum of once a month. At such time direction and 
approval from the Executive Council shall sought on operating 
budgets, salaries, increases, decreases, promotions, 
development or revision of administrative policy and procedure 
demotions of staff and changes to job descriptions and titles, 
organizational evaluation or restructuring; some of which may 
have been delegated to various committees. 
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B) Administration and Management Systems 

1. Each department, program, service agent and institution governed by 
TTR will have developed and established administrative policy and 
procedures for the effective management of their area. 

2. Administrator/Manager/Director(s) will be responsible to inform the 
Executive Council of all policy and procedure guidelines and seek 
their approval for adoption. 

3. Once approved by the Executive Council (Chief and Council) the 
administrator/Manager/Director will present the policy and 
procedure system to the TTR Membership Assembly for their 
knowledge, review and ratification. 

4. The policy and procedures for effective administration and 
management systems cannot be amended without the review and 
approval of the Executive Council and the TTR Membership 
Assembly. 

VII. LAW-MAKING 

1. All laws ofTootinaowaziibeeng Treaty Reserve will be developed 
under the direction of the TTR Membership Assembly and the 
Executive Council (Chief and Council). 

2. The laws shall only come into affect when the following provisions 
have been met: 

(i) The TTR Membership Assembly has met and has had the 
opportunity to discuss, debate and revise (if needed) proposed 
local laws and or amendments of such. 

(ii) The TTR Membership Assembly has ratified the proposed laws 
through a majority of its membership. A TTR law shall be 
deemed to be formally ratified when it has been debated, 
discussed at two (2) consecutive duly convened TTR 
Membership Assemblies and passed by a majority vote of the 
TTR members in attendance in final meeting. All voting shall 
be in the form of "secret ballot" and will be duly recorded by 
an official of the TTR government office. 
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(iii) All laws will identify a "governing body" (ie: Health Working 
Group) that will be responsible for the development and 
implementation of policy and regulations required to entrench 
new laws into their perspective area (ie: Health Department). 

VIII. FINANCES AND ASSETS 

1. The sound and effective management of all resources and assets of 
TTR shall be the responsibility of the Executive Council (Chief and 
Council). 

2. There shall be no alienation of TTR lands, resources and assets, 
unless the TTR Membership Assembly has authorized such action. 

3. The annual TTR financial audit report will be presented to the TTR 
Membership Assembly by a qualified auditing firm who has been 
contracted to complete the audit. 

4. The assets and property ofTTR may be vested in a corporate body 
designated for that purpose, once the TTR Membership Assembly 
has authorized such investments. 

5. The financial accounts of all departments, programs and institutions, 
including the office of the Executive Council (Chief and Council), 
the administration of the TTR Membership Assembly and all TTR 
affairs shall be faithfully maintained by the 
administration/management offices established for that purpose. All 
records and books shall be accessible at all times to any member of 
TTR. 

IX. ACCOUNTABILITY, TRANSPARENCY, REDRESS 

1. Information of the financial position shall be provided the TTR 
Membership Assembly at a minimum of every three (3) months. In 
disclosing the information a copy of the financial position, and 
relevant administrative state ofTTR will be presented to members of 
the TTR Membership Assembly. 
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2. Should there be issues of concern regarding the financial affairs of 
TTR such matters shall be discussed in an open forum and direction 
will be forward by the TTR Membership Assembly to the Executive 
Council (Chief and Council) on their expectations for corrective 
action and the timeframe(s) for such corrective action to be met. 

3. As the affairs ofTTR are collective in nature, all TTR members 
will have access to information regarding all finances ofTTR, 
including all resources, shared investments, and economic 
investments, and/or corporations. 

4. The TTR Membership Assembly will have opportunity to "redress" 
(appeal) the management of all funds and resources arising from 
TTR business at any regular convened TTR Membership Assembly. 

5. In a circumstance whereas the TTR members feel there is a situation 
requiring corrective action, the TTR Membership Assembly will 
identify action needed and the timeframe(s) for such adjustment. 

X. THE SEAL FOR TOOTINAOW AZIIBEENG TREATY RESERVE 

1. Tootinaowaziibeeng Treaty Reserve may commission the 
development of a seal in a form prescribed by them. The seal shall 
be kept in the TTR Governance and Administration office. The seal 
shall be utilized as representation ofTTR's independence and will be 
identified on all TTR government treaties, conventions, contracts, or 
other written documents and/or letters of official/business nature. 

XI. LIMITED LIABILITY OF MEMBERS 

1. Principles herein shall be deemed to incorporate the nature of 
collectivity, promoting and defending the rights ofTTR members 
both individually and collectively. However, liability of individual 
members remains within the collective performance of the TTR 
Membership Assembly, the Executive Council (Chief and Council) 
and the various administration and departmental units in upholding 
the terms of this constitution. 
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XII. COMING INTO EFFECT 

1. The Tootinaowaziibeeng Treaty Reserve (TTR) Constitution will 
come into effect once the TTR members have ratified it in an official 
gathering of the TTR membership and the Chief and Council. The 
adoption process will be held through two (2) meeting periods with 
opportunity for members to discuss, debate, revise (if necessary) and 
approve or reject the constitution as the primary governance 
document of TTR; a majority vote of the members in attendance on 
the final reading of the constitution will form the final and binding 
vote. 

XIII. AMENDMENTS 

1. The TTR Constitution may be reviewed and amended periodically 
by the TTR Membership Assembly in a two (2) meeting period in 
which members will have opportunity to discuss, debate, revise (if 
necessary) and approve or reject the proposed amendment; a 
majority vote of the members in attendance on the final reading of 
the proposed amendment will form the final and binding vote. 

***Current status of TTR Constitution: DRAFT 
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Appendix B 

Letter of Approval From 

Tootinaowaziibeeng Treaty Reserve Council 
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TOOTINAOW AZIIBEENG TREATY RESERVE 
General Delivery 
Shortdale, Manitoba 
ROL lWO 

February 14, 2001 

RE: Community-based research project 
Tootinaowaziibeeng Treaty Reserve 

Chief: Barry McKay 
Councillor: Aaron Grant Cloud 

Lynn Catagas 
Blair Rattlesnake 
Ken Lynxleg Jr. 

We, as the Council for Tootinaowaziibeeng Treaty Reserve, grant pennission to Betti 
Abigosis, to conduct a community-based research project within the territory of the First 
Nation. 

The project is expected to be a community-driven process in which the members of the 
reserve will participate in developing a local governance constitution. As well, the 
council recognizes the involvement of leadership in this development and therefore 
authorize at least one member of council to act as a representative. 

Ownership to the findings of this research project will be held in the spirit of partnership 
whereby both, the researcher and the community will have right to the findings. The 
researcher will be granted permission to utilize the findings in completion of the research 
requirements for the doctoral degree at the University of Saskatchewan - Education 
Administration. The spirit of partnership will entrust that all aspects of confidential 
infonnation will be not disclosed and instead general findings result. 

As the Council, we view this invitation as a positive movement for the members of 
Tootinaowaziibeeng Treaty Reserve and thus will initiate the project with enthusiasm and 
positive spirit. 

 
Councillor Aaron Grant Cloud 
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Appendix C 

Constitution Model 
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MODEL OF A FIRST NA'TIONS CONSTITUTION 

I. TITLE 

Tni.s Legislation shall be knovrn as tne Con.stitution of the --------- Fir~t 
Nation. 

II. INTERPRETATION 

This section Vri/1 contain e series of defm.itions of ll11yt.hing referred to in the 
Constitution which requires dan'ty Mdlor clariiic.a.tion. 

UI. PREMffiLE AND DECLARATION OF PRINCIPLES 

(A) PREAl\fBLE 

1. \Ve are the ftrSt people of the--~------ First Nation. 

2. It is the right of aU First Nations People to control their own destiny. 

3. We have kept our Inherent Right to survive and function as a ___ _ 

------Nation. 

4. \Ved~larethat our Nations \V~reorganized traditionally and we po~~s.s 
an the powers and the institutions to govern ourselves. 

5. \Yemustcontinue the right of our people to live under our own form of 
government. 

6. The Treaties with the Crown of Great Britain and Irelu.nd with our First 
Nations arc m:ant to preserve our Government and our way of life 
forever. 

7. \Ve will establish ourstructurtSand institutions of government and th~se 
must be clearly presented in writing to better regulate our lives 2.nd 
provide us with a clear means of self-government accordlng to 
(nationalit;) Law, Natural Law, Tradition and Culture. 
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8. We must continue to uulte with other F'i!St Nations to protect and 
pre~rve our way of life and our government. 

Therefore we enter into this Constitution on the following basis: 

(B) PRINCIPLES 

1. The--------First Nation proclaim that the Creator gave 
birth to First Nations; 

2. Our people, are citizens and members of the --------
First Nation: 

3. The First Nation is du1y recognized by the 
Royal Proclamation of 176) and by the Tro~ties; 

4. The Fll'St Nation is a party and signatory to the 
International Treaties which were entered into between the First Nalion.s 
and the Crown of Great Britain; 

5. The Government of the-~------- First Nation is duly 
recognized by the Treaties; 

(C) PURPOSES OF THIS CONSTITUTION 

1. To formaJ1y implement this Constitution as the supreme law of the _ 
________ .._. First Nations. 

2. To formalize the structure of our Government, and to establish a 
governing system and First Nations Law based on our Customs, 
Traditions, Practices and Culture. 

3. To establish a political organization based on the principles of our 
Inherent Right to Self-Government and our fundamental right to 
determine our own form of government. 

4. To establish the FLrst Nation's capacity to 
ratify, implement and enforce laws for our ~mbership and within our 
territory. 
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5. To promote and enforce the terms, conditions and spirit a.ndintentoft.he 
Treaties. 

IV. DECLARATION OF THE FIRST NATIONS MEMBERSHIP 

The Members agree to join together under the name of the _______ First 
Nation based on the follo\tring principles: 

Principle 1. To formally join together as a cDllective body to be known as the __ 

-------First Nation and affmn that we are c~ of tbe 
--------First Nations: 

Principle 2. \Ve will formally set out in writing the governing structure of the __ 

-------First Nations; 

Principle 3. \Ve will formally set out in writing the relationship with together First 
Nations and our own governing systems and institutions; 

Principle 4. \Ve will promote and protect our self-govefl1ILlent by setting up formal 
relationships with other First Nations and our own governing systems 
and institutions; 

Principle 5. \Ve \Yill protect the inherent rights of our membe-rs which are guaran te~d 
in the Royal Proclamation of 1763, confmned in the Treaties bet we--=n 
our First Nation and the Crown, entrenched in the Constitution of 
Canada and guaranteed into International Law; 

Principle 6. \Ve will promote the betterment of our People by setting up laws ;:..nd 
systems which will advance their welfare, education, health, economic, 
spiritual, cultural, lands, resource and politicc.1 rights; 

Principle 7. We will speak an~act with a common voice on aU matters, through our 
government, which affect the interests of the Fll-ot 
Nation at the community Jevel, tribal, treaty area, national and 
international level; 

Principle 8. We will defend our jurisdiction within the land of the-----
First Nation and within our traditional and Treaty territories; 



4 

Principle 9. We will v.r·ork to formally establish a First Nations Rights Protection 
Office~ 

Principle 10. \Ve vlill establish a Constitution to give legal bam to our structure and 
governing systems and which clearly details the powers of all governing 
bodies and institutions; 

Principle 11. The terms and conditions of this Constitution shall not limit any right.s 
oft.h.e individual members of the First Nation unJess there is full con...~nt 
of all the parties to this Constitution and a formal mtificc.tion obtained 
from the members. 

V. FmiDAMENTAL RIGHTS AND DUTIES OF TilE FIRST NATION 

1. The fundamental rights of the members of the ________ First 
Nation shall not be impaired in any matter by this Constitution. 

2. The inherent right to sclf-govtrnme.nt is established and recognized legally and 
constitutionally \Vi thin Canada. The Government of the First Nation has the 
right to provide for the preservation and prosperity of our memberiliip and to 
organ.i.u this governing systems, determine our jurisdiction, to legislate 
concemiJlg our interest., to ad..minlster s.crtices, and to develop and entrench our 
own constitution and laws. 

3. The jurisdlction of the gov~nt of the Fi..t--st 
Nation will b-~ exercised over all our citizens who live in our homeland.s and 
whether resicling on or off the reserve throughout Treaty Tenitory. 

4. The Fust Nations government of First Nation bas 
the right to ckvelop its social, cultural, poHtical and economic life freely and 
naturally. The First Nations Qoyemment shall respect the rights of the 
individuals and our traditional customs and practices and the sacredness of 
personal liberties as stated in the United Nations Declaration of the Rights of 
Indigenous Peoples which are based on the principle that the right of self· 
determination of people are above all their human rights. 
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VI. GOVERNING BODY 

There shall be established as the principles organs of the First Nations Government of 

a. A Legislative Assembly 

b. A Customs Council (optional) 

c. A Chief and Council 

d. An Elders Counci1 

e. Boards and Commissions as required 

f. Programs and Services Departments as required 

The Role and Functions of each are: 

(1) LEGISLATIVE ASSEMBLY 

c.. The Legislative Assembly shall consist of all membersofthe First Nation 
\vho are entitled to mem.bership according to the !\1embership Act of_ 
------First Nation. 

b. Ali First Nations members who are 18 years of 
age are entitled to participate in the Legislative A.ssembly. 

c. The role and powers of the Leg1slative Assembly shall be as fo11ovvs: 

(i) To ratify and pass all laws of the First 
Nation and amendments thereto as may be required. A law shall 
be deemed to be formally ratified when it has been debated, 
d~d, and passed by a majority vote of the members in 
attendance at tnu.mberr:)consecutive duly conyened Legislath·e 
Assemblies. A1l voting shall be in the form of (descri/:X; procr;ss) 
duly recorded by an offiCial of the First 
Nation. 
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(il) To establish the law by which the Chief and Council will be 
elected in a form to be cktermincd in an Act entitle "The_ 
-------First Nation Election Act". 

(ili) To det=-rmin~ and ratify the scope and nature of the powers of the 
Chief and Council. 

(iv) To d~termlne the membership of the First 
Natio~ The membership shai1 be determined by an Act to ~ 
passed by the Legislative Assembly entitled 'The---
------First Nation Citizenship Act". 

(v) To discuss and ratify the management and accountability for the 
funds and assets of the First Nation and 
the Adminjstration thereof. The Administration of all rcso~ 
shall be governed by an Act to be developed, which shall ~ 
entitled "The FJ.rSt Nation 
Finan cia! Adm.inistra ti on Act". 

(vi) To faithfully manage the financial r~'Ourccs and assets of the 
FirSt Nation as presctibed in the Financial Administration Act 
and to account to the membership regularly in the manner 
prescribed in the Act. 

(vii) To discuss and ratify the development and supervision of the 
Institutions of the First Nation. 

(vili) To discuss and ratify the establishment of Boards and 
Commi"ion to manage the institutiOIJS 7 Pro~, and Serv1ces 
as directed by the membership through the Chief and Council 

(ix) To provide guidance to the Chief and Council on all matters 
related to the aiTairs of the First Nation. 

(x) To clisclli""'S and rutify the usc of First Nations Lands and 
Resources. 
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(xi) To discuss the business of the __________ First 
Nation. 

(xii) To discuss and ratify the general programs and services of the_ 

------First Nation. 

d. For the purposes of conducting the business ofth~ Legislative Assembl;: 
of the First Nat ion there shall be four 
sittings annually \villi representation as follows: 

i. The Chief and Council 

n. The Customs Council (optional) 

lll. The Elders Council 

iv. Tne Chairpersons of all Boards and Com.m.i.ssions 

v. All members of the First N atlon who have reached the age of 
dghteen(18) at the date of the sitting. 

e. The Chief and Council shall appoint aSpea.kera:1d a Deputy Speaker fo:: 
the purpose of enforcing the rules and procedill'es of the Legislative 
Assembly and to conduct the Legislative A-'-~blymeeting. Thepo"Y--ers, 
duties, and responsibilities of the Speaker and the Deputy Speaker r:.ay 
be described in a regulation developed for that purpose. 

f. Each member of the Legislative Assembly shall have one vote. 

2. THE ·cUSTOM COUNCIL (Optional) 

a. The Custom Council shall consist of one representative appointed as tb~ 
Spokesperson for each family which is signatory to the Constitution. 

b. Tho role of tho Custom Council is to assist to develop and ratify the Firs: 
Nations Laws and Policies of tbe First Natio::l 
and to communicate and discuss the laws and policies with the fa.miJy 
members they represent prior to formal ratifJ.Catlon and enactment in tbe 
Legislative Assembly. 
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c. The Custom Council shall advise and consult with the Chief and Council 
on the deYelopment of FtrSt Nations Law and Policy. 

d. The Custom Council is not empo\vcrcd to int~rfere with the Executiyc 
responsibilities of the Chief and Council. 

3. EXECUTIVE POWERS - CHIEF AND COUNCIL 

a. There shall be establish;!d the positions of_ Chief and_ Councillor~ 
Headmen to be elected in the form described in an Act entitled "The_ 
-------- F.irst Nation Election Act". 

b. The powers and authorities of the Chief and Council shall be as follows: 

1. To direct, manage and execute the laws and policies of the __ 
___ First Nation on behalf of the membership. 

ii. To manage the reJationshlp of the--------
First Nation '"ith oilier First Nations c.nd the Federa1 and 
Provincial CroYmS. 

llL To ensure and provide for the proper, administration of the_ 
------First Nation political relationships, e..\.eculivc 
powers and authorities, institutional developments, and deliver-y 
of programs and services to the membership. 

iv. To manage the Financial, La.nd and Territorial Resources of the 

First Nation. 

v. To establish such procedures and offices as shall be required to 
manage the orderly conduct of the governing of the affairs of the 

----------First No.tion. 

VL To provide for the supervision of all governing systems, programs 
and services by appoillting such public officl.als as are required to 
manage the affairs of ~ F Lrst 
Nation. To supervise the performance of these officials in 
accordance with an Act to be passed by the Legis.lative Assembly, 

which will be entitled "The-----------
Public Service ActH. 
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vu. To attald all Council mcclin~ perfonn portfolio responsibiliti:s, 
attend and participate in Legislative Assemblies and to act at all 
tinie.s in the best intt.rest of all of the mem~rship of the __ _ 
____ Fum Nation in accordance 'ljlyi.th the roles, duties and 
code of ethics which will be developed a:Jd detailed in the __ 
_____ Fmt Nation Election .A.ct. 

4. THE ELDERS COUNCIL 

1. There shall be established an Elders Council who Vtill provide advice and 
gttidance to the Legislative Assembly, the Custom Council, and to the 
Chief and Council on all matters related to First Nations Law aud 
Custom. 

2. The tenns, duties, responsibilities, qualifications and numbers of th~ 
Elders Council shall be described in a regulation passed under the 
authority of this Constitution. 

VII. LAW-MAX.ING 

All laws of the First Nation shall be developed under the 
direction of the Chief and Council, Eldef3 Council and Custom Council (optional). 

The Legi.slation shall come into effect following discussion, ~bate and revisions tbere:o 
by the Legislative Assembly and '.vill become la\Y when ratifled by a (identified 
percentage of vote required) of the Legislative A~emb1y. 

All laws shall identify the governing body responsible for the development of any 
policies and regulations required to implement the Legislation and the procedures for 
fmal approval of any such required instnnnents of implementation. 

VIII. niDICIAL ·poWERS 

1. There shall be appointed a Judicial Comm.L'Sion whlch will assist the Custom 
Council (optional), the Chief and Council and the Legislative Assembly to 
devetop and create juclici.al institutions to enforce the la\vs of the ___ _ 
--~- First Nation ba.sedonourCustomsand Traditions unlessotherla\\·s 
are expressly adopted by the Legislative Assembly. 
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2. Appointments to the Judicial Commission shall be made by the Chief and 
Council in consultation with the Elders Cotmcil and the Custom Council 
(optional). The authority, responsibilities, and qualifications ofthemembers of 
the Judicial Comn1ission shall be det~rm.ined in a regulation passed under th~ 
authority of this Constitution. 

3. The Judicial Co:m.m.ission shall develop a judicial system for the ____ _ 
First Nation to ba ratified by the Legislative A.ssembly in an Act to be entitled 
"The First Nation Justice Act". The act shall 
establish the enforcement and interpretation procedures fo
First Nations law, methods and institutions for enforcement and arbitration of 
the laws and the establishment of the rational justiC\:: system to determine 
appropriate treatments and remedies for offenses against the laws of the __ 
____ First Nation. 

IX. F1NANCE AND ASSETS 

1. All the resources and assets of the------- First Nation shell be 
managed by the Chief and Council. 

2. T~rc shall be no alienation of the lands, resources, or assets of the ___ _ 
~-First Nation unless authorized by the Legis1ative Assembly. 

3. Tnere shall ~ an Auditor appointed annuc.lly to report to the Legislative 
Assembly on the management of the assets and r-esourcc.s of the ____ _ 
Finit Nation. The dutie$ and responsibiliti.~ of the Auditor shall oo outlined in 
a regulation developed under tills Constitution. 

4. The assets, real and personal property of the Fmt 
Nation may be vested in a corporate body designated for that purpose in 
accordance with the regulations developed under this Constitution. 

5. The accounts of all departments, programs and services~ including the offices of 
the Chief and Council, the Ad1ninistration oftbe Legislative Assembly and the 
Custom Council (optional),-theEldersCouncil, the Judicial Commission and all 
First Nations Affairs shall oofalthfully maintained by the Administration which 
is estabEshed for that purpose and a1J records and books shall be accessib1~ at 
aU times to nny member of the First Nation. 
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X. CERTIFICATION PROCEDURES 

1. The First Nation may establish under the authority of 
this Act a system to certify 211 bodies and institutions established under the 
authority of this Act including Private or Public Companies, Banks, 
Commlsslon, Corporations, and Institutions. 

2, Certification and licensing \vill be in a form developed and prescribPA in an Act 
entitled 'The First Nations Registration Act". 

XL THE SEAL OF THE FIRST NATION 

The Fmt Nation may strike a seal to be in form as prescribed by 
tbem. The seal shall b-e kept in the h~ad offlCe of the First 
Nation. The seal shall be kept to afiix to Treaties, Conventions, Contracts, Documents 
and Governing Instruments of the First Nation.. 

XII. UMITED LIABILITY OF 1\fE~IBERS 

The relationship betvY~ the members shall be limited to the performance of the _ 
______ F1IStNation Legislative Assembly, the Custom Council and the C~f 
and Council in accordance with the terms of this Constitution. This Constitution s2all 
~construed and dftmed to be a colltctive body of the First 
Nation for the principals hereLn identified. 

XIIL COMING INTO EFFECf 

The Constitution Act of the First Nation shall be ratified 
by the members of the First Nation in formal Legislative 
Assembly and adopted by majority vote in (slEte num~~) Legislative Assembly 
meetings. 

XIV. AMENDMENTS 

The Constitution may be revievred and amended from time-to .. time by the Legislati·;e 
Assembly in a (state perceatage required) vote of those present at the meeting. 
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UNIVERSITY OF SASKA TCHE\VAN 
BEHAVIOURAL RESEARCH ETHiCS BOARD 

http://www.usask.ca/researchlethics.shtml 

NAl\IE: Dr. L. Sackney (B. Abigosis) BSC#: 01-242 

Department of Educational Administration 

DATE: February 22,2002 

The University Advisory Committee on Ethics in Behavioural Science Research has reviewed 
the revisions to the Application for Ethics Approval for your study "Reclaiming the 
Fundamentals of Anishinabe Governance: constituting the Foundation of First Nation Local 
Government" (0 1-242). 

1. Your study has been APPROVED. 

2. Any significant changes to your proposed study should be reported to the Chair for 
Committee consideration in advance of its implementation. 

3. The term of this approval is for 5 years. 

4. This approval is valid for five years on the condition that a status report form is ·submitted 
annually to the Chair of the Committee. This certificate will automatically be invalidated if a 
status report fonn is not received within one month of the anniversary date. Please refer to 
the website for further instructions: http://www.usask.ca/research!ethics.shtml 

I \vish you a successful and informative study. 

rovalen~Thompson, Chair 
Behavioural Research Ethics Board 

VT/bk 

Office of Research Services, University of Saskatchewan 
Kirk Hall Room 210, 117 Science Place. Saskatoon SK S7N 5C8 CANADA 

Telephone: (306) 966-8576 or (306) 966-2084 Facsimile: (306) 966-8597 http://www.usask.ca/research/ 
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Summary of Research 

Rights of Participants 

Tootinao\vaziibeeng Treaty Reserve 
General Delivery, 
Shortdale, 1v1B 
ROL lWO 
Tel: (204) 546-3334 
Fax: (204) 546-3090 

Office of Research Studies 
Kirk Hall, Rm 210, 117 Science Place 
University of Saskatchew·an 
Saskatoon, SK, S7N 5C8 
Tel: (306) 966-8576 
Fax: (306) 966-2084 



Sununary of Resear·ch and Rights of Participants 

Bacl{ground: The Council ofTootinaowaziibeeng Treaty Reserve (TTR) is in the 

process of developing sound government structures. In making this move they have 

approved a community-based research project that will involve Elders, leaders and 

community members. The overall goal is to construct a local constitution that 

incorporates traditional understandings of governance. This project is also being utilized 

as a university research study that \Nill assist an original member ofTTR to receive 

qualification at the doctoral level of academic study at the University of Saskatchewan. 

Researcher: Betty Abigosis 

Purpose: This study \viii be conducted in a collaborative manner in which n1embers of 

the community will become involved in the project. The research process will ask the 

specific participation of the Elders and leaders of the community. Based on their 

knowledge, the researcher and members of the community will work together to develop 

a local constitution. Participants will have the opportunity to revie\V all written 

documents that results from their participation. 

Research Methods: Individual interviews and focus group sessions will be the primary 

methods of research used to gather the data. It is expected that each individual interview 

will approximate to one hour each time and at the request of the participants can be 

shorten or lengthened. Each participant should expect a debriefing session after each 

interview. After each debriefing session participants will be asked if the information as 

understood by the research is accurate. Should the participant want to change any of the 

testimony, all requests will be accommodated and the appropriate changes made. It is 

expected that three or four (3 - 4) interviews will be sufficient for individual 

contributions. 

Members of the con1munity will form a "working group." The purpose for the working 

group's involvement is to assist the researcher to review the written transcripts of the 

interviews and to give their insight on the findings that result fron1 the interviews. Based 



on the findings, the researcher and the working group will develop a local constitution for 

the community. 

Participants \Nill also be invited to join in focus group sessions to talk collectively and to 

revievv the development of the constitution. Participants \Viii be asked if the information 

is accurate, and if changes are required. It is expected that one ot t\vo ( 1-2) group 

sessions vvill be held for a period of two-three hours each meeting and will be held at a 

public location. 

Ownership: Results from the research project will be held in partnership between the 

Council ofTootinaowaziibeeng Treaty Reserve (TTR) and the researcher. All 

participants \Nill be recognized for their contributions. As well, all recorded materials 

will be stored in a secure location and will not be utilized for purposes other than the 

research project. If the information is to be used other than this research project, 

participant's consent vvill be required. 

Benefits: A better understanding of the traditional philosophies that guided the 

governing process from generations past will result from this study. This \vill be an 

important aspect for the reserve to rebuild its governance system. There are no n1onetary 

gains in participating in this study, hovvever, by becoming involved; participants will be 

providing a valuable contribution to the community now and for the next generations. 

Risks: There will be no risk, harm or injury to result from participating in this study. 

However, it must also be clarified that by participating in this project there is no 

guarantee of anonymity. As this research project is being conducted with the intent for a 

collaborative process throughout its delivery, identity of the participants is expected to be 

transparent. Therefore, all information collected through the intervievv process will be 

shared with those vvho are involved in the technical aspects of the project, that being the 

researcher and the working group. Information that results from the interviews is 

restricted to these people only and should there be a need for the data to be shared \Vith 

others outside of the research project, additional approval \Nill be required. As well, 



anonymity cannot be guaranteed in times of group sessions as these meetings are of 

public nature. 

Dissc1nination of Information: Dissemination of findings will be revealed in through 

focus group sessions, upon which a presentation on the research findings will be made to 

the participants. As well, a written description of the research project \viii be made 

available as a doctoral student dissertation at the University of Saskatchewan library and 

Department of Education Administration. Two copies of the final version of the study 

vvill be provided to the Council of TTR to be shared as a resource for the community. 

Rights: Everyone ·who choices to participate in this research study have rights that will 

be respected and adhered to. These rights have been identitled as: 

1 . Ali participants are equaL 

2. Participants become involved of their own free will and can withdravv fl·om the 
study at any point without penalty such as loss of services provided by public 
services or other such benefits. Should a participant decide to ·withdraw from the 
research study, all recorded data collected to that point will either be given to the 
participant or destroyed at the request of the participant. 

3. Participants can expect to be provided with full disclosure for all aspects of the 
research project. 

4. Participants can expect to have access to all recordings they \Vere involved in and 
all n1aterials that were developed based on their input. 

5. Participants can expect that before any of the information is used for other purposes 
than those outlined here, that their approval would be required. 

Tootinaowaziibeeng Treaty Reserve 
General Delivery, 
Shortdale, tvJB 
ROL 1\VO 
Tel: (204) 546-3334 
Fax: (204) 546-3090 

Office of Research Studies 
Kirk Hall, R.I11 210, 117 Science Place 
University of Saskatche\van 
Saskatoon, SK, S7N 5C8 
Tel: (306) 966-8576 
Fax: (306) 966-2084 



List of Participants 

Leader Participants: 

1. Chief Barry Mckay 

2. Councilor Lynn Catagas 

3. Councilor Blair Rattlesnake 

4. Councilor Aaron Grant Cloud 

5. Councilor Kenneth Lynxleg Jr. 

Elders Participants: 

I. Harriett Rattlesnake 

2. Hazel Stirling 

3. Margaret Ironstand 

Members of the Working Group: 

I. Lynn Catagas - Councilor 

2. Blair Rattlesnake - Councilor 

3. Louisa Lynxleg- Lands & Membership Manager 

4. Ron Allen - Community Member 

5. Sharon Lynxleg- Community Member 



General Delivery 
Shortdale, MB 
ROL IWO 

TOOTINAO\VAZIIBEENG TREATY RESERVE 
Chief: Barry McKay 

March 06, 2002 

Councillors: Aaron Grant Cloud 
Lynn Catagas 
Blair Rattlesnake 
Kem1eth L) 11xleg 

RE: Consent for Leader~hip Participation 
Con1munity-based Research Project 
Tootinaowaziibeeng Treaty Reserve 

We, as the Council for Tootinaowaziibeeng Treaty Reserve, agree to participate in 
the community-based research project being guided by the researcher, Betty Abigosis. 

As leaders of the community, we recognize that our involvement is important and 
are willing to share our kno\vledge, for the betterment of our reserve. For these reasons, 
we agree to being interviewed, and to participate in focus group meetings. We also 
understand, that because the research project is community-based, anonymity is not 
guaranteed, however, that as participants we have the right to access the documentation 
that resulted from this study. 

In agreeing to the research, \Ve authorize the researcher to seek and locate relevant 
documents pertaining to the history of our First Nation. Documents that are considered 
public will be made available, ho\vever, documents that contain confidential information 
\Viii not be accessed. As well, she \Vill be allowed to conduct research related activities 
within the governance and administration office for the purposes of this study. 

We also agree that the outcomes of this study will be held in the spirit of 
partnership whereby both, the researcher and the community will have rights to the 
findings. Th.e researcher will be granted permission to utilize the findings in completion 
of the research requirements for the doctoral degree at the University of Saskatchewan
Education Administration. However, should this study be used for any purposes other 
than those approved, consent of the participants must be acquired. 

As the Council, we view this project as a positive initiative for the members of 
Tootinaowaziibeeng Treaty Reserve and thus will participate in the project with 
enthusiasm and positive spirit. 

Councillor Aaron Grant Cloud Lynn 



The Council ofTootinao\vaziibeeng Treaty Reserve (TTR) has agreed to conduct a 
research project in partnership \Vith Betty Abigosis, a student at the University of 
Saskatchewan. The overall goal of the research is to construct a local constitution for 
TTR. This project will also be utilized as a university research study that will assist the 
student to receive qualification at the doctoral level of academic study at the University 
of Saskatche\van. 

This study \viii be conducted in a collaborative manner in which members of the 
community will become involved in the project. As participants, \ve understand that 
because this study is collaborative, anonymity is not guaranteed. Ho\vever, that as 
participants \Ve have the right to access the documentation that resulted from the study. 

As a working group members, \Ve agree to become involved throughout the project 
to support and assist with the research process. As well, that any information we receive 
as a working group member will not be utilized for any other reason other than for the 
purposes ofthis study. 



Elder Consent for Participation 

The Council of Tootinaowaziibeeng Treaty Reserve (TTR) has agreed to conduct a 
research project in partnership \Vith Betty Abigosis, a student at the University of 
Saskatchewan. The overall goal of the research is to construct a local constitution for 
TTR. This project \viii also be utilized as a university research study that \Viii assist the 
student to receive qualification for the doctoral level of academic study at the University 
of Saskatchewan. 

This study will be conducted in a collaborative manner in \Vhich members of the 
community will become involved in the project. As a participant, I understand that 
because this study is collaborative, anonymity is not guaranteed. However, I also 
understand that I will be granted access to any documentation or recording that has been 
developed as a result of my participation. 

As a participant in the research project, I also understand that 1 have rights and that 
these rights will be honored. These rig~ts are: 

1. 1 \viii be considered equal to all other participants involved in the research project. 

2. I can \Vithdra\v from this study at anytime and that any documentation or recording 
that has been developed as a result of my participation will be returned to n1e or 
destroyed at my request. 

3. I will receive no harm or loss of public services and benefits from my participation. 

4. I will be provided with full disclosure for all aspects of the research project. 

5. Upon my request, I will receive all documentation that has resulted fi·om my 
participation. 

6. The information that I provide is for the use of this research project only and before 
the information can be used for any other purpose, my additional consent will be 
required. 

I, , understand that the Council of 
Tootinao\vaziibeeng Treaty R erve (TTR) and the University of Saskatchewan Advisory 
Committee on Ethics in Behavioral Science Research have approved this research and I 
agree to participate. I also understand that I am free to withdra\v fr01n or refuse to 
participate in this study at any time. 

icipant's Signature Date 

 



Elder Consent for Participation 

The Council ofTootinaowaziibeeng Treaty Reserve (TTR) has agreed to conduct a 
research project in partnership \Vith Betty Abigosis, a student at the University of 
Saskatche\van. The overall goal of the research is to construct a local constitution for 
TTR. This project \Vill also be utilized as a university research study that will assist the 
student to receive qualitication for the doctoral level or academic study at the Univcrsitv 
of Saskatche\van. . 

This study \Vill be conducted in a collaborative manner in \Vhich members of the 
community \Vill becotne involved in the project. As a participant, I understand that 
because this study is collaborative, anonymity is not guaranteed. However, I also 
understand that I will be granted access to any documentation or recording that has been 
developed as a result of my participation. . 

As a participant in the research project, I also understand that I have rights and that 
these rights \viii be honored. These rights are: 

1. 1 will be considered equal to all other participants involved in the research project. 

2. I can withdraw from this study at anytime and that any documentation or recording 
that has been developed as a result of my participation will be returned to n1e or 
destroyed at my request. 

3. I \viii receive no harm or loss of public services and benefits from my participation. 

4. I \vill be provided with full disclosure for all aspects of the research project. 

5. Upon my request, 1 will receive all documentation that has resulted from my 
participation. 

6. The infonnation that I provide is for the use of this research project only and before 
the information can be used for any other purpose, my additional consent \Viii be . 
required. 

I, , understand that the Council of 
Tootinao\vaziibeeng Treaty Reserve (TTR) and the University of Saskatchewan Advisory 

 Committee on Ethics in Behavioral Science Research have approved this research and I 
agree to participate. I also understand that I am free to withdraw from or refuse to 
participate in this study at any time. 

Participant's Signature 

Date 



Elder Consent for Participation 

The Council ofTootinaowaziibeeng Treaty Reserve -(TTR) has agreed to conduct a 
research project in partnership with Betty Abigosis, a student at the University of 
Saskatchewan. The overall goal of the research is to construct a local constitution for 
TTR. This project will also be utilized as a university research study that \viii assist the 
student to receive qualification for the doctoral level of academic study at the University 
of Saskatchewan. · 

This study \vill be conducted in a collaborative manner in \vhich members of the 
community will bec01ne involved in the project. As a participant, I understand that 
because this study is collaborative, anonymity is not guaranteed. However, I also 
understand that I \viii be granted access to any documentation or recording that has been 
developed as a result of my participation. 

As a participant in the research project, I also understand that l have rights and that 
these rights \Viii be honored. These rights are: 

1. I \viii be considered equal to all other participants involved in the research project. 

2. I can \Vithdraw from this study at anytime and that any documentation or reco~ding 
that has been developed as a result of my participation will be returned to me or 
destroyed at my request. 

3. I \viii receive no harm or loss of public services and benefits fron1 n1y participation. 

4. I \Viii be provided\vith full disclosure for all aspects of the research project. 

5. Upon my request, I will receive all documentation that has resulted ti·om my 
participation. 

6. The information that 1 provide is for the use of this research project only and before 
the information can be used for any other purpose, n1y additional consent will be 
required. 

I, , understand that the Council of 
Tootinaowazii~g Treaty Reserve (TTR) and the University of Saskatchewan Advisory
Committee on Ethics in Behavioral Science Research have approved this research and I 
agree to participate. I also understand that I am free to withdra\v frotn or refuse to 
participate in this study at any time. 

Pa- icipant's Signature Date 

Date 
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Overview of Participant-Observation Activities 

Meetings, Gatherings Conferences: 

342 

1. Aboriginal Leadership Institute., Carleton University. How Ottawa Works. 

Professional Development Session, June 6-7, 2002. Winnipeg, MB. 

2. Assembly of First Nations (AFN) and Indian and Northern Affairs Canada 

(INA C). "Banishing the Indian Agent": Choices for Change Restoring 

First Nations Governments." AFN/INAC Joint Initiative for Policy 

Development. Lands, Trust and Services (LTS), National Gathering, June 

6-8, 2000. Winnipeg, MB. 

3. Assembly of First Nations (AFN). Living Languages, Lasting Cultures. 

AFN 21st Annual General Assembly, July 11-13, 2000. Ottawa, ON. 

4. Assembly of First Nations (AFN). Confederacy of Nations Meeting. 

December 4-6, 2001. Ottawa, ON. 

5. Assembly of First Nations (AFN). Self-Government Think-Tank Session: 

A Gathering of the 80 Self-government Tables. March 29-30,2001. 

Winnipeg, MB. 

6. Assembly of Manitoba Chiefs (AMC). Annual Assembly, August 29-31, 

2000. Opaskwayak Cree Nation, MB. 
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7. Assembly of Manitoba Chiefs (AMC). Special Chiefs Assembly on 

Framework Agreement Initiative (F AI). Provincial Gathering, November 

27-29,2001. Opaskwayak Cree Nation, MB. 

8. Manitoba First Nation Education Resource Centre (MFNERC). Looking to 

the Future, Honouring the Past. Elders Roundtable, April11-12, 2000. 

Winnipeg, MB. 

9. Manitoba First Nations. Manitoba First Nations Caucus Meeting. Chiefs 

meeting, December 4, 2001. Ottawa, ON. 

10. Southern Chiefs Organization (SCO). Chiefs Summit. Regional Meeting, 

January 24-25,2001. Sioux Valley Dakota Nation, MB. 

11. Southern Chiefs Organization (SCO). Chiefs Summit. Regional Meeting, 

September 26-27, 2001. Dauphin, MB. 

12. Treaty Four Governance Institute. Constitution Orientation. Treaty Four 

Chiefs Meeting, January 16, 2001. Fort Qu' Appelle, SK. 

13. Treaty Four Governance Institute. Treaty Four Gathering. Chiefs 

Assembly, September 13-15, 2001. Fort Qu'Appelle, SK. 

14. Treaty Four Governance Institute. Constitutional Development. Working 

Group Workshop. October, 8, 2001. TootinawaziibeengTreaty Reserve 

(TTR), MB. 
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15. Treaty Four Governance Institute. Elders, Women, Youth Forum. 

September 14, 2001. Fort Qu' Appelle, SK. 

16. Tootinaowaziibeeng Treaty Reserve. Constitutional Development. Joint 

Meeting: Chief and Council and Staff. September 25, 2001. 

Tootinaowaziibeeng Treaty Reserve. 

17. Tootinaowaziibeeng Treaty Reserve. TTR Development Workshop. 

Think-Tank Session for Chief and Council and Working Group, 

November 6-7,2001. Dauphin, MB. 

18. Tootinaowaziibeeng Treaty Reserve. Meeting with Treaty and Aboriginal 

Rights research (T ARR). Chief and Council Meeting, January 31, 2002. 

Winnipeg, MB. 

19. Tootinaowaziibeeng Treaty Reserve. Meeting with Grand Chief Dennis 

White bird, Assembly of Manitoba Chiefs. Chief and Council Meeting, 

November 21,2001. Winnipeg, MB. 

20. Tootinaowaziibeeng Treaty Reserve. Meeting with Mary Blais, Assistant

Regional Director, Indian and Northern Affairs Canada (JNAC). Chief 

and Council Meeting, February 20,2002. 

21. Tootinaowaziibeeng Treaty Reserve. Annual Program Report. Chief and 

Council Meeting, April 24, 2001. 
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22. Tootinaowaziibeeng Treaty Reserve. Various staff meetings. 2001 

Traditional Activities: 

1. Anishinabe Teaching Lodge, Summer Ceremonies. July 15-19, 2001. 

Little Black River First Nation. MB. 

2. Sweat lodge ceremonies. Summer 2001. Sagkeeng Anishinabe Nation, 

Fort Alexander, MB. 

3. Anishinabe Ghost Dance. August 16-20,2001. Robb, AB. 

4. Anishinabe Law Ceremony. September 16-20,2001. Hinton, AB. 

5. Feast for the Dead. May 20,2002. Tootinaowaziibeeng Treaty Reserve. 

6. Anishinabe Teaching Lodge, Spring Ceremonies. May 22-26, 2002. Little 

Black River First Nation. MB~ 

7. Sweat lodge ceremonies. Fall2001; Spring, Summer and Fall, 2002. 

Tootinaowaziibeeng Treaty Reserve, MB. 

8. Anishinabe Sundance. June 26-30,2002. Tootinaowaziibeeng Treaty 

Reserve, MB 

9. Anishinabe Law Ceremony. September 12-16,2002. Hinton, AB. 
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