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Foreword

Approaching the Indigenizing education through the collaborative efforts of
Australian and Canadian authors is both apt and imperative. During the 1970s and
1980s, I served as a member of Australia’s National Aboriginal Education
Committee (NAEC). We reviewed the Canadian Indigenous student support ini-
tiatives and Indigenous studies in consultation with First Nations educators,
bringing many ideas back to enhance the Australian higher education system. We
spent a lot of time discussing ways to support the introduction of Indigenous studies
by First Peoples in university curricula and what was essential to support
Indigenous students in their studies.

As a group, the National Aboriginal Education Committee members studied the
works of Paulo Freire, Brazilian educator and philosopher, as we tried to improve
our own situation. Freire argued that Indigenous peoples were marginalized from
the dominant society in which they lived, were submerged in a culture of silence
of the dispossessed, and that a dependent society is a silent society with no
authentic voice. Only when the oppressed break out of the culture of silence and
win the right to speak do they refuse to be dominated or oppressed and become
persons in their own right. Freire’s (2000) work was very instrumental for
Aborigines and Torres Strait Islanders who also had no say in government policies
of protection, segregation, and assimilation.

A central message of this book is that Indigenizing education means incorpo-
rating knowledges and perspectives that honour and respect First Peoples into
teaching and learning activities wherever these activities occur. I really endorse
that. In my many years as an educator, I found that teaching and learning have not
honoured or offered respect to First Peoples. Colonialism in education was rife. To
be considered ‘educated’, you had to be educated ‘the White way’. Nobody took
any notice of Indigenous ways of learning. In the early days, my goodness, we had
to struggle, had to argue with politicians and university councils: gosh, we were
brave!

The NAEC was mainly concerned with education per se. In those days, most
Indigenous children were not finishing school or starting high school. Their parents
could not help them with lessons because they had little or no schooling themselves.
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viii Foreword

There was no communication between families and schools. Only a few Aboriginal
and Torres Strait Islander students went to ‘White’ schools: they attended
Aboriginal schools instead. I was lucky to be educated at a “White’ school because
the little country town I lived in did not have an Aboriginal school. My mother did
everyone’s washing and ironing. If they had not let me attend school, my mother
would not have done their washing and ironing, or scrubbed and polished their
floors on her hands and knees (c.f. Duncan, 2014a, b). There were no washing
machines, vacuum cleaners, or labour-saving devices then.

The support structures in today’s schools exist because we lobbied on behalf of
Indigenous students. We got Aboriginal teacher aides into schools. Now schools
have teacher aides for everyone. We set up women’s refugees and study allow-
ances, and they copied us. I remember being abused by White parents about
Abstudy. They complained: ‘our children are just as badly off, our country kids
don’t get anything’. And I said, ‘well, why don’t you do as we did? You’ve got to
lobby!” You have to lobby the government, it was not handed to us on a plate.
Austudy is now available for all low-income students.

This book offers important insights into two contemporary problems, firstly
‘me-ism’—our individualistic society—and, secondly, climate change. In
Indigenous society, you must listen. If you do not listen, you will be in big trouble;
you will not be able to manage. You have to listen to survive. As ‘me-ism’ spreads,
people tune out the land and those around them—nobody listens anymore. During
my childhood, we listened to the old people and we paid attention. We lived on
acreage with my aunt and her White husband and my great grandfather lived in a
little hut on the land nearby. He was a good man. We were all in awe of him, my
uncles and cousins: we always listened respectfully. He was a very wise man. [ am
heartened to see various chapters directly respecting the environment. Ignoring or
denying climate change reveals how we are losing our connectedness to nature and
to each other. The frequency and intensity of bushfires play on my mind. Aboriginal
people manage the environment through fire stick farming—society can learn so
much from the way Aboriginal people manage the land.

I want to finish this Foreword with a quote from Roger Keesing, who taught me
as an undergraduate anthropology student at Australian National University. He
later moved to McGill University in Canada, which I think has a lovely syn-
chronicity for this book. His quote highlights the interconnectedness of spirituality,
nature, and wisdom and shows how Indigenous peoples already have a deep,
refined knowledge of these issues:

The religions of (First Peoples) usefully remind us that...they develop(ed) philosophies to
situate them within the processes and forces of nature, not on top of them. Such philoso-
phies can well serve as sources of wisdom at a time when our efforts to control and
dominate nature have placed our environment, and our entire planet, gravely at risk.
(Keesing, 1981)
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There is an urgency for non-Indigenous people to become aware of their lack of
connection to the environment and to consider what they should do about it.
Educators can draw upon the many insightful projects included in this book both as
a beginner’s starting point for Indigenizing education practices and as inspiration
for experienced educators to keep going. It is an important breakthrough.

Bribie Island, Australia Dr. Pearl Duncan
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Preface

Indigenizing education is fundamentally premised as the need to embed Indigenous
worldviews and perspectives within education. It is endorsed by the United Nations
around human and children’s rights (UN, 1989) and Indigenous people’s rights (Ma
Rhea & Anderson, 2011; UN, 2007). Contemporarily, many successive commis-
sions and policies advocate for Indigenous recognition, reconciliation, and
self-determination within the constitutions, policies, and infrastructures of Western
countries (c.f. Maddison, 2016; Recognise; Reconciliation Canada). This recogni-
tion for self-determination has resulted in calls for increased public awareness and
education around the respectful embedding of Indigenous worldviews and per-
spectives in education. In Australia, embedding Aboriginal and Torres Strait
Islander perspectives is a key policy directive at national and state levels (ACARA,
n.d.; EATSIPS, 2011; DEET, 1993). Schools are asked to ‘broaden their under-
standing of Aboriginal and Torres Strait Islander perspectives through imple-
menting a whole-school strategy in a way that reflects on the past, responds to the
present and creates systemic change for the future’ (EATSIPS, 2011, p. 7).
Teachers are asked to build relationships between Indigenous knowledge systems
(IKSl) and Western knowledge systems (WKSZ). There are similar requests in
Canada, with The Truth and Reconciliation Commission outlining 94 ‘Calls to
Action’ to advance the process of Canadian reconciliation (Truth and
Reconciliation, 2015). This landmark report includes several ‘Calls to Action’
related to education that recommend integrating Indigenous knowledge and
teaching methods into classrooms. With the aim of establishing and maintaining
mutually respectful relationships between Indigenous Peoples in Canada and
non-Indigenous Peoples, the Truth and Reconciliation Commission advocates for

"This book will use the term Indigenous Knowledge Systems (IKS) to acknowledge there are as
many knowledge bases as there are Indigenous peoples. This plurality recognizes and values the
many philosophies, forms, and types of Indigenous knowledges globally.

*Western knowledge systems (WKS) will be used to differentiate from IKS—to generally refer to
non-Indigenous knowledge production. The use of both terms is not intended to be polemic—we
acknowledge the position of Nakata (2007) that these knowledge systems sometimes converge.
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xii Preface

the rewriting of school curriculum to educate all Canadians about what happened to
Indigenous Peoples in Canada. This enhancement to the curriculum has led to
multiple calls for education policy to shift the educational terrain from Eurocentric
perspectives towards one that is inclusive of Indigenous cultures, experiences, and
perspectives. Moreover, the People for Education (2016) endorse this shift and state
that ‘all students will benefit from a deeper understanding of Canada’s history of
colonization and its influence on current relationships between Indigenous and
non-Indigenous people’ (p. 1). In policy, it appears there is a strong commitment to
improving Indigenous education for all students in both Australia and Canada.
However, Whitinui et al., (2018) advise that Pacific Rim countries often share
similar experiences of poor educational outcomes for Indigenous Peoples and a lack
of inclusion of Indigenous content, perspectives, languages, and pedagogies in their
education systems, meaning that there is a disparity between policy intent and
curriculum enactment.

Despite the history of policy supporting the Indigenization of education,
implementation and practice have not lived up to this rhetoric (Milne, 2017; Rowe
& Tuck, 2017; Whitinui et al., 2018). There are many reasons why Indigenizing
education has not occurred including powerful colonial legacies and infrastructures;
vested interest convergence; divergence in educational agendas; enculturated hid-
den curricula; and the teachers’ lack of confidence embedding IKS (McLaughlin &
Whatman, 2015). The majority of people employed in national education systems
in Western countries do not identify as Indigenous (Howard, 1999; Milne, 2017;
Whitinui et al., 2018). Non-Indigenous educators have been found to be reluctant to
engage with IKS in their teaching practice (Milne, 2017) and to lack a recognition
of its importance (McLaughlin & Whatman, 2015). Much of the inertia around
Indigenizing education can be explained through personal beliefs including the
belief that it is not a non-Indigenous educator’s place to act in this space, or a fear of
‘not doing it correctly’ (McLaughlin & Whatman, 2015; Nakata, 2011).

Non-engagement with Indigenous worldviews and perspectives in the curricu-
lum reinforces WKS and diminishes calls for self-determination by holding onto
colonial practices (Pinto & Blue, 2016). Through Indigenizing education, an
understanding how power and control relations manifest within education is
revealed. By embedding Indigenous knowledge and perspectives, a clearer vision
and pathway for changing practices in the classroom are enabled for the benefit of
all learners.

Reconciliation has been linked to a call for education to decolonize itself. This
demands new understandings of the history of colonialism (Battiste, 2017) and new
ways of thinking about learning and teaching practices (Whitinui et al., 2018).
These requests for understanding colonialism may be challenging for some prac-
tising educators. Access to professional development to unpack colonial ideological
worldviews, stereotypes and the attitudes that inhibit culturally responsive practices
may be beneficial, alongside understanding how other educators have Indigenized
their educational practices. This book offers insights into educators who are
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reconsidering their educational philosophies and practices and are seeking guidance
on Indigenizing education. It requires a transformation of pedagogies and practices
whereby societies need to ‘build educational opportunities’ (Whitinui et al., 2018,
ix) with multiple sites for engagement, and where the

struggle for transformation is not a singular struggle. That is, there are multiple sites of
learning and teaching that need to be engaged and changed (often simultaneously).
Seemingly, the struggle to improve Indigenous education outcomes requires critical
reflection and transformation in many different areas across the education and schooling
system. (p. ix)

This book offers educators such an educational opportunity to work towards
meaningfully and critically understanding the terrain associated with Indigenizing
practice. For educators who would like to Indigenize their practices, but are unsure
of how to proceed, this book can be used as a guide. Showcased in this book are
examples from Australia and Canada on how educators (Indigenous and
non-Indigenous) have Indigenized their educational practices. Australia and Canada
were chosen to be the focus of this book for multiple reasons. First, the co-authors
are either Australian, Canadian, or dual citizens with vast experience in learning,
teaching, and researching in this field in both countries. Second, both Australia and
Canada are former British colonies, spread across large continents, with similar
systems of government, economic investment and trade, investment in science and
technology and educational systems. And more importantly, aligning with the focus
of this book, both countries have similar histories of settler colonialism that still
exert influences on education systems. Although there are similarities in how both
countries understand and speak back to settler colonialism, there are also unique
and different theoretical and practical perspectives that offer insights into what it
means to embed Indigenous knowledge systems on different traditional lands. By
identifying these different perspectives, this book explores the synergies involved in
embedding IKS in teaching and learning endeavours.

Each chapter’s author specifically takes time to introduce and scaffold the
conversations and processes of Indigenizing educational practice. As such, this
book offers an easy to read approach that defines key terms, attempts to help the
reader makes sense of underlying theory as well as offering practical case studies of
what it means to Indigenize education. The case studies in this book reveal how
transformation and knowledge building can begin to redefine an educational system
able to support a reconciliation agenda.

We recognize that educators work across many settings, whether within schools
or institutes of higher learning, or in community organizations and workplaces. This
book acknowledges and focuses on that fact that all educators (in both formal
schooling and non-formal settings) in Australia and Canada teach on ‘Country’ or
traditional lands. As such, this book offers an invitation to all educators to explore
what it means to Indigenize education. This book seeks to engage educators, across
multiple community sites where teaching and learning occur, with case studies from
many different settings, to widen the invitation to join in this important dialogue
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and to reflect and transform their own educational practice, wherever it occurs. The
case studies demonstrate how educators understand and challenge colonial agendas
in their everyday educational practice.

Gold Coast, Australia Alison Sammel
Gold Coast, Australia Susan Whatman
Brisbane, Australia Levon Blue
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Introduction

To add to the rich global dialogue that is currently emerging, the first chapter of this
book introduces what Indigenizing education means to five educators who currently
work in school, university, and community education settings. The perspectives
of these five educators Blair Stonechild, Nerida Blair, Linda Goulet, Becki Cook,
and Dale Rowland were sought as they represent a combination of First Nations
Australians, First Nations Canadians, elders, experienced educators, and young
educators. This introductory chapter offers a glimpse into the vast array of per-
spectives on what it means to Indigenize education, why this is important, what
inhibits this process, what role non-Indigenous educators play, and what supports
educators in this endeavour. Through critical and engaged dialogue, these authors
map out their theoretical and practical-based understandings and highlight ways of
thinking, knowing, and doing in Australian and Canadian contexts. Ten overar-
ching themes emerge from the perspectives of these five educators and become the
pivotal points which are discussed in contextual detail in each of the following eight
chapters. These themes become the thread that ties this book together.

Using accessible language, Part I of the book, via the first chapter, introduces the
concepts and scaffolds knowledge to encourage meaningful understandings at every
level of the educator’s experience. Rather than being viewed as an endpoint, as this
learning is never finished or complete, the first chapter builds the context upon
which the next eight chapters offer insight into a wider, collective conversation that
articulates practical ways to Indigenize educational practices. These eight chapters
offer insight into how various themes generated in Chap. 1 are explored in com-
munity, school, and university settings. Each chapter mobilizes relevant practical
applications, showing how educators can embed Indigenous worldviews and/or
perspectives into their unique practice. These chapters draw on case studies of
Indigenizing educational practice from Indigenous and non-Indigenous scholars in
Australia and Canada. They all highlight inclusive approaches to teaching and
learning that move beyond a competitive lens based around a dichotomy or
either/or, to exploring what it means to work in relationship and to act in ways that
build new pathways for perceiving, thinking, and acting.
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XX Introduction

Chapters 2 and 3 make up Part II of this book and provide case studies of
Indigenizing education within communities. Chapter 2 involves a First Nations
community in Canada. The author is a member of this community and was com-
pleting her doctorate in Australia. This chapter highlights how Indigenous per-
spectives were used to re-frame the practice of financial literacy education. This
chapter shares how the practice of financial literacy education was transformed from
a deficit approach (where the needs of the participants are assumed) to a praxis
approach (where the needs of the participants are sought). Chapter 3 demonstrates
an understanding of how Indigenous knowledge systems (IKS), also referred to in
this chapter as Indigenous ways of knowing, may be both practically and theo-
retically included within Physical Health Education Teacher Education (PHETE)
programs in Canada to attend to culturally appropriate teaching and curriculum.
Through Community-Based Participatory Research (CBPR), utilizing a narrative
inquiry approach, traditional Indigenous storytelling and conversations were uti-
lized to better understand the deeply contextual nature of the Haudenosaunee
community’s ways of knowing and the importance of representing this knowledge
in a non-generalizable fashion.

Chapters 4-6 comprise Part III of the book and offer case studies of Indigenizing
education within the formal school system in Australia and Canada. Chapter 4
reveals insights into Indigenizing practices via relations within and between
Australian community settings and local schools in South East Queensland. This
chapter reveals how policy frameworks and school engagement strategies shaped
relations between Aboriginal communities, Indigenous primary school students,
and school staffs to successfully integrate local Indigenous knowledges and
Western science knowledge. The chapter analyses what students and community
elders perceived Indigenous knowledges in science education to mean. A narrative
recount provided by the first author, who was responsible for the policy imple-
mentation in the region, illustrates what school-community relationship building
can look like, how to facilitate elder agency in school decision making, and how
embedding Indigenous knowledges into science education can promote moral
messages about living with each other, other entities, and the natural environment.
Chapter 5 discusses Reconciliation and Treaty Education in Primary Schools in
Canada. It outlines the development of two community projects between
Indigenous and non-Indigenous educators in response to the Calls to Action by the
Truth and Reconciliation Commission. Calvin Racette, a Metis Elder from
Saskatchewan, outlines how he co-developed the Treaty4 Project and the Under
One Sun project. The Under One Sun project is a series of 54 books and Elder
videos specifically developed for the primary years to embed Indigenous world-
views and focuses on a collaborative way forward. These classroom materials
include a teacher’s guide to assist understanding and embedding the teaching
outcomes of Treaty Education agendas. Each book is designed to be used as a
leveled reading strategy to improve literacy while embedding Indigenous histories,
cultural competencies, and perspectives. Chapter 6 outlines a case study of how
future teachers in Australia understand embedding Indigenous knowledge systems
within Western science classes. This case study illustrates that, even though well
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meaning, these future teachers understand embedding to imply a one-time inclusion
of Indigenous acknowledgement or facts/stories in their annual program as appli-
cable with the national curriculum. This knowledge is viewed as being accessible
online and can be presented in isolation from the community or epistemologies in
which the knowledge is located. Although this was a small case study, it led to the
development of a framework that may help educators reflect on their own practices
and understand community-based, collaborative ways forward.

The last three chapters comprise Part IV of the book and present case studies of
Indigenizing education within tertiary institutions within Australia and Canada.
Chapter 7 highlights a case study of Indigenization through Internationalization
from University of Regina in Saskatchewan, Canada. This novel approach explored
how Indigenization and Internationalization agendas and practices were inter-
twined, illustrating common ground that led to a deeper recognition of asymmet-
rical relationships within settler colonial infrastructure. By combining these
intentions, this approach provided context-specific theoretical and practical
perspectives that made visible settler colonial agendas. Chapter 8 outlines a case
study of Indigenizing practice within initial teacher education in one Australian
university. This chapter speaks to a model for supporting the ongoing process of
embedding Indigenous knowledges in teaching practice. The model describes the
relationships and interactions between four contexts including policy governance in
teacher professional standards, teacher education, school and community curricu-
lum arrangements, and teaching practicum experiences. This chapter unpacks these
contexts to assist educators to recognize when and how they need to change their
practices, where to seek help, and how to affirm the efficacy and ethical relatedness
of their approaches. Chapter 9 describes Dr. Kerry Bodle’s experience developing a
First Peoples curricula in a third-year undergraduate business course at an
Australian university. The focus of the chapter is a course titled ‘Engaging with
First Peoples in Business Communities’, to demonstrate how it came to be created,
how it was developed and implemented, illustrating what is required to embed First
Peoples’ perspectives into an existing curriculum.

The final chapter specifically explores how the ten themes that emerged from
Chap. 1 have implications for the teaching and learning that occurs within our
communities, schools, and universities. The complexities of these themes, and how
they are interwoven throughout the previous chapters, are illustrated. Advice and
recommendations are provided for how educational practices can recognize and
respect the intellectual and cultural traditions of Indigenous Peoples within these
two countries.
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Chapter 1 ®
A Dialogue Around Indigenizing e
Education and Emerging Themes

Nerida Blair, Blair Stonechild, Linda Goulet, Becki Cook, Dale Rowland,
Alison Sammel, and Susan Whatman

Abstract To add to the rich global dialogue that is currently emerging, this chapter
of this book introduces what Indigenizing education means to five educators who
currently work in school, university, and community education settings. The per-
spectives of these five educators Blair Stonechild, Nerida Blair, Linda Goulet, Becki
Cook, and Dale Rowland were sought as they represent a combination of First Nations
Australians, First Nations Canadians, elders, experienced educators, and young edu-
cators. This introductory chapter offers a glimpse into the vast array of perspectives
on what it means to Indigenize education, why this is important, what inhibits this
process, what role non-Indigenous educators play, and what can support educators
in this endeavour. Through critical and engaged dialogue, these authors map out
their theoretical and practical-based understandings and highlight ways of thinking,
knowing, and doing in Australian and Canadian contexts. Ten overarching themes
emerge from the perspectives of these five educators and become the pivotal points
which are discussed in contextual detail in each of the following eight chapters. These
themes become the thread that ties this book together.

This chapter provides important definitions, theoretical understandings, and per-
sonal/political visions and standpoints of what it might mean to Indigenize educa-
tion. More specifically, this chapter speaks to the practicalities of a shared vision
of the authors’ desired future for teaching and learning within community, schools,
and universities. We hope that by describing key components of this vision, how we
came to understand their necessity, and what the growing body of research in this
field has to say about Indigenizing pedagogy, we can collectively envision a future
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where systems of injustice and racism are challenged within teaching and learning
practices.

As educators, the authors of this chapter understand the power education has to
challenge, promote, and transform social agendas. We understand how educators can
enact change to move towards more socially just education practices. By revealing
untruths about people, populations, and societies, educators can enable compassion
and care within their classes. We also maintain that the historical and colonial foun-
dations of educational systems function within cultural and historical contexts to
shape how people think and act. Therefore, if we agree that education is the process
by which society instructs its citizens in the ways, customs, and understandings that
it deems are of fundamental importance, then the process of education automatically
endorses and upholds the ideas and beliefs exerted by the dominant powerful group
within society. This influence is referred to as hegemony, and it explains how certain
values and understandings have the tendency to become part of the “commonsense”
knowledge within social systems and have distorted history and cultural understand-
ings by excluding truths. By revealing some of the truths about how privilege operates
in Australian and Canadian contexts, we hope to offer those new to this field a more
thorough understanding of the effects of colonialization.

Acknowledging and Understanding the Complexity
of Indigenizing Education: Exploring Key Terminology

Throughout this book we will engage different terms. These terms are important as
they communicate more than just words: they offer insight into a way of seeing or
understanding the world through the choice of each particular word we use. Words
are not objective or fixed but can be contested within the different historically located
discourses that assert meaning and make common assumptions about them. As we
are exposed to new ways of thinking and new ways of using words, the way we
understand and use words will change. It is important, at the start of this book, to
clarify what some of the key terms mean within this book, understanding that each
author will present and explain nuances to the way they use these terms. Even though
we do offer a glossary of words at the end of this book, we wanted to explore some
key terms to ensure a consistent understanding around their meaning at the start of
this book.

The term discourse is used to represent how language and specific meanings reflect
socially constructed rules and assumptions that organize ways of thinking within a
culture that create and maintain what is perceived as being “normal”. A discourse
allows people to categorize certain beliefs, assumptions, and statements as those
that can be made, while implying others cannot. As such, a discourse shapes ways of
knowing and acting that limit thinking, understanding, being, and questioning to only
those inside the boundaries of that particular discourse. Discourses shape accepted
notions of truth and common sense.
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Hegemony refers to how the ruling power base is maintained by influencing cul-
tural discourses such as worldviews, values, beliefs, agendas, ideas, expectations,
and behaviours of society that reflect the beliefs and interests of the ruling class.
Social institutions, such as schools, perpetuate the assumptions, beliefs, and values
of this ruling class. The ruling class is disproportionately represented in authority
positions within social institutions.

Epistemology, ontology, and axiology are terms that are often used when talking
about knowledge but sometimes they are not accurately understood. Epistemology
is a theory of knowledge or the ways of knowing and learning about the nature and
grounds of knowledge (including its perceived limits) while ontology refers to a the-
ory of being, or to the nature and assumptions of being (what does or does not belong
to the category of being and why) which combine to put limits around what we come
to know in education systems and sow we come to know it (and from whom or what
we are taught). Ontology is concerned with relations between beings or abstract
entities, but who or what is considered a being from whom/what you can learn some-
thing varies considerably across non-Indigenous and Indigenous cultures. Axiology
is a “way of doing”, which should be considered alongside ontology (way of being)
and epistemology (way of knowing), all three of which shape the knowledge produc-
tion work that Indigenous peoples do within the academy (Moreton-Robinson, 2011,
p. 413; see also Martin, 2008). Nerida Blair’s explanation of Indigenous knowings
(see below) perfectly illustrates this.

Researchers such as Smith (1999), Kincheloe and McLaren (2005), and Nakata
(2007) have also discussed the concept of onto-epistemology. As Dixon and Jones
(1998) argued, “any ontology is itself grounded in an epistemology about how we
know what the world is like” (our emphasis, p. 250). Coming to know epistemology,
ontology, and axiology as separate concepts, as defined above, and then the concept
of onto-epistemology (as another strategically essentialized concept—for a political
purpose) enables educators to understand why certain types of knowledges are priv-
ileged over others, with certain ways of coming to know those knowledges being
judged acceptable in education systems. For example, schools privilege textbooks as
authoritative sources of knowledge, without necessarily being critical of who wrote
them, why were they written, whose voices are excluded, and so on. Historians regard
written official records as more authoritative than oral testimony—with such records
called primary sources (see Nakata, 2007). This has been one way that Indigenous
peoples have been unable to have their knowledges recognized and included in edu-
cation systems in the past, and many written publications “about” Indigenous peoples
have been found to be incredibly racist. The key message of these concepts is that
knowing, being, and doing are inextricably interrelated and coming to know, be, and
do as an Indigenous person is an embodied experience (i.e. having an Indigenous
body shapes the way in which you come to know, be, and do).

Indigenous knowledges then require defining, but we emphasize here that there is
no single definition. Nakata (2007) makes the point that you might think Indigenous
knowledges are the knowledges of Indigenous people, but that is not an accurate
reflection of how the term is used in schools, higher education institutions, commu-
nities, and/or wider society. There is general agreement (see, for example, Martin,
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2008) that Indigenous perspectives can only be held by Indigenous peoples—these
are embodied in their experience and learning as “black bodies”, but what Indigenous
knowledges are, is up for much contestation. Martin (2008) argues that the knowl-
edges of her people in the Quandamooka nation can only be held and understood
by the Quandamoopah (people of that nation). She argues that she does not hold
the knowledge of peoples outside her nation and does not hold specific knowledges
even within her nation. This points to the idea that some people are designated as
the holders or keepers of certain knowledges, while others, even though they may be
members of the same nation, are not.

How are Indigenous knowledges different from Indigenous perspectives? Or First
Peoples’ perspectives or Aboriginal and Torres Strait Islander perspectives? Nakata
(2007) believes that it is a category of knowledges that makes a political claim to
exist. Nakata’s theory of the cultural interface serves as a useful way to explain var-
ious understandings of what Indigenous knowledges are. He argues that Indigenous
knowledges comprise all the knowledges, for, by, about, with Indigenous peoples,
that exist in the academy. This means all the stereotyping, all the falsehoods, all the
anthropological tropes, plus all of the ideas and concepts and understandings that
have emerged by these knowledges. He attempts to deal with the question of whether
or not non-Indigenous people can even attempt to come to know or understand Indige-
nous knowledges and whether they “acquire” this knowledge. Indigenous peoples
know that they can educate non-Indigenous people properly but that requires strategic
alliances, certain power and control relations, and conditions for learning. Whatever
it is that non-Indigenous people can know and do (and be) through education by
Indigenous peoples, close and consistent contact with Indigenous perspectives and
Indigenous peoples’ knowledges is required. This is further explored in the later
section on being an ally.

Settler colonialism describes how

settlers come with the intention of making a new home on the land, a homemaking that insists
on settler sovereignty over all things in their new domain ... settlers make Indigenous land
their new home and source of capital ... the disruption of Indigenous relationships to land
represents a profound epistemic, ontological, cosmological violence. This violence is not
temporally contained in the arrival of the settler but is reasserted each day of occupation. In the
process of settler colonialism, land is remade into property and human relationships to land
are restricted to the relationship of the owner to his property. Epistemological, ontological,
and cosmological relationships to land are interred, indeed made pre-modern and backward.
(Tuck & Yang, 2012, p. 5)

White privilege enables White people to experience the world from the social,
cultural, and political position of dominance and rarely identifies with the colonizing
processes that have brought this about, not only in past colonial times, but also in
the present in enduring structures (Moreton-Robinson, 2004). Whiteness represents
the other in particular ways (Moreton-Robinson, 2011), which simultaneously opens
and closes legitimate ways in which the other may represent themselves.

While there are wide-ranging views shared by the following educators on the
meaning of Indigenizing, a key theme is shared across them all—that education sys-
tems in Australia and Canada cannot honour, respect, and promote First Nations’
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cultures, or speak the truth of our shared histories, without it. Hegemony of White
privilege in education systems is founded upon particular epistemological and onto-
logical assumptions about the nature, purpose, and limits of knowledge, which often
means White knowledge. As these terms will be used throughout this book, each
chapter will explore what they mean within their own context and case study.

Acknowledging and Understanding the Complexity
of Indigenizing Education: Exploring Key Ideas

Strategic essentialism is a concept coined by Spivak (2008), discussed widely and
often disputed in postcolonial theory. Essentialism is regarded as problematic, as
it means to generalize diverse groups of people into broad, unified categories, for
example, “Indigenous” peoples. The problem lies in the tendency for the uniqueness
and diversity of political aspirations, languages, and cultures of these groups to be
lost in a panoptic view of who Indigenous peoples are supposed to be, particularly
through the gaze of non-Indigenous people. Spivak has argued that minority groups
often unite in various political and social systems and spheres as a form of “strategic
essentialism” to combat the consequences of marginality and leverage their com-
bined power. So, for example, suggesting that there is something called “Indigenous
onto-epistemology” draws attention to the fact that a different way of coming to
know and looking at the world exists from that of Western philosophy. It opens the
door to consideration that knowledge and education can take many forms which are
privileged in schooling. Indigenous onto-epistemology achieves a political aim of
disrupting the norm of Western thought in educational systems. The creation of such
a concept does not mean that there is a single way that Indigenous peoples view,
learn, and live in the world, but it enables non-Indigenous people to understand that
they do. Hence, strategic essentialism occurs when diverse groups recognize that it
is sometimes advantageous for them to temporarily “essentialize” themselves and
to bring forward their group identity in a simplified way to achieve certain goals
(Ashcroft, Griffiths, & Tiffin, 1998, p. 159). Moreton-Robinson (2011) argues that,
despite marginalization in the academy, a consequence of this marginalization has
been the emergence of a creative space for developing the conceptual tools required
to, firstly, expose the social situatedness of hegemonic knowledge production and,
secondly, expose and explain the different realities that are produced and experienced
by different groups (p. 413).

Decolonization or Indigenizing: In their highly regarded paper “Decolonization
is not a metaphor”, Tuck and Yang (2012, p. 2) take as their line of departure the phi-
losophy of Fanon (1963) to argue that decolonization can never be a friendly under-
standing. Nor can it be removed or decontextualized from the places and spaces and
histories of contact between settler-colonizers and Indigenous peoples. This means
that a general internationally relevant guide to decolonizing education is an impos-
sibility. Tuck and Yang further argued that endeavours by non-Indigenous educators
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to decolonize individual settler systems such as education should be understood as
settler claims to innocence, a form of absolution of guilt for trying while knowing
full well that decolonization of one such system cannot be achieved as it involves
the “complete disorder of the world” (Fanon, 1963). What, then, are we attempting
with this edited collection?

Indigenizing education is another view of what could be regarded as a cultural
restitution of ways of knowing, being, and doing. As noted earlier in this chapter,
Moreton-Robinson (2011) argued that institutions should recognize Indigenous axi-
ology, epistemology, and ontology. This argument has international support via the
United Nations Declaration on the Rights of Indigenous Peoples to “... to main-
tain, protect and develop the past, present and future manifestations of their cultures,
such as ... artefacts, designs, ceremonies, technologies and visual and performing
arts and literature, as well as the right to the restitution of cultural, intellectual, reli-
gious and spiritual property”. This implies that education systems which have, since
colonization, privileged non-Indigenous knowledges need to open up opportunities
for Indigenous peoples to protect and develop their culture. It requires the presence
of Indigenous perspectives, which are embodied in the writings and teachings of
Indigenous peoples, and valuing Indigenous knowledges which, as the contributors
to this chapter demonstrate, is not as simple as including decontextualized snippets
of knowledge into Western disciplines.

Education then must be reorganized in local, contextually meaningful ways to
privilege Indigenous knowledges. The disruption of what Moreton-Robinson (2011)
calls the a priori of Western knowledges offers redress to Fanon’s (1963) observation
that colonizers have reserved the power to distinguish “authentic” aspects of col-
onized peoples and traditions and decide what is genuine. Indigenous perspectives
and knowledges, and more importantly, control over what and how these knowledges
are shared, disrupt the colonial narrative of Indigenous peoples which can be “ide-
ologically traced back to the emergence of knowledge about native peoples in the
context of European imperialism and expansion from the fifteenth century” (Hart &
Whatman, 1998, p. 1, emphasis added). This book then is not intended to absolve
feelings of guilt, or responsibility for speaking to truth, to assure non-Indigenous
people that any effort will also be “okay”. Rather, it is designed to assist with under-
standing what forms Indigenizing education could take in very particular contexts,
why the project should be taken up as an educator’s responsibility, and why this may
never be finished. It helps you understand that Indigenizing education is not neat and
certainly is not comfortable.

Different approaches to Indigenizing: From the arguments presented so far, it
has been our intention to show that there is no single approach to, or sole reason
for, Indigenizing education. The purpose of this book is to present and discuss mul-
tiple Indigenizing projects across all levels of schooling, post-secondary, and non-
school or community settings. Gaudry and Lorenz (2018) argued that there have been
three distinct visions of Indigenizing post-secondary education in Canada: inclusion,
reconciliation, and decolonial Indigenization. To achieve “inclusion”,
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... the academy maintains most of its existing structures while assisting Indigenous students,
faculty, and staff in succeeding under this normalized order, and on the other end, the univer-
sity is fundamentally transformed by deep engagement with Indigenous peoples, Indigenous
intellectuals, and Indigenous knowledge systems for all who attend. (p. 218)

Gaudry and Lorenz argue that universities have engaged in rhetorical commit-
ment to reconciliation, which means that recognition of First Nations peoples has
been included in policies and strategic plans, but that any radical reorganization of
universities is yet to be undertaken. In Australia, senior executive positions of the
university dedicated to Indigenizing university curricula began to appear over the last
decade, but no Australian university has yet appointed a First Nations vice chancellor
nor significant numbers of First Nations academics to the extent that post-secondary
institutions in Canada or New Zealand, for example, have done. Commitment to Indi-
genizing school curricula has long been recognized in Indigenous education policy
(Whatman & Duncan, 2012) and has been articulated into standards of professional
practice for Australian teachers since 2011 (Ma Rhea & Anderson, 2012; Moodie
& Patrick, 2017). This has required universities to consider how they might prepare
teachers to meet such standards: what they should know, how they should come to
know it, and how teachers could demonstrate their understanding of perspectives
and acquisition of “new” professional knowledges. It has required schools to work
with communities to arrive at some agreement as to what Indigenizing education
could look like in their unique settings. Similarly, as discussed in several following
chapters, Indigenizing education in community settings can also take many forms.
How schools, communities, and post-secondary education institutes are responding
to the growing imperative to Indigenize means that the approaches that are taken are
as diverse as the settings in which they are occurring.

The role of allies: Antoine, Mason, Mason, Palahicky, and Rodriguez de France
(2019) define an ally as someone from a privileged group who is aware of how oppres-
sion works and struggles alongside members of an oppressed group to take action.
Being an ally in Indigenizing education means acknowledging the complexity of
being an oppressor in a system designed by oppressors for oppressors and managing
the guilt and emotional responses that arise from this realization. It means having
open dialogue and honest reflection and negotiating priorities for working construc-
tively alongside Indigenous peoples in your context. Bishop (2002) operationalized
the role of allies in these three key strategies:

(1) Do not put your needs and interests ahead of the Indigenous peoples you are
working with;

(2) Be self-aware of your own identity, privilege, unlearn your ‘oppressor role’
acquired since childhood and therefore come to know a new role in challenging
oppression; and

(3) Engage in ongoing learning about Indigenous cultures and histories and reflect
upon your own culture and identity and how these intersect (pp. 117, 125).

Charles (2016) further argues that “Ally is a verb”. In his blog, 10 Common
Things Well-Intentioned Allies Do That Are Actually Counterproductive, Charles
notes, “You actually have to do something! Being an ally is not silently agreeing
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with the oppressed. You must constantly figure out ways to use your privilege to
push forward the voice of the oppressed”.

The explanations above highlight that there is much discussion around what it
means to Indigenize education in academic and educational circles. This knowledge
base is progressing and extending each and every year, meaning that the words, under-
standings, and practices that we draw on represent not only different perspectives of
today but evolving perspectives over time, on an ever-changing spectrum (Wilson,
2014). As the evolution of this space offers exciting and uncomfortable opportunities
for educators, the authors of this chapter wanted to provide their insights into how and
why they have navigated this space, what they have learned and, in hindsight, what
they believe is most important to remain proponents and/or allies of Indigenizing
education in their own contexts.

Dialoguing Four Framing Questions for Indigenizing
Education

To frame the discussion of what Indigenizing education means to each author in
this chapter, Blair Stonechild, Linda Goulet, Nerida Blair, Becki Cook, and Dale
Rowland were asked four questions. They were

1. What does Indigenizing education mean to you and why is it important?

2. Why do you think we are not as far down the path of Indigenizing education as
we could be?

3. What role do you think non-Indigenous educators need to play in Indigenizing
education?

4. What recommendations do you have for Indigenous and non-Indigenous educa-
tors to sustain their engagement with this work?

Their perspectives were sought as they represent a combination of First Nations
Australians, First Nations Canadians, elders, experienced educators, and young edu-
cators. They were invited into dialogue around these four questions because we
believe there are promises and possibilities in creating dialogue. We believe under-
standing is produced through the interplay of speakers, or text and reader, around
concrete situations or specific questions. Therefore, meaning (what the words mean
in that context) can never be separated from application (how this meaning will be
applied in a particular situation). Gadamer (1975) argues that it makes no sense to
speak of the meaning of a text apart from our reading of it. Dialogue, whether with
text or among individuals, always has something else to say. Meaning is produced
through events of disclosure rather than by a text or speaker alone. In a conscious
attempt to explore evolving meaning, the interplay of partners in dialogue has the
potential to generate shared meaning through what Gadamer calls the fusing of hori-
zons. This fusing occurs because the interpreter of a text, or the listener to dialogue,
belongs to and is conditioned by her or his culture, or her or his horizon of tradition.
People interact within a particular historical horizon of tradition. Gadamer insists
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all interpretations are anchored in social and individual histories. These histories or
pre-understandings enter into any dialogical situation with us for they serve as the
foundations for our values, assumptions, and relationships. Gadamer argues that the
examination of pre-understandings, including historical traditions, provides a way
towards promoting self-understanding and meaning. He advises that through non-
adversarial dialogue there is always the ability to create meaning, but there is never
the possibility to arrive at a final, conclusive meaning. Meaning is always temporal,
situational, progressive, and shared through interactions. It is limitless with possi-
bilities and open to interpretation and reinterpretation. Meaning, to Gadamer, is not
stable; it shimmers. Through reading these five different perspectives, the richness of
discussion allows the possibilities of what Indigenizing education could and should
look like, to shimmer. If meaning develops through dialogue, our first question aimed
to stimulate dialogue around what Indigenizing education might imply to these five
people.

Blair Stonechild’s understanding of Indigenizing education is underpinned by
his contemporary work in the area of Indigenous spirituality (Stonechild, 2016).
He draws attention to humanity’s deep interconnections with all aspects of creation
as a way of honouring and promoting Indigenous cultural values and views. He
believes the incorporation of this knowledge is important in order to speak back
to the destructive and rapid changes “civilized” cultures are having on this planet.
Linda Goulet shares this view and adds that Indigenizing education includes learning
Indigenous ways of being with self, and others with whom we share our social, phys-
ical and spiritual environments. Indigenous knowing, to Nerida Blair, also speaks to
humanity’s embeddedness with the languages and laws of nature. The ways in which
Indigenous knowledge systems listen to, and work with, the languages, and laws of
nature highlight to Nerida how different they are from Western knowledge systems.
Acknowledging this difference and recognizing that one is not subservient to the
other will allow all people to start on the same page when entering into dialogue
that explores these cultural identities. Nerida provides an important caution, how-
ever, understanding that these knowledge bases are different means that educators
cannot just present pieces of Indigenous knowledge and place them within West-
ern knowledge without addressing how they are underpinned by different systems.
Indigenous knowledge cannot just be added to “spice up” Western content as decided
by educators. Accepting the professional responsibility to embed Indigenous knowl-
edges must be a conscious decision to learn and make sense of these differences, in
dialogue with Indigenous peoples. Dialogue is essential as it enables learning from
within the space of this difference—what Nerida calls Lilyology (Blair, 2015) or
the cultural interface (Nakata, 2007). The philosophies and onto-epistemologies of
Indigenous peoples underpin what knowledge could be incorporated into the pro-
cess of Indigenizing education, and this can only occur in dialogue. This dialogue
would identify Indigenous perspectives, processes, and ways of being with self and
others that support social, physical, spiritual, and cognitive environments. For Becki
Cook, who directly supports Indigenous students to be successful within university
settings, Indigenizing education means incorporating perspectives into teaching and
learning activities that honour and offer respect to First Peoples. She believes this
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honouring is important as educators need to be more culturally aware, and Indige-
nous students need to feel valued and respected in what they are learning. Ultimately,
this process needs to serve Indigenous students by increasing the participation and
success of First Peoples within education. Dale Rowland adds to this point by explor-
ing the cyclical nature of knowledge. To Dale, embedding Indigenous knowledges
means remembering and acknowledging that well before Western education, Indige-
nous peoples were at the forefront of learning, educating, and knowledge sharing in
Australia and Canada. Embedding Indigenous knowledges is thus restoring them to
their rightful place in the centre of systems of knowing. Consistent with all these
perspectives, Dale believes that embedding means privileging Indigenous peoples’
voices, perspectives, and knowledges in education systems in order to reveal truthful
shared histories and to recognize and acknowledge their strengths and relevance to
everyone.

What Does Indigenizing Education Mean to You and Why Is
It Important?

Blair: As a survivor of Indian residential school, I have had a lot of opportunity
to reflect on the nature and significance of education. After graduating from uni-
versity, I leapt at the opportunity to work at Canada’s first Indigenous-controlled
post-secondary (tertiary) institution: First Nations University of Canada (FNUC,
originally Saskatchewan Indian Federated College). The need to Indigenize edu-
cation was first recognized by elders, and the challenge fell to academics. Among
the university’s early priorities were promoting Indigenous culture, correcting his-
tory, and defending Aboriginal and treaty rights. Only through this process could
the legacy of our ancestors be honoured, and the integrity of current and future gen-
erations be maintained. I am currently focusing on the new priority of articulating
Indigenous spirituality. Elders feel that it is important to share at this time when
Indigenous youths are losing connection with their culture and to generally educate
the public.

First Nations University of Canada, governed by the Federation of Sovereign
Indigenous Nations in Saskatchewan, considers itself to be the first fully Indige-
nized university. FNUC has always benefited from the guidance of elders and has
taught culture, history, and rights from an Indigenous perspective. My book The
New Buffalo: Aboriginal Post-Secondary Education in Canada (Stonechild, 2006)
charts the evolution of Indigenous post-secondary policy in Canada with a focus on
Indigenous-controlled institutions such as First Nations University of Canada. It is
also recognized that spirituality is foundational to Indigenous identity and culture.
The Knowledge Seeker: Embracing Indigenous Spirituality, researched in consul-
tation with elders, outlines a clear Indigenous spiritual ontology and epistemol-
ogy.! The global significance and relevance of Indigenous spirituality will be further
expanded upon in Loss of Indigenous Eden and the Fall of Spirituality (Stonechild,
2020).

IStonechild (2016).
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Our spirituality maintains that the creation of positive and harmonious relation-
ships with all aspects of creation, not only humans, is essential. Humanity made the
mistake of becoming exploiters rather than stewards. The occurrence of this error
coincides with the emergence of civilization, which has been defined by a major
study as rising up against and conquering of nature.” “Civilization” is a human-
inspired project that contradicts and rejects humanity’s original Indigenous values.
As a consequence of this divergence in ideology, humanity has lost its way. The
average mammalian species is expected to survive for one million years. Despite our
large brains and vaunted intelligence, there is a question of whether humans will last
even one quarter of that time.

The values of modern industrial society based upon wealth generation and con-
sumerism have flourished only over the past two centuries, a blink in the span of
earthly time. This is leading to frighteningly rapid and dangerous changes. In fact, it
has been only since the 1820s that non-Indigenous people have become the major-
ity of the world’s population. This period also coincides with the emergence of the
“Age of Reason” and rationalism, an ideology that completely rejects notions of
spirituality. Another by-product is the Industrial Revolution with its accompaniment
explosion of overconsumption, overpopulation, and massive deterioration of social
and environmental conditions.

Many believe that a major shift in consciousness is necessary. Rediscovering

Indigenous knowledge and wisdom provides a ready template to return to and is
more vital than ever for healing ourselves and the planet.
Nerida: I am not sure that I like the term Indigenizing education. It leaves me feeling
hollow and cold. It makes me think of people adopting a cookie cutter approach to
education. A term like this allows people to think they can “add a spice of Indigenous
something” and then feel they have added flavour. I will be more specific. If [ am
teaching a unit on the history of Australian fashion and I know I have to Indigenize the
unit, I think of a contemporary Aboriginal fashion designer and add some information
about them to the unit. Voila! I have Indigenized the curriculum. Well, in real terms,
all this has done adds the flavouring without the context, so it just sits there without
really belonging. Like oil and water, it will never really blend; one sits beside the
other without making meaning.

I crafted the model and metaphor of Lilyology (Blair, 2015; see Fig. 1.1) to
encapsulate a different approach. In essence, Lilyology identifies and acknowledges
that Indigenous knowings are different from Western knowledges. Our worldviews
are simply different. One knowledge/knowing is not better than the other, nor is it
subservient as Western knowledge has portrayed Indigenous knowings since inva-
sion/colonization. Indigenous knowings should not have to fit into the spaces of
Western knowledge, as represented by the disciplinary boxes in Fig. 1.1, like a spice
which adds flavour. Indigenous knowings have their own essence and structures.

2International Commission for a History of the Scientific and Cultural Development of Mankind,
History of Mankind—Cultural and Scientific Development, “Prehistory and the Beginnings of
Civilization,” George Unwin and Allen Limited, 1963, 3-8.



14 N. Blair et al.

Lz{{/yr/fyg/

Westemn Knowledge

indigencus Knowings:
Brick Wall / The Acadermy 4’

wateriity/s

b

Fig. 1.1 Lilyology—a metaphor for Indigenous knowings and Western knowings (Blair, 2015,
with permissions from Nerida Blair)

The imaging in Fig. 1.1 explores four main components which encapsulate a way
for people to process and move forward where cultural differences exist. The first
component is the brick wall which metaphorically represents the academy, the space
and place where our knowledge emanates from and impacts policies, laws, structures,
and personal and institutional values. At this level, and in this image, the bricks in
the wall are disciplines, research methods and paradigms, philosophies, and research
methodologies from within the academy. The wall could, however, represent courses
within a school curriculum or even how we personally construct our own persona.
In the case of the latter, we see ourselves in terms of physical, emotional, social,
and professional constructs which could each be represented by bricks in a wall. The
bricks, often formed from earth so having a connection to Country, are made and laid
hierarchically. The bricks are homogenous. The pigments are blended within some
of the bricks which identify a limited multidisciplinary or interdisciplinary approach
within the academy. When building a wall, the wall is dug into the earth. The earth
is disturbed, and the wall is placed on top of the earth. Our Western cultural lens
is shaped from the academy. Lilyology asks that we shift our focus from the brick
wall solely. It asks that we also look at Indigenous knowings, here represented as
the water lily. Water lilies are found in many different waterways and come in all
shapes, sizes, and colours. Lilies are rooted in Country; water Country where water,
soil, and air nourish and grow them. Rhizomatically, the roots of lilies spread and
spiral downwards and outwards, representing in this metaphor—Spirit knowings.
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Spirit knowings move up through the stem to the flower of the lily which in short
is the element where Spirit knowings are communicated into another space. The
petals are not homogenous, and they overlap. They are organic and synergistic just
as Indigenous knowings are being communicated and expressed through different
elements of the lily flower.

A third element is the “space in between” Indigenous knowings and Western
knowledge. This space is much like Ganma (Watson & Chambers, 1989, p. 5)
where freshwater representing Western knowledge and salt water representing Yol-
ngu knowledge meet and mix at the interface of two currents. In this space, no one
water is more powerful than the other: they coexist. It is, however, a tumultuous space
where the different waters meet; perhaps a confusing space, a space where metaphor-
ically two worldviews are explored and played within messy, conflicting, emotion-
ally charged, energetic, and transformative ways. Here lightning strikes represent
this energy and this charge.

The final element is a spider web which, if drawn by someone skilled, would
cover the whole image; it is sticky, transparent, and the vibrations are felt from all
parts of the web from the outer to the inner, the inner to the outer, and everywhere in
between. The spider web joins each of the elements embodying a holistic, organic
approach to playing in the in-between space.

How do we realistically illustrate the difference between Western knowledge
and Indigenous knowings, enabling us to then come some way to understanding
how different worldviews can impact significantly? Understanding the concepts of
“Country” and “country”, as well as understanding the different concepts of story—
“storys” and “stories”—helps bring the philosophy of Lilyology to something more
tangible: perhaps even an “aha” moment.

A further explanation, perhaps: If we think about the word “country”, Western
knowledge thinks of a nation state like Australia, Canada, or New Zealand; it also
thinks of country in terms of the earth we may stand on, the plants that surround us,
and so on. Indigenous knowings embrace “Country” with a capital C.> As Country
et al. state:

Country and everything it encompasses is an active participant in the world, shaping and

creating it. It is far from a passive backdrop to human experience, a scene in which humans
live their lives, a place in which to embed academics’ research. (Country et al., 2015, p. 270)

Within Indigenous knowings, “animals, rocks, winds, tides, emotions, spirits,
songs and humans speak. They all have language and knowledge and Law” (Country
etal., 2015, p. 270).

The concept of “story” also showcases significant differences. Hokari (2011), in
his knowledge journey with the Gurindji mob, identifies Western story as being very
linear and based on searching for a right answer to a question. The Gurindji mob,

3«“Country/Countrys is the term T have chosen to describe Aboriginal Countrys, spaces and places.
It is capitalized and pluralized to give respect to Aboriginal diversities. The term Country embodies
ecological systems so much a part of Indigenous knowings; it is not just limited to geographical
space and place. I choose to spell the plural differently to embrace the distinctiveness of concepts”
(Blair, 2015, p. xvi).
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on the other hand, sees story in spiral form and with many different entries and exit
points. Story in this context has a “bundle of possibilities” (Hokari, 2011, pp. 106—
107); there is not one answer to a single question, a number of possibilities coexist
(Hokari, 2011, p. 107). We often hear from our students and other non-Indigenous
people that Aboriginal people can never agree on anything, and this is said as a bad
thing. It is interesting to look at, for example, the Dreaming story* of the Seven
Sisters. The Seven Sisters Dreaming story in the Kimberley, Western Australia, in
Awabakal, New South Wales, in Pitjantjatjarra, Northern Territory, are all different.
Does this mean that the Awabakal story is right and the others are wrong? It means
that the Country context for seeing the Seven Sisters is different. The connectedness
for each is different but the stories are enriched by the telling and retelling of them
from the different Countrys or places.

If our views of the world are this different when we engage with each other, we are
speaking a very different language from the outset. It is essential that all parties are
on the same page from the outset otherwise we just perpetuate a bland and inaccurate
dialogue. We perpetuate a cultural identity that is simply inaccurate. How nourished
we could be from acknowledging and embracing these differences. This process is
more than Indigenizing education. It is playing in what Lilyology embraces as the
“space in between” two different knowledge systems, which also have differences
within. This can be messy, uncomfortable, and frustrating but ultimately, we become
enriched, our storying becomes enriched, our identities become enriched by such
knowing.

Indigenizing education embraces Indigenous knowings. Indigenization implies
the process of decolonizing our worldviews. Decolonization requires that we as
Indigenous scholars reclaim and centre our own Indigenous knowings through the
challenges associated with decolonizing our own minds. Battiste and Youngblood
Henderson (2000, p. 191) acknowledged almost two decades ago that decolonization
“of existing thought and law is well underway”’; however, the way people engage is
decolonizing our language, our thinking, our experiences ... is a tool that is useful
in the space in between”.

We need to understand the systems of thought that gave rise to the alien-
ation bestowed on us by the academy. We must acknowledge the different know-
ing/knowledge systems and create the bundle of possibilities so that we can look
forward, so that we can be enriched by more honest storying.

Linda: Indigenizing education is to incorporate the philosophies and epistemologies
of Indigenous peoples into schooling. Itis using the vast understanding of the peoples
who have inhabited this land for thousands of years in the education of our students
who will inhabit this space into the future. It includes the Indigenous content, pro-
cesses, and ways of being with self and others in our social, physical, spiritual, and
cognitive environments. It is important because the current education system is not
serving Indigenous students well and, I would argue, is an outdated system that is

“I have chosen to use the term Story/Storys to reflect and show respect for Indigenous diversity and
Knowing of the concept of Story. The word is capitalized ... to embrace its significance .... The
spelling of the plural Storys—reflects cultural distinctness of the concept (Blair, 2015, p. xv).
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not preparing the majority of all students for life in our current information- and
technology-driven society.

Becki: To me, Indigenizing education means incorporating perspectives which hon-
our and respect First Peoples into learning and teaching, having educators who are
culturally aware, and increasing the participation and success of First Peoples within
education. It is creating an environment where Indigenous knowledges are respected
and valued. It is being truthful and honest about not only Western history but that
of First Peoples to create a space where students are supported and valued. It could
be including examples, names, practices, and knowledge of First Peoples into the
curriculum and including strategies which facilitate student success. This is impor-
tant to create an inclusive space where all students can feel respected and can relate
to the concepts being taught. It also allows all students to become more culturally
competent themselves which can have a positive flow on in their future practice.
Dale: Indigenous cultures around the world have established knowledge systems,
ways of being and doing that have formed the very basis of learning and education
for centuries. For me, Indigenizing education is the process of remembering that
education, or rather educating, does not precede Indigenous cultures; rather, Indige-
nous cultures shaped how we as people learn, what we learn, how we teach, and who
teaches. Think of it as this: What came first, the chicken or the egg? In this instance,
I think it is easy to forget that Indigenous knowledges and cultural practices in many
ways preceded Western concepts of education. The very concept of eldership outlines
the passing down of knowledge to the next generation. So, for me, the process of
Indigenizing education is, firstly, remembering and acknowledging that well before
Western education, Indigenous peoples were at the forefront of learning, educating,
and knowledge sharing. Western education is likely an extension of this.

In this way, Indigenizing education means bringing back Indigenous knowledges
to our practice as educators. The cyclic nature in which I view this process therefore
requires adding what was once lost, through the thoughtful, respectful, and strengths-
based application of Indigenous knowledges back into Western education. I think
recognition and acknowledgement of this are vital to privileging Indigenous peoples.
The importance of this cannot be overstated. In my teachings of Indigenous health,
the number of students who are unaware of vital events within our history, such as
the stolen generation, is astounding. Many students grapple with identifying their
own culture and struggle to recognize that Indigenous peoples are part of Australia’s
history and culture.

Why Do You Think We Are not as Far Down the Path
of Indigenizing Education as We Could Be?

Linda: Our modern Western education system is a legacy of colonization that con-
tinues to this day. It was designed and established by White settler males to meet the
needs of the colonial society of the time. These forefathers held Eurocentric beliefs
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and attitudes with the specific goal to assimilate all students into a British Eurocentric
view of the world. Our schools and curricula (decision making, content, processes,
relationships) are built upon these beliefs and schooling continues to be designed
and managed by people who have been inculcated with these beliefs and practices
even though the system no longer serves the realities of society today. Indigenizing
education has the potential to decolonize and modernize our systems of learning.
Initiatives are taking place with demonstrated success but much more is needed for
systematic change to take place.

Our current learning environments are not serving Indigenous students and many
other students well. I believe Indigenous understandings that are inherent in Indige-
nous languages provide the foundation on which positive changes to our education
system are presently being made and can be made in the future. For example, in our
book, Teaching Each Other: Nehinuw Concepts and Indigenous Pedagogies (Goulet
& Goulet, 2014), we explore effective teaching of Indigenous students through the
lens of Nehinuw (Cree) philosophy that emphasizes the relational, dynamic, and
interactive nature of the world. This book was co-authored with Keith Goulet who
is a fluent Cree speaker, born, and raised in an isolated Cree community where,
when he was growing up, people lived off the land, spoke Cree, told the oral sto-
ries and legends, and were immersed in Cree ways of knowing and being. To the
Nehinuw, learning takes place through action and interaction within one’s self, with
others in one’s social and spiritual spheres, and with one’s physical surroundings.
Nehinuw views of teaching include three main forms: kiskinaumagehin (teaching
others), kiskinaumasowin (teaching oneself), and kiskinaumatowin (teaching each
other). Although the three forms are present in current schooling, the emphasis con-
tinues to be on kiskinaumagehin (teaching others), where the teacher is seen as expert
and communication is primarily one way, from teacher to students. Valuing the other
two forms, kiskinaumasowin (teaching oneself) and kiskinaumatowin (teaching each
other), distributes power more evenly among the learners and the teacher. When com-
bined with Nehinuw values, forms of social relationships, and concepts of leadership
(Victor, Linds, Goulet, Eninew, and Goulet, 2019), the relationality of the learning
environment is changed, creating space in the classroom and the school for students
to take responsibility for their learning, to develop skills for respectfully working
together, and for the expression and development of students’ self and cultural iden-
tity. Learning can become dynamic and exciting. There are many other Nehinuw
concepts that apply to Indigenous education but the foundation for change lies in
changing the relationships of the learning environment.

Blair: Indigenous people are still struggling with the legacy of colonization. Local
control over Indigenous education in Canada has increased since the 1970s. However,
there are structural problems, including that education funding is dependent on out-
side sources, namely the federal government. At about 25% less than for comparable
provincial jurisdictions, that funding is inadequate. There is more local curriculum
and Indigenous teachers are being trained in increasing numbers. But there is a lack
of higher-level professional development and administrative structures of oversight.
More work needs to be done at the theoretical level, for example, defining the roots
of ideological conflict between Indigenous peoples and mainstream. Progress lags in
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some jurisdictions of a conservative bent which restrict or roll back progressive ini-
tiatives, or during times of fiscal restraint. In recovering from the colonialist legacy,
Indigenous societies need to recover their original vision and values while adapt-
ing to current realities. There is a strong need for more clarity about the important
contribution that Indigenous knowledge can make to humanity at this time.
Nerida: We cannot go down the path or even stay on the path of Indigenizing educa-
tion if we do not listen to and hear what I have previously said about acknowledging
the differences between Western knowledge and Indigenous knowings. Indigenizing
education as is currently understood and practised is merely trying to fit Indigenous
knowings into Western knowledge. This will never work. It will never work for the
betterment of Indigenous peoples or cultures. Indigenous knowledges are power-
ful and beautiful and have so much to contribute in context to the bigger pool of
knowings/knowledges.

Lillian Holt speaks about “exploring one’s own discomfort”, a powerful reflection
when we think about how accepting another’s knowings in the in-between space can
be challenging (Holt, 2001). Lampert identifies, in her discussion about understand-
ing how paramount yet tiring merging theory and practice in Indigenous education
can be, “the challenge of proving that their practice matches their beliefs” (Lampert,
2012, p. 93). I take this further in requiring people to not only acknowledge their
own personal beliefs, not only know Western educational theory, but to acknowledge
Indigenous knowings in their own right. I will not get caught up using terms like
Indigenous knowings theory because this tries to fit our knowings into the Western
knowledge box or framework again. We have to do this if we are to go further with
Indigenous education. Lilyology is a tool among others that we can embrace to do
this.

Becki: I think that here in Australia people are still feeling the effects of our history
and past events which have shaped our education system. Aboriginal and Torres
Strait Islander history is part of Australia’s history. There are many people who
do not learn First Peoples’ history accurately until they are in tertiary education;
therefore, there are many people who do not see why it is important. It can be difficult
for non-Indigenous people to incorporate First Peoples’ perspectives into curricula,
especially when they may not have a solid foundational knowledge themselves.
Another challenge is the diversity of First Peoples’ cultures within Australia as this
should also be considered when Indigenizing education around the country.

Dale: The Western education system appears to undervalue the importance of Indige-
nous knowledges and Indigenous ways of being and doing. I think a lot of educators
fall into the trap of thinking that something Indigenous needs to be added to the cur-
riculum in order to satisfy a criterion. In some instances, this may be true, but going
back to my previous response, a lot of educators are already applying Indigenous
ways of doing to their practice. I think minimal work has been done in assisting
educators to recognize what aspects of their practice have these elements, and which
do not. So Indigenous content in the curriculum is important, but we must not forget
about Indigenous practices that inform what we do.
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What Role Do You Think Non-Indigenous Educators Need
to Play in Indigenizing Education?

Linda: Our world right now is in desperate need of a paradigm shift from that of
linear development to relational wholeness. We cannot sustain our current oppression
of the world’s people and the gouging of resources for the enrichment of a few. The
Nehinuw (Cree) worldview is one of relationality, interaction, and reciprocity. We as
humans are embedded in our physical, social, cognitive, and spiritual environments.
We need to shift our thinking to a worldview that reflects our embeddedness in the
world to sustain our lives by overcoming the Western hierarchical thinking and way
of living that is wreaking havoc on the planet and on us as humans living here. This
shift in thinking to an Indigenous worldview is open to anyone who wants to learn
from the Indigenous peoples in their area.

For non-Indigenous educators, I believe our role is that of a learner who is willing
to apply learnings from Indigenous peoples to our situation in education. A useful
Nehinuw concept for us is that of otootemitowin. Otootemitowin means the person is
open to others and environments in a way that is welcoming, embracing, accepting,
and non-judgmental, a characteristic that is important for any teacher working with
students from different cultural backgrounds. Having openness is key to overcoming
colonial beliefs and practices in order to embrace different ways of education. The
implementation of the three Nehinuw forms of teaching, not just for students but for
one’s own learning as an educator, is another place to start: to seek out and learn from
others and then share your learnings. Interact with others, including Indigenous and
non-Indigenous allies. Educate yourself as a teacher regarding the local and national
Indigenous cultures, histories, knowledge systems, values, and understandings, then
make them part of the curriculum.

It is difficult to make and sustain systemic change without weechiyauguneetowin
(partnerships): partnerships with colleagues, parents/caregivers, elders, community
members, and others. Elders and knowledge keepers who are respected in their com-
munity are often willing to share their understandings and practices. In my experi-
ence, elders, when approached respectfully and humbly, are open to non-Indigenous
peoples. Partnerships with parents/caregivers and community members can also sup-
port a non-Indigenous teacher when the relationship is one of respect and reciprocity.
Students also have so much to teach us as educators about how they learn best. Obser-
vation of students’ responses is key as is approaching them without assumptions of
who they are culturally. Some Indigenous students may carry a lot of cultural knowl-
edge; others may not due to systemic oppression of Indigenous peoples and their
ways.

I found learning some key words of the local Indigenous language (in my case,
Nehinewan—Cree language) to use in my teaching elicited positive responses from
Indigenous to non-Indigenous students alike. Keywords that apply to education, such
as the concepts for teaching or important values of the local Indigenous group, have
helped me, especially when the deeper meaning and concept of the words or expres-
sions are understood. For example, the Nehinuw word cheegeneetumowin translates
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as the excitement and exuberance of life and action. Would not it be something to
see that expressed in our learners—the curiosity and wonderment of life and the
excitement of exploring something new?

Finally, be an ally. Advocate and continue to struggle for systemic change but be
careful that your voice is not drowning out those of Indigenous peoples.
Blair: Non-Indigenous people are becoming increasingly sensitive to injustices and
willing to be allies. Teachers in Saskatchewan have been very effective in help-
ing to bring about improved attitudes towards Indigenous culture and treaty rights.
Non-Indigenous educators are critical in influencing change within mainstream soci-
ety. Perhaps they realize that their ancestors were originally Indigenous before they
became “civilized”. The current dominant system positions humanity as the central
purpose of creation, which is a departure from Indigenous values. This is also at
the root of the current dysfunctional relationship with nature. It needs to be real-
ized that Indigenous culture has enabled humanity to survive successfully since our
origins about 200,000 years ago. Civilization began in small pockets 6000 years
ago, and non-Indigenous peoples only became the majority in the early 1800s. The
frantic economic and military development that has occurred in the last 200 years is
leading us to the brink of self-destruction. The truth and reconciliation process for
residential schools is an example of an effective model of engaging non-Indigenous
allies. It works because the focus of action is on individual and group commitment to
incremental and practical change. It does not rely on government policy or funding.
Nerida: Non-Indigenous educators have a fundamental role to play in Indigenous
education. I am choosing to use the term Indigenous education to mean more than
education about Indigenous peoples and cultures. Indigenous education embraces
us all as educators practising Lilyology or exploring other means to understand the
distinctiveness of Indigenous knowings. We all have a responsibility in Indigenous
education. In an Australian context, unless we embrace Indigenous knowings our
nation’s story will remain untold. It will remain superficial, young, and disconnected
from the Countrys we are a part of and the country we are a part of.
Becki: Non-Indigenous educators have a very important role as they represent the
majority of educators in Australia. By taking on the challenge of Indigenizing edu-
cation, they can facilitate a more inclusive learning environment for all, not just First
Peoples students. Doing this, educators can become role models and students can see
that cultural awareness and First Peoples’ perspectives and histories are not things
to be afraid of but something that can be embraced and shared.
Dale: Non-Indigenous educators are vital to the process. Indigenous peoples of
Australia make up 3% of the population and are underrepresented in many pro-
fessions. There simply are not enough Indigenous educators, and while building
an Indigenous education workforce is important, so is building the cultural capa-
bilities of non-Indigenous educators. I think that in Indigenous peoples’ plight to
self-determination, we have inadvertently contributed to non-Indigenous peoples’
hypersensitivity towards working and partnering with us to serve a common purpose
or goal. There is a lot of reluctance in working within this space due to fear of “get-
ting it wrong” or unintentionally offending someone. I think that doing nothing is
far worse than getting it wrong or unintentionally offending someone.
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What Recommendations Do You Have for Indigenous
and Non-Indigenous Educators to Sustain Their
Engagement with This Work?

Linda: I recommend what has always sustained teachers—the love for and response
of our students. When things get tough, so much of our interactions with students can
energize a teacher—the disclosure or smile of a student, their trust, a performance that
demonstrates their creativity, mastery, or growing confidence, an “aha” moment when
they really understand a concept, or a group of students enthusiastically interacting
and learning together.

Do not forget the importance of professional learning communities (even if it
is only a community of two) where you share your knowledge (and frustrations)
with each other, have fun, and socialize together, while you do the tough work of
educational change. I learned so much in my career working and socializing with
Indigenous and non-Indigenous students, colleagues, and different elders over the
years. It was worth every moment.

Blair: There is a need for all to come to a common understanding of our true history
and the mutual impact of contact and colonization. The immigrants who came to
Indigenous lands are also inheritors and victims of the colonialist regime which they
brought with them. There are clear parallels between the experiences of Australia
and Canada. There is a need for the mainstream to engage in a respectful way with
Indigenous cultures, elders, and spirituality. Interesting and novel approaches such as
the “blanket exercise” are simple but effective learning tools. Non-Indigenous people
need to know that they can be party to the dramatic transformation in mainstream
society’s outlooks and practices that will be necessary if future survival of all is to
be guaranteed.

Nerida: Indigenous and non-Indigenous educators need to acknowledge the exis-
tence of Indigenous knowings as separate and distinct forms of viewing the world.
We all then need to find our own personal connectedness and relatedness. For exam-
ple, I was born in the Kulin nation and live in Darkinjung Country. I have had to
explore Indigenous knowings in the contexts of Kulin and Darkinjung Countrys to
give life to what and how I teach. Exploring the diversity of Indigenous knowings
has meant finding the bundle of possibilities. This is an ongoing requirement. This
embraces in practice the “theory” of Indigenous knowings; specifically, contextual
change. Sustainability in this context requires us as educators to be open, to actively
listen and hear Indigenous knowings. It requires being current and engaging with
Country.

Becki: Firstly, I would say that taking any step to Indigenize education is a step
in the right direction, no matter how slow things change; so do not be afraid. If
your school or institution is slow to get on board, then I would suggest speaking
to community and broadening your own knowledge first. Reach out to elders or
local community organizations to learn the history of your area and be involved in
local events. This way you may be able to make small changes within your own
learning environment to be more inclusive. By showing individual respect towards
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and placing value upon First Peoples’ knowledge, culture, and history, educators can
set an example and show their students that this is important. I also believe that the
responsibility should be shared between First Peoples and non-Indigenous educators.
Improvement in educational outcomes requires collaboration between First Peoples
and non-Indigenous peoples.

Dale: First, we all (myself included) need to acknowledge the diversity and unique-
ness of Indigenous peoples, our history, and our expertise. Recognizing the value of
cultural practices, eldership, and our ability to have survived and thrived for tens of
thousands of years can inform our practices and the principles incorporated into the
classroom, all of which have been around well before colonization. Second, non-
Indigenous educators need to be courageous, but mindful. Being aware of one’s own
hypersensitivities towards teaching Indigenous curriculum is important but should
not limit your ability to learn new skills and increase your knowledge base. Third,
remember that failure to act is often (but not always) far worse than getting it wrong,
and lastly, seek the advice, expertise, and wisdom of Indigenous communities and
elders. Invite them into the classroom, seek permission to share their stories, and allow
them to educate you and your students. I think that this book will be an excellent first
step on your journey. Best of luck.

Emerging Themes from the Dialogue

Even though these authors offer different perspectives of what Indigenizing education
means to them and why they perceive it is important, there are ten common themes
that emerge. These are

1. Both Australia and Canada are still embedded in the legacy of colonization.
Our schools, curriculum (decision making, content, processes, relationships),
and teaching practices are built upon Eurocentric beliefs and attitudes with the
specific goal to assimilate all students into a British Eurocentric view of the
world.

2. Schools continue to be designed and managed by people who have been incul-
cated with these Western beliefs and practices: people who do not see the
value or importance of Indigenous ways of being and doing. There is a lack of
professional development and administrative structures valuing the important
contribution that Indigenous perspectives can make to Australia and Canada.

3. Indigenizing means understanding and speaking back to colonial portray-
als of Indigenous ideologies and knowledges as less than Western ideolo-
gies and knowledges. It means decolonizing language, thinking, experiences,
and worldviews so Indigenous ideologies and perspectives are honoured and
respected.

4. Indigenizing education means to incorporate the ontologies, epistemologies,
and perspectives of Indigenous peoples into educational systems which typi-
cally privilege non-Indigenous ontologies and epistemologies. This means that
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tensions are inevitable but doing nothing is far worse than getting it wrong or
unintentionally offending someone.

Indigenizing includes promoting Indigenous cultures, worldviews, content, pro-
cesses, and ways of being with self and others in social, physical, spiritual,
and cognitive environments. It also means correcting history and defending
Aboriginal and treaty rights.

Indigenizing education is currently understood and practised as trying to fit
Indigenous knowings into Western knowledge. Indigenizing education does not
include sprinkling Indigenous perspectives to spice up the curriculum through
tokenistic, superficial, and decontextualized activities or experiences. Embed-
ding Indigenous ideologies or perspectives requires a major shift in teacher
consciousness to understand and respect the differences that underpin Western
and Indigenous knowledge bases. Indigenizing education acknowledges Indige-
nous knowings in their own right and understands the ideological differences
between Western knowledge and Indigenous knowings.

Educators need to acknowledge the existence of Indigenous knowings as sep-
arate and distinct forms of viewing the world. They need to acknowledge the
diversity and uniqueness of Indigenous peoples, histories, and expertise and be
open to learning the true history and the mutual impact of contact and colo-
nization. They need to find their own personal connectedness and relatedness
with Indigenous knowings and be able to make small changes within their own
learning environment to be more inclusive.

A paradigm shift is needed to move from the Western colonial dysfunctional,
self-destructive, and oppression relationship with nature and the world’s people,
to one that values the important contribution that Indigenous perspectives can
make to humanity at this time. This requires understanding and acting in ways
underpinned by relationality, interaction, and reciprocity and our embeddedness
in our physical, social, cognitive, and spiritual environments.

Non-Indigenous educators are critical in influencing change within mainstream
society as they represent the majority of educators in Australia and Canada.
The non-Indigenous community needs to understand they too are inheritors
and victims of the colonialist regime. Non-Indigenous allies need to be open to
reflecting on colonial beliefs and practices in order to embrace different ways.
They need to educate themselves about the distinctiveness of local and national
Indigenous cultures, histories, knowledge systems, values, and perspectives,
then embrace them and make them part of our nation’s stories and part of their
own teaching curricula. Non-Indigenous allies can become role models and help
build cultural awareness and capabilities around First Peoples’ perspectives and
histories.

To make systemic change, and to support and sustain this important work, it is
essential that educators reach out and form communities with both professional
learning communities and Indigenous communities. They need to seek out and
learn from others and then share this learning. By engaging with Indigenous



1 A Dialogue Around Indigenizing Education and Emerging Themes 25

communities, educators can seek the advice, expertise, and wisdom of Indige-
nous communities and elders, learn how to act in respectful ways with Indige-
nous cultures, elders, and spirituality, and learn how to actively listen and hear
Indigenous knowings, and engage with Country. Educators can learn about the
history of their area and be involved in local events. By engaging with profes-
sional learning communities, educators can share knowledge (and frustrations),
have fun, and socialize together, while being supported in doing the tough work
of educational change.

These ten themes represent some of the fundamental ideas that can be found
when discussing what it means to Indigenize education. These themes can be found,
to varying degrees, interwoven throughout the eight case studies presented in the
next eight chapters. In sharing their experiences with Indigenizing education, the
authors of the following chapters discuss what they have done within their own unique
context, and what they have learned. The concluding chapter brings together these ten
themes with the key understandings from each chapter. If knowledge is information
in action, then the authors share their knowledge to contribute to these important
conversations about what Indigenizing education could look like in teaching and
learning practices across our two counties. Our aim is to help support you, the reader,
and educator, to more deeply engage with the practical application of Indigenizing
your own pedagogical practice.

References

Antoine, A., Mason, R., Mason, R., Palahicky, S., & Rodriguez de France, C. (2019). The
Indigenization project: The curriculum developers guide. British Columbia. CA: Ministry of
Advanced Education, Skills and Training, Creative Commons Attribute. https://opentextbc.ca/
indigenizationcurriculumdevelopers/.

Ashcroft, B., Griffiths, G., & Tiffin, H. (1998). Key concepts in post-colonial studies. London:
Routledge.

Battiste, M., & Youngblood Henderson, S. (2000). Protecting indigenous knowledge and heritage.
A global challenge. Saskatoon, Saskatchewan, Canada: Purich.

Bishop, A. (2002). Becoming an ally: Breaking the cycle of oppression in people (2nd ed.). Halifax:
Fernwood Publishing.

Blair, N. (2015). Privileging Australian indigenous knowledge. Sweet potatoes, spiders, waterlilys
and brick walls. Champaign, [llinois. USA: Common Ground Press.

Charles, C. (2016, October). 10 common things well-intentioned allies do that are actually counter-
productive [Web log post]. Retrieved from https://medium.com/reclaiming-anger/10-common-
things-well-intentioned-allies-do-that-are-actually-counterproductive-af3ddal87822.

Country, B., Wright, S., Suchet-Pearson, S., Lloyd, K., Burarrwanga, L., Ganambarr, R., et al. (2015).
Working with and learning from Country: Decentring human author-ity. Cultural Geographies,
22(2), 269-283.

Dixon, D., & Jones, J. P. (1998). My dinner with Derrida, or spatial analysis and poststructuralism
do lunch. Environmental and Planning, 36, 247-260.

Fanon, F. (1963). The wretched of the earth. New York: Grove Press.

Gadamer, H. G. (1975). Truth and method. New York: Seabury.


https://opentextbc.ca/indigenizationcurriculumdevelopers/
https://medium.com/reclaiming-anger/10-common-things-well-intentioned-allies-do-that-are-actually-counterproductive-af3dda187822

26 N. Blair et al.

Gaudry, A., & Lorenz, D. (2018). Indigenization as inclusion, reconciliation, and decoloniza-
tion: Navigating the different visions for Indigenizing the Canadian Academy. AlterNative: An
International Journal of Indigenous Peoples, 14(3), 218-227.

Goulet, L., & Goulet, K. (2014). Teaching each other: Nehinuw concepts and indigenous pedagogies.
Vancouver, BC: UBC Press.

Hart, V. G., & Whatman, S. L. (1998). Decolonising the concept of knowledge. In HERDSA:
Annual International Conference, July 1998, 7-10 July, 1998, Auckland, NZ. Retrieved from
https://eprints.qut.edu.au/27531/.

Hokari, M. (2011). Gurindji journey. A Japanese historian in the outback. Honolulu, USA:
University of Hawai’i Press.

Holt, L. (2001). Chapter 12 Interrogating our own oppression. In M. Kalantzis & B. Cope (Eds.),
Reconciliation, multiculturalism, identities: Difficult dialogues, sensible solutions (pp. 149-154).
Altona, Victoria: Common Ground Publishing.

Kincheloe, J. L., & McLaren, P. (2005). Rethinking critical theory and qualitative research. In N.
Denzin & Y. S. Lincoln (Eds.), The SAGE handbook of qualitative research (3rd ed., pp. 303-342).
Thousand Oaks, CA: SAGE.

Lampert, J. (2012). Becoming a socially just teacher: Walking the talk. In J. Phillips & J. Lampert
(Eds.), Introductory studies in education. Reflection and the importance of knowing (pp. 81-96).
Frenchs Forest, NSW: Pearson.

Ma Rhea, Z., & Anderson, P. (2012). Improving teaching in Aboriginal and Torres Strait Islander
education: National Professional Standards for Teachers Standards Focus Areas 1.4 and 2.4.
Melbourne, Australia: AITSL.

Martin, K. (2008). Please knock before you enter. Aboriginal regulation of outsiders and the
implications for researchers. Teneriffe, Qld: PostPressed.

Moodie, N., & Patrick, R. (2017). Settler grammars and the Australian professional standards for
teachers. Asia-Pacific Journal of Teacher Education, 45(5), 439—454. https://doi.org/10.1080/
1359866X.2017.1331202.

Moreton-Robinson, A. (2004). Whiteness, epistemology and indigenous representation. In A.
Moreton-Robinson (Ed.), Whitening race essays in social and cultural criticism (pp. 75-88).
Canberra, ACT: Australian Studies Press.

Moreton-Robinson, A. (2011). The white man’s burden. Patriarchal white epistemic violence and
aboriginal women’s knowledges within the academy. Australian Feminist Studies, 26(70). ISSN
0816-4649 print/ISSN 1465-3303 online/11/040413-19.

Nakata, M. (2007). The cultural interface. Australian Journal of Indigenous Education, 36(S1),
7-14.

Smith, L. T. (1999). Decolonizing methodologies: Research and Indigenous peoples. London,
England: Zed Books.

Spivak, G. C. (2008). Other Asias. Malden, MA: Blackwell Publishing.

Stonechild, B. (2006). The new buffalo: The struggle for Aboriginal post-secondary education in
Canada. Winnipeg: University of Manitoba Press.

Stonechild, B. (2016). The knowledge seeker: Embracing indigenous spirituality. Regina: University
of Regina Press.

Stonechild, B. (2020). Loss of indigenous Eden and the fall of spirituality. Regina: University of
Regina Press.

Tuck, E., & Yang, W. (2012). Decolonization is not a metaphor. Decolonization: Indigeneity,
Education & Society, 1(1), 1-40.

United Nations Declaration of the Rights of Indigenous Peoples (UNDRIP). (A/RES/61/295).
Retrieved from https://www.un.org/development/desa/indigenouspeoples/declaration-on-the-
rights-of-indigenous-peoples.html.

Victor, J., Linds, W., Goulet, L., Eninew, L., & Goulet, K. (2019). “Moving forward”: Arts and
Indigenous reciprocal leadership in a Neehithuw (Woodland Cree) school arts project. WINHEC:
International Journal of Indigenous Education Scholarship,(1), 67-83.


https://eprints.qut.edu.au/27531/
https://doi.org/10.1080/1359866X.2017.1331202
https://www.un.org/development/desa/indigenouspeoples/declaration-on-the-rights-of-indigenous-peoples.html

1 A Dialogue Around Indigenizing Education and Emerging Themes 27

Watson, H., Chambers, D., et al. (1989). Singing the land, singing the land. Geelong: Deakin
University.

Whatman, S., & Duncan, P. (2012). Learning from the past: In policy and practice. In J. Phillips &
J. Lampert (Eds.), Introductory studies in education. Reflection and the importance of knowing
(pp. 114-139). Frenchs Forrest, Australia: Pearson.

Wilson, K. (2014). Pulling together: The foundations guide. A guide for Indigenization of post-
secondary institutions. British Columbia, CA: Ministry for Advanced Education, Skills and
Training. Creative Commons Attribute. htssssssstps://opentextbc.ca/indigenizationfoundations/.

Nerida Blair daughter of Harold Blair, was born in Victoria, Australia. She holds a Bachelor of
Arts degree, a Graduate Diploma in Education, and a Master of Arts (Honours) in Education.
She has held a number of positions lecturing in Aboriginal Studies, and counselling and tutoring
in various educational institutions. From 1984 to 1989, she was Head of the Aboriginal Educa-
tion Support Unit at the Catholic Education Centre in Sydney, Australia. In 1989, she moved to
Canberra to become Policy Officer for the Department of Employment, Education, and Training.
She then joined the Department of Foreign Affairs and Trade in Canberra for one year and was
actively involved in Indigenous people’s issues nationally and internationally. 1990 saw her move
to Sydney to become Policy Adviser with the Human Rights and Equal Opportunity Commission.
In 1998, she was appointed Associate Professor to the Umulliko Indigenous Higher Education
Research Centre at the University of Newcastle, New South Wales, Australia.

Blair Stonechild Professor of Indigenous Studies at First Nations University, is a member of the
Muscowpetung First Nation. He attended Qu’Appelle Indian Residential School and Campion
Collegiate, obtained his Bachelor’s degree from McGill, and Master’s and Doctorate degrees from
the University of Regina, Saskatchewan, Canada. In 1976, he began teaching at the First Nations
University of Canada. He has been Dean of Academics and Executive Director of Development
and a Trustee of Canada’s national museum, the Canadian Museum of Civilization. Major pub-
lications include Loyal Till Death: Indians and the North-West Rebellion, (1997); The New Buf-
falo: Aboriginal Post-secondary Policy in Canada (2006); Buffy Sainte-Marie: It’s My Way (2012)
and The Knowledge Seeker: Embracing Indigenous Spirituality (2016). He is currently working on
Loss of Indigenous Eden and the Fall of Spirituality to be released in 2020. He resides in Regina
with his wife Sylvia and has three adult children.

Linda Goulet has been involved in Indigenous and anti-racism education with over twenty years
of experience in Indigenous teacher education. She is Professor Emerita in the Department of
Indigenous Education, Health and Social Work at First Nations University of Canada where
she taught Indigenous pedagogies, health, and arts education. She has presented at many local,
national, and international conferences as a single author as well as jointly with colleagues, stu-
dents, and elders and has published books and many journal articles. Her latest research projects
were with First Nations students and their teachers using drama and the arts to explore social
issues of health. Her recent publication, co-authored with her husband Keith who is Nehinuw
(Cree), is entitled Teaching each other: Nehinuw concepts and Indigenous pedagogies (2014)
published by UBC Press. Together they work with teachers and schools to bring Indigenous
understandings to teaching practices.

Becki Cook Becki Cook is an Aboriginal woman, whose family are descendants of the Nunukul
tribe, one of the three tribes of the Quandamooka People, in Queensland Australia. She was born
and lives on the lands of the Kombemerri Peoples on the Gold Coast. She has completed a Bache-
lor of Science, Graduate Diploma in Education and is currently completing a Master of Education



28 N. Blair et al.

and Professional Studies Research at Griffith University. She is also employed at Griffith Univer-
sity in the Indigenous Education Unit as a Student Success Coordinator. Her passion for improv-
ing outcomes and opportunities for Aboriginal and Torres Strait Islander Peoples has shaped her
current research, which is focused on First Peoples student engagement within higher education.

Dale Rowland is Proud Aboriginal man. His peoples are the Wiradjuri and Biripi people of New
South Wales, Australia. His family has worked in community-controlled health services with the
collective interest in improving the health and well-being of Indigenous peoples. With the support
and encourage of his family, he attended Griffith University, completing a Bachelor of Psycholog-
ical Science with Honours, and a Graduate Certificate in Health Professional Education. He has
worked extensively in tertiary education. He has supported Indigenous students at Griffith Univer-
sity in his role as an Indigenous Student Support Officer and as Associate Lecturer in First Peoples
Health and continues as a seasonal academic in this field. He is currently enrolled in a Doctor of
Philosophy in Clinical Psychology at Griffith University, while maintaining his role in student sup-
port and teaching. His previous research pertained to improving the cultural capability of health
students and embedding Indigenous content in university programs. His current research involves
examining the clinical efficacy and utility of virtual reality interventions for emotional disorders.
He has co-created an online cultural training program for Griffith students.

Alison Sammel works at the School of Education and Professional Studies at Griffith University
on the Gold Coast, Australia, in the fields of Science and Sustainability education. Her research
areas include the teaching, learning, and communication of science; authentically Indigenizing
science education; and advancing posthumanism and ecological sustainability in science educa-
tion. She is a non-Indigenous Australian/Canadian who was raised on, and now lives and works
on, Yugumbeh/Kombumerri traditional lands in Australia. She spent 15 years in the Southwest
region of the Anishinabek Nation in Canada (Ontario) and five years on Treaty Four lands in
Canada (Saskatchewan). In 2008, she was a Smithsonian fellow in Washington, D.C., where she
collaboratively investigated Indigenizing science education. Prior to her tenure at Griffith Univer-
sity, she was the chair of science education at the University of Regina, Saskatchewan, Canada.
Here she investigated the impact of Whiteness and White privilege in formal education and how
it disenfranchised First Nations students. This led to collaborative work with local First Nations
communities to co-develop curricular materials that respectfully incorporated local Indigenous
ideologies and perspectives in the teaching and learning of science. Her publications include three
books, and many peer-reviewed papers and chapters in the field of education, plus two govern-
ment reports on First Nations science education. Over the past two decades, she has presented
more than 50 international conferences and received awards for her teaching. She has been the
principal researcher on many successfully completed competitive grants and has supervised many
graduate students.

Susan Whatman is Senior Lecturer in Health and Physical Education and Sport Pedagogy at
the School of Education and Professional Studies at Griffith University on the Gold Coast, Aus-
tralia. She is a non-Indigenous Australian who was born and raised on Bundjalung/ Minjungbal
Country and now lives and works on Yugumbeh/ Kombumerri traditional lands. She is currently
working and researching in curriculum development in Indigenous education, Health and Physi-
cal Education, holistic sports coaching approaches, and supporting pre-service teachers in curricu-
lum leadership on practicum. Her own Ph.D. research was an investigation into the nature and
extent of Indigenous community participation into health education decision making for Torres
Strait Islander girls. Previous research includes mapping parent-school partnerships in Indigenous
education and academic support systems for university students. Her research has been presented
nationally and internationally since 1993, published widely in books, chapters, journal articles,
and conference papers.



Part 11
Indigenizing Practice in Community
Settings



Chapter 2 )
Financial Literacy Education in a First oo
Nation Community in Canada:

Educating for Agency

Levon Blue

Abstract This chapter reports on the findings from a case study that took place in
a First Nation Community in Canada. Personal reflections from the author’s experi-
ence working with First Nation youth to build financially capabilities are also shared.
Revealed in this chapter is how conventional financial literacy education promotes
individual wealth accumulation practices and focuses on an individual’s ability to
be responsible for their own financial circumstances. A praxis approach to financial
literacy education looks beyond the individual, considers what influences financial
decision-making, and acknowledges the unique circumstances individuals enter this
world with. This approach also exposes the role of social structures and barriers that
continue to perpetuate inequities and what affect that has on an individual’s ability
to improve their financial circumstances. In this chapter, an exploration of financial
literacy education practices within a First Nation Community are shared to under-
stand the relevance and importance of financial literacy education in this context.
Educating for agency is discussed by designing financial literacy education based on
the needs of some Community members. Identified are some examples of oppressive
financial practices occuring inside and outside of the Community that may enable
and constrain financial practice at both an individual and Community level. Recom-
mended are ways to overcome oppressive financial practices that First Nation peoples
may encounter by developing financial literacy education that focuses on increasing
agency, not financial wellbeing, in a financial context.

Introduction

Education occurs in both formal and informal settings. In this chapter, I describe how
financial literacy education was established in an informal setting in a First Nation
Community in Canada. As a member of this Community, I was able to focus on the
financial literacy education needs identified by some Community members based on
previously conducted research (Blue, 2016). This Community is located on a First
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Nation reserve and has a primary school. Young people wishing to complete high
school must enrol in a high school on the mainland. Boarding in town during the
harsh winters becomes a necessity when transportation between the mainland and the
reserve becomes limited, infrequent and completely cut off at times. Thus, education
that occurs in this site beyond primary school follows the “fly in fly out” model,
where individuals from outside the Community (including Community members who
live off-reserve) come into the Community to deliver education. Informal education
provided to Community members by other Community members living on the reserve
also occurs.

It has been argued elsewhere “that education always occurs in local sites and that
changing education, no matter how it is imposed or encouraged, always sets in train
processes of ‘site-based education development’” (Kemmis, Wilkinson, Edwards-
Groves, Grootenboer, & Bristol, 2014, p. 205). The research project explored the
financial literacy education practices in the Community as a case study. Identified
during the research was the need to build financial capabilities in three areas: under-
standing financial statements, learning how to complete the budgeting section of grant
applications and developing financial awareness for Community members before
they embark on higher education.

Being financially literate may contribute to individuals developing agency in a
financial context. Agency of this kind is required to overcome the oppressive financial
practices occurring both inside and outside the Community. By “oppressive financial
practice”, I am referring to the deliberate use of tactics involving financial transac-
tions and/or financial decisions, to adversely impact on the individual and/or their
Community. An oppressive financial practice on an individual level could be ignor-
ing a request for a direct deposit, issuing a cheque instead. At the Community level,
an oppressive practice could include limiting access to the audited financial state-
ments of the Community’s trust funds and/or not adequately consulting Community
members as to how funds are spent.

The theory of practice architectures (Kemmis et al., 2014) is used as a theoret-
ical lens to understand how the sayings, doings and relatings enable and constrain
oppressive financial practices. Examples are used to demonstrate how social struc-
tures and barriers continue to perpetuate inequities, and how these structures and
barriers constrain an individual’s ability to improve their financial circumstances.

Financial practices occurring both inside and outside the Community may be
oppressive. I argue that financial agency' is an outcome of financial literacy education
rather than financial well-being. Examples of how to build financial capacity through
financial literacy education are discussed as ways that may enable an individual to
be comfortable asking financial questions, resulting in greater agency in financial
decision-making.

IT argue that agency in a financial context refers to an individual’s ability to feel comfortable asking
uestions and demanding answers about finances relating to their own financial circumstances and
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also their Community’s finances.
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Not All Wealth Is Created Equally

The income disparity gap between Indigenous (including First Nations, Métis and
Inuit) and non-Indigenous people in Canada is massive and is the legacy of coloniza-
tion (Wilson & MacDonald, 2010). For many Indigenous people in Canada, poverty
continues to be a real challenge. Understanding the historical reasons for continuing
poverty among Aboriginal (used interchangeably with Indigenous) people can help
to better inform educational practices and funding initiatives. Government funding is
also required to address the underlying causes of poverty among Canadian Aborig-
inal people (Wilson & MacDonald, 2010). More Aboriginal people being educated
at post-secondary levels will help to resolve this income disparity gap, but it is not a
silver bullet to a complex problem (Wilson & MacDonald, 2010). Furthermore, an
inability to acquire intergenerational wealth through inheritance remains a challenge,
with land on reserves often deemed to have no value by financial institutions.

Land ownership on reserves ensures that Aboriginal people have somewhere to
build a home. Having a home also assists in providing for a family, being able
to study and maintaining employment. However, the reserve’s island location with
ferry access was set up for survival only during the assimilation era. It is not ideal
for maintaining employment off the reserve.

The Crown retains the legal title of land on reserves. A certificate of possession can
be transferred, but this certificate requires approval by the Minister of Indian Affairs
and Northern Development (Flanagan, Alcantara, & Le Dressay, 2010). Land owned
on reserves in many parts of Canada remains problematic when it comes to build-
ing wealth through property ownership. In particular, issues about land possession
continue to be an area of struggle for families with grandmothers who were forced
to give up their rights as “Status Indians”> when they married a non-Indigenous
person. Having a certificate of possession instead of fee simple ownership of land
means that financial institutions do not see value in the land or property on reserves.
Not having the value of land recognized by mainstream financial institutions results
in Indigenous people being unable to secure loans and/or to access equity in their
homes. The end result is that there is no intergenerational transfer of wealth through
property ownership for First Nation families living on reserves.

First Nation Land Management Act

Many First Nation communities are trying to establish their own First Nation Land
Management Act (Government of Canada, n.d.), but this is not without its faults
(Flanagan et al., 2010). One issue with the First Nation Land Management Act is
that each First Nation Community under this Act must establish their own system

2The Government of Canada defines “Indian status is the legal status of a person who is registered
as an Indian under the Indian Act”. More information can be obtained from https://www.aadnc-
aandc.gc.ca/eng/1100100032463/1100100032464.
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of property rights within their own Community. “Taken to the extreme, this could
lead to 630 different First Nation land codes in Canada, each with uniquely defined
property rights—a nightmare scenario for developers interested in doing business on
Indian reserves” (Flanagan et al., 2010, p. 121). Whether having diverse land codes
among First Nations communities in Canada helps to limit interest from outside
business enterprises approaching multiple communities and is best for the individual
Community is unknown. The First Nation Land Management Act relies on trust.
Therefore, the Act is only as reliable as the Band Office® and the committee that
maintains the register and is responsible for managing and enforcing the Act. The First
Nation Land Management Act has the potential to affect the balances of social power
by removing the Canadian Government’s power and restoring power to First Nation
communities. Within First Nation communities, there is the potential for an imbalance
of power to arise between Community members. Two groups emerge: First Nation
members who are responsible for enforcing the First Nation Lands Management Act
and First Nation members who are not. To undermine the integrity of the First Nation
Land Management Act, all that is required is for a Community member associated
with enforcing the Act to engage in corruption, intentionally or unintentionally. To
overcome such risk, moving from centralized ledgers (record books) to distributed
(shared) ledgers is required. Shared ledgers that use block chain* technology do
not rely on a trusted central group of individuals to maintain and validate that the
records of land are transparent and secure. Nevertheless, without wealth generated
from property inheritance, the massive wealth gap between Indigenous and non-
Indigenous people in Canada will remain.

Financial Literacy Education Is not the Silver Bullet
to Acquiring Wealth

Oliver and Shapiro (2013) argue that individuals who own financial wealth are the
individuals who “... will inherit wealth, property, position, and power” (p. 69). Under-
standing the role inherited wealth, property, position and power has on being finan-
cially well off reveals that education is not key to acquiring wealth. Thus, despite
financial literacy education being an important initiative, it is problematic to view
financial literacy education as a way to resolve wealth disparity gaps.

Financial literacy education is a way to educate the masses about effectively man-
aging personal finances at various life stages (Lusardi & Mitchell, 2013). The con-
ventional approach often focuses on the individual and what they can do to improve
and/or maintain their financial status, while ignoring the responsibilities of banks
and governments (Davies, 2015). The critically compassionate approach to financial

3A Band Office is set up in First Nation communities that are subject to the Indian Act. It is a
structure of government that usually includes an elected Chief and Council.

4Block chain technology is a secure, decentralized, transparent, distributed, digital ledger that works
by a consensus system.
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literacy education is premised on care and compassion for others and acknowledges
that individuals do not choose how they enter the world nor the socio-economic status
(SES) of their family (Lucey, Agnello, & Laney, 2015).

Blue and Grootenboer (2019) built on Davies (2015) and Lucey et al. (2015)
alternative conceptions of financial literacy education to argue that a praxis approach
to financial literacy education includes full attention to:

comprehending how financial decision-making impacts others and self;
acknowledging that some life decisions are not financially rewarding but often
valuable and necessary;

e understanding that improving financial mathematics skills and capabilities may
not equate to an increase in income;

e considering how SES impacts an individual’s ability to save and maintain long-
term savings; and

e recognizing the ways in which gender, culture, values, psychological state, socio-
economic class and ethics shape identity and what impact these factors have on
an individual when faced with a financial decision. (Blue & Grootenboer, 2019,
p. 763).

Focusing on the impact of financial decision-making on self and others brings
attention to how First Nation communities manage the Communities’ finances.

Enabling Agency in a Financial Context: Educating
the Individual for Engagement with Community Finances

Exercising financial authority or power may be an attempt to oppress others in order
to maintain unjust conditions. In Canada, the First Nations Financial Transparency
Act was established in 2013 (Government of Canada, 2013). Although in 2015 the
Minister of Indigenous and Northern Affairs issued a statement that the department
ceases all compliance measures related to this Act (Government of Canada, 2017a),
many First Nation communities continue to send their Band Office’s audited financial
statements to the Canadian Government. First Nation communities in receipt of land
agreement settlements also have funds held in Trust accounts. Trust fund expenditures
are separated from the Band Office financial statements.

In 2017, the Canadian Government commenced engagement with First Nations
leaders, members, organizations and institutions about “a new approach for mutual
transparency and accountability between First Nations and the Government of
Canada” (Government of Canada, 2017b). Although the Government is not enforc-
ing the Act, the need for transparency remains critical. This lack of transparency and
accountability is referred to in the petition Charmaine Stick, an Onion Lake Cree
Nation member, delivered to the Trudeau government seeking enforcement of the
First Nations Transparency Act (Bernard, 2019).
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Being accountable to Community members through financial transparency pro-
vides an opportunity to encourage members to be involved in financial decision-
making and reviewing financial statements. Communicating with members about
the release of audited financial statements may also help members to review the
statements and pose questions. Questions such as What financial accounts exist in
the Community? Where are the financial statements kept? What accounts are being
audited? Where are the signed and dated audited financial statements? How long has
the auditing firm been employed? Why is this auditing firm only auditing some of
the Community funds (i.e. Band Office accounts not all of the Trust accounts)? What
concerns did the auditors find? What improvements to practice have the auditors
recommended? How have the recommendations from the audit been implemented?

To assist with engagement in financial statements issued by First Nations, the
Canadian Government has produced an annotated guide to reading financial state-
ments (Government of Canada, n.d.). This guide provides a description of the finan-
cial statements and additional information available for individuals wanting to delve
more deeply into the subject area. How widely this resource is accessed is unknown.
Nevertheless, learning the capitalist tools of the oppressor may help to challenge
oppressive financial tactics and make visible unjust financial practices inside and
outside Communities.

Being and/or becoming financially literate may result in Community members
developing agency in a financial context. Gutstein (2003), who was influenced by
Freire and Macedo (1987), explained the importance of high school students (indi-
viduals) believing that they can make a difference through understanding the power
relationships in society and questioning how these operate. “Helping young people
develop a sense of personal and social agency can be an important step towards
achieving equity” (Gutstein, 2003, p. 39). Here, agency refers to an individual’s
ability to feel comfortable asking questions and demanding answers about finances
relating to their own financial circumstances and their Community’s finances. When
educators adopt a pedagogy for social justice in formal and/or informal educational
settings, overcoming oppressive financial practices may be enabled. “Thus, a peda-
gogy for social justice has three main goals: helping students [individuals] develop
socio-political consciousness, a sense of agency, and positive social and cultural
identities” (Gutstein, 2003, p. 39).

Gutstein’s (2003) work also considers how critical mathematics involves refram-
ing the mathematical relationships that define society. The legacy of colonization
impacts the power relations between Aboriginal people in Canada and the Canadian
Government from a financial perspective. Community members are able to access
government funding to attend post-secondary schooling, funding that is a result of
historic treaties. Funds from modern treaties or land claim agreements have also been
awarded to First Nation Communities. Understanding the historical context behind
the development of the Community’s financial activities could illuminate ways to
transform oppressive financial practices.

Shanks (2019) found that having a critical vision of society helps to move towards
transformative educational practices. Research undertaken in high school economics
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classrooms explored how economics could be used as a lens to understand past injus-
tice and move towards a more just future. Murrel (1997) contended that teaching
for social justice involves developing positive social and cultural identities, valuing
language and culture, and teaching the truth about history. Thus building financial
capabilities with Indigenous people begins by valuing Indigenous knowledges, lan-
guage and culture and by sharing the truth about how the effects of colonization
persist today.

Education Based on Needs—Research Design

Most financial literacy education for individuals is based on assumed need. Moreover,
financial literacy education is often developed from a deficit perspective instead of
being designed based on the needs of the participants (Blue, 2016). Introducing
financial literacy education into the curriculum in compulsory school settings was a
deliberate move to undo the financial troubles revealed in the global financial crisis
(Pinto, 2009).

As mentioned earlier, the “fly in fly out” approach to informal education is com-
mon practice in this Community. A national financial literacy organization delivered
a train-the-trainer workshop prior to the first research project I conducted in this
Community. This train-the-trainer workshop failed to gain traction, as no attendees
volunteered to become trainers (Blue, 2016). I interviewed 19 Community mem-
bers in order to understand their financial literacy education needs. Semi-structured
interviews were used to explore the relevance and importance of financial literacy
education in this context.

A needs perspective has the potential to shift an educator away from a one-size-fits-
all curriculum. Site-based education development was employed in this Community.
Kemmis et al. (2014) defined site-based education development as:

the development of education and educational practices to be appropriately and effectively
responsive to the local needs, opportunities and circumstances of students, schools and
communities in diverse and different local situations—at each local site (p. 213).

Site-based education development enables innovation and the responsive educa-
tion practices that address the diverse needs and circumstances of both the individu-
als and the site (Kemmis et al., 2014). Furthermore, Wellenreiter (2012) argues that
coordination is required ““...between curriculum policymakers and infrastructure pol-
icymakers to provide for economically inclusive environments” that ensure “...the
gap between what is learned in school and what is experienced in communities” is
diminished (p. 28).
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Financial Literacy Education Within a First Nation
Community

Blue’s (2016) study identified three areas of need for financial education: aware-
ness for Community members attending post-secondary education; understanding
financial statements produced in the Community; and learning how to complete the
budgeting section of grant applications. Although the three issues had an individ-
ual focus, the connections to policies and procedures in the Community were also
evident. Attending post-secondary education includes understanding Community
education policies and procedures in order to access funding allowances. Under-
standing how to read Community financial statements as part of financial literacy
education also extends to how “others”, such as the Band Office and Trust Office,
make decisions about the Community’s finances. Last the need to learn how to com-
plete the budgeting section in grant applications was connected to researching the
grants available in the Community and to Community members.

Indigenous Needs, Exploring What Enables and Constrains
Financial Practice—Theoretical Framing

Identifying participant’s needs is achieved by listening to the issues raised by partic-
ipants and other Community members with respect to financial practices. Financial
literacy education that is framed based on an understanding of financial needs within
a First Nation Community is a needs-based approach. There is nothing particularly
Indigenous about the activities in a needs-based approach; rather, it is about obtain-
ing knowledge of the Community’s policies and the allowances provided to Commu-
nity members that might make an activity relevant. An example of such an activity
is connecting the Community’s post-secondary education policy and focusing on
awareness of the policies conditions and benefits including the monthly allocation
each student is provided. Then connecting real-life financial dilemmas students are
facing as activities, including making decisions about housing (on for off campus),
transportation, as well as buying food and phones, obtaining childcare (if applicable),
and participating in social activities.

Understanding the Community’s financial practices and financial reporting is also
critical in developing awareness of how funds are spent within First Nation communi-
ties. Knowledge of financial compliance reporting mechanisms enables Community
members to act when compliance is lacking. Oppressive financial practices occur
both inside and outside First Nation communities. Therefore, it could be meaningful
to design financial literacy education that is connected to how funding allocations,
income and wealth distributions within Communities occur as a result of historic and
modern treaties.

The theory of practice architectures (Kemmis et al., 2014) was used to iden-
tify what enables and constrains financial practices in a First Nation Community.
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Financial practices are both individual and social. There are three elements to prac-
tices—sayings, doings (Schatzki, 2010) and relatings (Kemmis & Grootenboer,
2008). This theoretical lens identified the sayings in the cultural-discursive dimension
(in semantic space) that are understood through language. Doings are experienced
through activity within the material-economic dimension (in physical space-time)
and the socio-political dimension (in social space) and are realized by power and
solidarity (Kemmis & Grootenboer, 2008). Once realized through the mediums of
language, activity, power and solidarity, the practice architectures that enable and
constrain practices can be understood. The practice architectures are found in, or
brought to, a site through the cultural-discursive, material-economic and the social-
political arrangements. Practice architectures that enable one individual’s practice
may constrain another individual’s practice.

Figure 2.1 illustrates how practices are interactionally secured in sayings, think-
ings, doings and relatings. All these are realized in turn through language, work,
power and solidarity. The practice architectures enable and constrain practices
through social interaction. The intersubjective space, which is located between the
individual and social space, is where practice and dispositions come together in
semantic space (where meaning is made cognitively), physical space and social
space.
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Fig. 2.1 Theory of practice architectures (Kemmis et al., 2014, p. 38)



40 L. Blue

This theoretical lens was used to explore some oppressive financial practices
occurring inside and outside the Community. Gaining an understanding of the oppres-
sive financial practices may help to expose the unjust financial practices. Educating
for agency in a financial context may help to transform oppressive financial practices.

Oppressive Financial Practices Within Communities

Oppressive financial practices occur within First Nation communities. Ignoring this
reality allows oppression to continue, and prevents the needs of Community members
from being met. Examples of oppressive financial practices may include deciding
on behalf of Community members what their needs are (instead of listening to the
majority of the members’ views), ignoring and/or delaying payment requests, and
not paying invoices for work completed by members until they were queried. All of
these issues require someone with agency to challenge why these types of decisions
have been made and why some Community members are being ignored or denied a
voice.

A lack of financial transparency within the Community oppresses Community
members who do not know how Community funds are spent. Although the Band
Office’s financial statements are readily available, other Community financial state-
ments were not immediately accessible. Hence, the focus of the financial literacy edu-
cation activities to develop agency should have a focus on what financial statements
exist and their location.

To combat the oppressive tactics within the Community, a peaceful protest
occurred during my time on the Reserve (see Mendler, 2019). My decision to speak
at the protest (that I did not organise) was to stand up for democracy and amplify the
voices of other Community members who could not speak on the day. As the only
Community member with a PhD relating to financial literacy education practices,
my expertise were called upon by some of my relatives.

Table 2.1 details the sayings, doings and relatings based on my personal reflec-
tions about the decisions made by some Community members in power that other
Community members were speaking publicly about. The protest (activity) brought
Community members together to voice their understanding of unjust practices. By
coming together, the individual becomes connected to other individuals with similar
thinkings and sayings about the injustices being experienced. A collective is also
formed where a shift from “I” to “we” occurs, and momentum builds as more and
more injustices are shared and discussed.

Oppressive Financial Practices Outside the Community

Oppressive financial practices occurring outside the Community include the process
required to use a tax-exempt card by a First Nation person when purchasing goods
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Individual

Practice arrangements

Collective

Sayings and thinkings
I don’t think this is right?
Why aren’t my concerns

Cultural-discursive
arrangements
Voicing and thinking about

We know this is not right
The voices of many should
not be ignored

being heard? the injustice The voice of many coming
together and sharing stories
of unjust practices

Doings Material-economic Act of resistance by carrying

Starting a petition, requesting
a meeting, organizing a
protest

arrangements
Petitions, meetings, protest

out a peaceful protest at the
Band Office

Signs, sounds, chairs and
water

Relatings
Individual Community
members with a shared vision

Socio-political arrangements
Hierarchical politics with
those elected making

New connections formed
based on a shared need for
democracy

decisions for other
Community members instead
of listening to the majority of
the members

for democracy joining
together

or services outside the Community. First Nation Canadians have what is referred to
as a status card. This card permits the individual to make “tax-free” purchases. For
example, the Ontario portion of 8% of the harmonized sales tax (HST) is exempt but
the 5% of GST still needs to be paid. Individuals must present their status card when
making a purchase at a store. This action signals an alternate process at the checkout,
as the Canadian Government or provincial government requires certain paperwork to
be completed when the card is used. The status cards can expire, despite individuals’
heritage never changes. If the expired card is not renewed, the store can deny the
individual the tax saving. The purchasing process can be time consuming and may
result in employees questioning the First Nation Canadian’s rights and/or denying
access to the exemptions those rights allow.

Dental work provides another example of oppressive financial practices occurring
outside Community. A First Nation person with a status card has treaty rights to dental
work. However, the process for determining whether a certain procedure is covered
is not transparent and is left in the hands of the dental office. Unfortunately, this
can result in individuals being incorrectly informed that a certain procedure is not
covered. The process of questioning and/or complaining is not well advertised to
First Nations people.

Educators need an awareness of the injustices Community members face in order
to develop questions for discussion and/or address the financial dilemmas individuals
are exposed to. For example, a financial literacy education workshop that focuses on
dental procedures covered for status indians may not be an obvious choice without
such awareness. A positive outcome about providing a dental-related financial aware-
ness workshop is the potential to enable agency among the participants. Table 2.2
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Table 2.2 Practice architectures outside of Community

L. Blue

Individual

Practice arrangements

Collective

Sayings and thinkings

I don’t think this is right?
Why did another Community
member have their procedure
covered?

Cultural-discursive
arrangements

Voicing and thinking about
the injustice

We know this is not right

Doings

Paying the bill, seeking
answers from the dental
clinic, peers and the
government department
Deciding not to go through
with dental procedures if
eligibility is checked first
with dentist prior and
coverage is denied

Material-economic
arrangements

The bill/invoice, the
ineligibility notice

Questioning the dental
procedure and reporting the
organization

Relatings

Does anyone even care?
Does anyone else question
this practice?

Socio-political arrangements
Hierarchy in the
relationships.

Someone else deciding what

Having agency as a collective
to put an end to unjust
financial practices

they think you deserve/do not
deserve

outlines the sayings, thinkings, doings and relatings involved in having a dental pro-
cedure cost denied when it should be covered. Since the process of determining
eligibility is not transparent, the individual may pay the bill or decide not to go ahead
with the procedure. Questioning the care received and deciding to change dentists
may occur as an act of resistance. As a collective approach, individuals who have the
procedure approved may join individuals who were denied the procedure to report
the unjust practice to the government. The relationship with the dental clinic will
change as individuals acquire agency and are not afraid to question transactions.

Recommendations for Overcoming Oppressive Financial
Practices

Educating to overcome oppressive financial practices warrants exemplar stories
shared by participants that illustrate their personal knowledge of unjust financial prac-
tices. Through personal experience and experience working with some Community
members, I became aware of unjust financial practices.

This chapter has attempted to provide educators working in informal settings with
examples of how financial literacy education can be used to create financial agency.
The importance of meeting participant’s needs by connecting content to local policies
demonstrates an approach used for teaching financial literacy from an Indigenous
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perspective. The following recommendations offer five steps to constrain oppressive
financial practices and enable financial agency using an ignored request for a direct
deposit as an example.

First, identify the oppressive financial practice. These can be identified where
there are insufficient reasons for the inconveniences caused by the practice. In this
case, the individual has no choice but to collect a cheque from the office, when a
direct deposit is easier for all concerned.

Second, explain what makes the practice oppressive. Ignoring the direct deposit
request allows the oppressor to assert power over the individual, forcing them to
come to the office. Those oppressing then control the nature of the relationship with
the individual who is seeking payment. Having to collect a cheque allows others to
question the cheque’s purpose and assert their authority in locating the cheque.

Third, demonstrate how to overcome the oppressive financial practice. In this con-
text, ask for an explanation as to why the initial request was disregarded. If requests
are continually ignored despite assurances that direct deposit is an option, then the
oppressive practice needs to be explicitly described to the individual responsible for
the oppressive practice.

Fourth, identify steps to transform the financial practice. Repeat the requests for
direct deposits if the requests are ignored, ask why. Follow up and request that all
payments be made via direct deposit. If requests continue to be denied, demand that
the payments be processed by another area of the organization and/or that the option
for alternative payment methods reflects the actual options.

Fifth, transform the financial practice. Uncovering the unjust practice and showing
how to change it allows transformation to occur. The importance of persistence in
trying to transform the financial practice is essential for undoing unjust practices, as
is collective action to overcome unjust practices. Sometimes, collective powers are
required to come together for more just practices.

Concluding Comments

Some First Nation communities in Canada are acquiring wealth through modern
treaty settlements, yet poverty persists for many members living both on- and off-
reserve. For individuals living on low incomes, the simplified notion that acquiring
financial skills and knowledge will achieve financial well-being is a myth, not a
reality. Understanding the needs and experiences of both on- and off-reserve members
helps bring Indigenous perspectives into financial literacy education practices.

Financial literacy education with First Nation peoples instead of financial liter-
acy education for First Nation peoples means educators working with participants
to understand their interests and needs then designing content that reflects an under-
standing of the context or site. Education for is about educators deciding that they
know what participants needs are, paying little attention to participant’s interests and
using generic content. A key difference between financial literacy education, with
or for participants, is the development of activities that are designed based on needs
identified by Community members.
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Financial literacy education can play a critical role in developing participants
agency in a financial context. Further research is required to see how developing
financial agency could develop through financial literacy education. Financial literacy
education can be used to combat oppressive financial practices both inside and outside
First Nation communities. However, for financial practices to be transformed (from
oppressive to rationale and just), the practice architectures that make these oppressive
practices possible must also be transformed.
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Chapter 3

Re-Conceptualizing Physical Health Gzt
Education Teacher Education Through
Haudenosaunee Values

Derek Wasyliw and Lee Schaefer

Abstract Historically, Indigenous ways of knowing have been excluded from con-
temporary educational institutions and other Eurocentric knowledge systems. Cur-
rently school disengagement is one of the most complex, perennial and protracted
social and educational problems, while also being the least understood amongst Cana-
dian Indigenous populations. This chapter articulates our experiences conducting
community based participatory research (CBPR) alongside the Kanien’keha com-
munity of Kahnawa:ke. The purpose of the study was to gain a better understanding of
how Indigenous ways of knowing may be both practically and theoretically included
within physical health education teacher education (PHETE) programs to attend to
culturally appropriate teaching and curriculum. Through a CBPR narrative inquiry
approach, traditional Indigenous storytelling and conversations were utilized to bet-
ter understand the deeply contextual nature of Haudenosaunee ways of knowing and
the importance of representing this knowledge in a non-generalizable fashion.

Sewatahonhsiiéhst ken’nikarihwéhsha sewakwé:kon.

Listen very carefully everyone for a short time.

Teiethinonhwera:ton ne Onkwe’shén:’a. E:tho kati neniohtonhdke ne onkwa’nikén:ra.
‘We continue to offer our greetings to all the people.

There, then that is the way it will be in our minds.

Teiethinonhwerd:ton ne lethi’nihstenha tsi iohontsd:te. E:tho kd:ti neniohtonhdke ne
onkwa’nikénra.

‘We continue to offer our greetings to the Earth, Our Mother.

There, then that is the way it will be in our minds.

Teiethinonhwera:ton ne Kahnekarénnion. E:tho ka:ti neniohtonhike ne onkwa’nikénra.
We continue to offer our greetings to the waters of all the rivers, lakes and streams.
There, then that is the way it will be in our minds.

Teiethinonhweré:ton ne Kentson’shén:’a. E:tho k:ti neniohtonhike ne onkwa’nikénra.

We continue to offer our greetings to all of the fish life.
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There, then that is the way it will be in our minds.

Teiethinonhwera:ton ne Ononkhwa’shén:a. E:tho ké:ti neniohtonhdke ne onkwa’nikénra.
We continue to offer our greetings to all the medicine.

There, then that is the way it will be in our minds.

Teiethinonhweré:ton ne Otsinonwa’shén:”a. E:tho kd:ti neniohtonhéke ne onkwa’nikénra.
We continue to offer our greetings to all the insect life.

There, then that is the way it will be in our minds.

Teiethinonhweré:ton ne Tionhéhkwen. E:tho ka:ti neniohtonhéke ne onkwa’nikénra.

We continue to offer our greetings to all the different natural foods.

There, then that is the way it will be in our minds.

Teiethinonhwera:ton ne kahihshén:’a. E:tho ké:ti neniohtonhdke ne onkwa’nikénra.

We continue to offer our greetings to all the fruit.

There, then that is the way it will be in our minds.

Teiethinonhwera:ton ne Kontiriio. E:tho k:ti neniohtonhdke ne onkwa’nikénra.

‘We continue to offer our greetings to all the animals.

There, then that is the way it will be in our minds.

Teiethinonhwera:ton ne Otsi’ten’okén: a. E:tho k:ti neniohtonhdke ne onkwa’nikénra.
‘We continue to offer our greetings to all the birds.

There, then that is the way it will be in our minds.

Teiethinonhwera:ton ne Karonta’shén:a. E:tho ké:ti neniohtonhdke ne onkwa’nikénra.
‘We continue to offer our greetings to all the trees.

There, then that is the way it will be in our minds.

Teiethinonhwera:ton ne Kaié:ri Nikawera:ke. E:tho k:ti neniohtonhake ne onkwa’nikénra.
‘We continue to offer our greetings to the four winds.

There, then that is the way it will be in our minds.

Teiethinonhwerd:ton ne lethinisthénha tsi Iohonstd:ke. E:tho kd:ti neniohtonhdke ne
onkwa’nikénra.

‘We continue to offer our greetings to our Grandmother Moon.
There, then that is the way it will be in our minds.

Teiethinonhweré:ton ne Shonkwahtsi’a Tiohkehnékha Kardkhwa. E:tho kd:ti neniohtonhdke
ne onkwa’nikoénra.

‘We continue to offer our greetings to our Elder Brother, the Sun.

There, then that is the way it will be in our minds.

Teiethinonhwer:ton ne Iotsistohkwarénnion. E:tho ké:ti neniohtonhéke ne onkwa’nikénra.
We continue to offer our greetings to all of the Stars.

There, then that is the way it will be in our minds.

Tethsitenonhwerd:ton ne Shonkwaia’tison. E:tho ka:ti neniohtonhake ne onkwa’nikénra.
We continue to offer our greetings to the Creator.

There, then that is the way it will be in our minds.

We begin this chapter with the Ohén:ton Karihwatéhkwen (Words Before All Else),
also known as the Thanksgiving Address to offer thanks to the Creator, all living,
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spiritual entities and the community of Kahnawa:ke' (Thomas, 1988). We do this
on the recommendation of two Haudenosaunee” knowledge holders,> Amelia Tek-
watonti McGregor and Philip Maxie Deering, the participants in this study. As they
explained, the Ohén:ton Karihwatéhkwen is traditionally used at the beginning of
important meetings with the intention to “bring our minds together” to acknowl-
edge our responsibility and gratefulness to all creation and evoke empathy to all
the interwoven intricacies within the world (Freeman, 2015). Thus, from Amelia’s
and Philip’s perspectives, the process of “bringing our minds together” implicates
all involved to participate fully, to listen, and to contribute to the discussion in a
meaningful manner. In this way, fairness, accountability, and equality become the
foundational principles of research as a process of knowledge translation which
considers current and future generations. Guidance such as above was invaluable
throughout this project for a number of reasons, including carrying out this work in
an ethical manner. Additionally, we chose to begin this way to show respect to our
Kahnawa:ke colleagues, mentors, and friends to whom we are eternally grateful for
allowing us to live alongside them in research and in life. Throughout this project,
we focused on the principal of reciprocity, as we worked alongside the Kahnawa:ke
Schools Diabetes Prevention Project (KSDPP) and KSDPP Community Advisory
Board (CAB) to ensure that the research supported the principles and desires of the
community.

This chapter aims to illustrate a narrative inquiry alongside two knowledge hold-
ers in Kahnawa:ke (Place on the Rapids), a Kanien’kehé:ka* (People of the Flint)
community of approximately 7200 people along the St. Lawrence River’ near the
Lachine Rapids, 15 km south west of Montreal, Canada. The purpose of the study,
in a response to calls for more infusion of Indigenous knowledges, was to gain a bet-
ter understanding of how Indigenous ways of knowing may be both practically and
theoretically included within physical health education teacher education (PHETE).
Through a narrative inquiry, conversations were developed to better understand the
deeply contextual, cultural, familial, political, geographical, and complex nature of
Haudenosaunee (People of the Longhouse) ways of knowing and the importance
of representing this knowledge in a non pan-Indigenized fashion. Given the exclu-
sion of Indigenous voices and stories from contemporary educational institutions, it

!Pronounced [gahna’ wa:ge] “the place on the rapids,” one of the seven communities of the
Kanien’keha:ka (Kanien’kehd) Nation.

>The people of the Longhouse, comprised of the Nations of the Iroquois Confederacy
(Kanien’keha:ka, Oneida, Onondaga, Cayuga, Seneca, and Tuscarora).

3Knowledge holder (Traditional Person) is a term used in Kahnawaka:ke to identify a respected
individual whom encompasses generations of knowledge embedded within the cultural and epis-
temological worldview of that particular Indigenous community. Different interpretations exist
depending on the individual.

“4Kanien’keha:ka (The People of the Flint) who have been traditionally referred to as Mohawk by
European settlers.

SFresh water lakes and rivers such as the St. Lawrence River have long served the Kanien’keha:ka
people as not only a food source but also a place where transferrable cultural values, ceremony,
language, and physical activity occur.
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was our intention to sit with Philip’s and Amelia’s stories. We include their words
throughout the chapter as guiding points for the complex process of incorporating
Indigenous knowledge and perspectives into university policy, and PHETE curricu-
lum and pedagogy (Gaudry & Lorenz, 2018; McLaughlin & Whatman, 2015; Smith,
2013).

Introduction to the Canadian Context

The international nature of this book, as well as the books focus on reconciliation,
makes it important to briefly lay out the history of Indigenous Peoples in Canada.
There are currently over 630 First Nations, speaking a combination of more than
60 distinct languages, within Canada (Belanger, 2010; Statistics Canada, 2019). Just
as each Indigenous community is unique, so is their relationship with colonialism
and reconciliation. Therefore, we gravitate toward Zembylas, Charalambous, and
Charalambous’ (2011) explanation that “reconciliation cannot be easily abstracted
from the very particular context in which it is rooted” (p. 24). Thus, this project is
grounded in the history and contextual realities of Kahnawa:ke. Kahnawa:ke is partic-
ularly significant to this study due to its leadership in Indigenous civil, political, and
educational rights movements nationally and internationally. Kahnawa:ke is one of
the six nations that together comprise the Haudenosaunee Confederacy—a historical
alliance of Kanien’keha:ka, Onondaga, Oneida, Cayuga, Seneca and Tuscarora.
Forged in 1570, the Haudenosaunee Confederacy is one of society’s oldest partic-
ipatory democracies and has been cited as a foundational underpinning to the United
States Constitution (Grimes, 2017). Additionally, the Kanien’keha:ka people were
one of the first Canadian Indigenous populations to have contact with Europeans.
Having such a long and storied history with colonialism, Kahnawa:kes’ stories offer
unique insights into progressive educational policies that are attempting to incor-
porate Haudenosaunee ways of knowing. The community’s sophisticated system of
Indigenous education centered around reflection, collective deliberation, and experi-
ential learning (Tremblay, Martin, McComber, McGregor, & Macaulay, 2018) lead
to the Indian Way School® (Morison, 2017); one of the first independent Indige-
nous education systems in North America. With a community belief that language
is imperative to Indigenous education, pride in culture, and cultural sovereignty,
Kahnawa:ke remains an advocate, and leader for Indigenous education systems and
language revitalization (Morison, 2017). All current schools within Kahnawa:ke have
a focus on cultural and linguistic immersion and academic excellence via a locally
rooted, community-created curriculum. These are all important cultural components
that have been dismissed within contemporary educational institutions and other

SKahnawa:ke’s Indian Way School was established in 1972 and is socially significant to Indige-
nous education as it inspired the Canadian government to implement the Indian Control of Indian
Education Policy in 1973. The Kahnawa:ke Survival School was later established in protest of Bill
101 in Quebec which defined French, the language of the majority of the population, as the official
language of the provincial government.
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Eurocentric knowledge systems (Battiste, 2017; McKinley & Smith, 2019; Smith
2016).

Despite Canada being historically and internationally recognized as a nation which
embraces multiculturalism as a core value, the Canadian government continues to
remain colonial toward the Indigenous Peoples in Canada (Moore, Maxwell & Ander-
son, 2019). Since the Confederation of Canada in 1867, the relationship between
Indigenous People and the Canadian government has been one-sided due to oppres-
sive assimilatory policies and practices (Moore, Maxwell, & Anderson, 2019). One
of the most pertinent policies to our research is the 1876 Indian Act, which attempted
to assimilate Indigenous Peoples within Canada. The Indian Act currently dictates
Indigenous rights and how Indigenous communities are operated. The Indian Act is
most notably known for its historical dismantling of Indigenous self-governments,
Indigenous services and education systems across Canada (Hurley, 2009; Moore,
Maxwell, & Anderson, 2019; Virag, 2005). With Indigenous knowledge systems
dismantled and outlawed, the Canadian government utilized their educational sys-
tem to enforce a racist ideology to assimilate Indigenous youth into Eurocentric
culture and ways of knowing (TRC, 2015). Official amendments to the Indian Act
implemented laws that forced Indigenous youth to attend European schools which
eventually lead to the formation of Indian Residential Schools (IRS).

The IRS and Day School system, which operated in Kahnawa:ke for over
120 years, was a mechanism in which the Canadian government attempted to assim-
ilate Indigenous peoples into Euro-Canadian culture via government-sponsored reli-
gious schools (Bombay, Matheson & Anisman, 2013; Bombay, Matheson & Anis-
man, 2014). Although strictly enforced, IRS was largely ineffective at providing
quality education to Indigenous young people; the ultimate goal was cultural geno-
cide (Bombay, et al., 2013; Deiter, 1999; Friesen & Friesen, 2002). IRS also resulted
in harsh living conditions, where on average 1 in every 25 adolescents attending
IRS died. Others were subject to traumatic events including psychological, physical,
and sexual abuse (TRC, 2015). The intergenerational trauma inflicted by IRS has
had a ripple effect across Indigenous communities leading to national disparities in
educational achievement, health, and poverty levels between Indigenous and non-
Indigenous Canadians (Moore et al., 2019). To date, school disengagement remains
one of the most complex, perennial, and protracted social and educational problems,
while also being the least understood in the Indigenous population in Canada (Lewis,
Schaefer, & Lessard, 2017).

The Truth and Reconciliation Commission of Canada (TRC) conducted a multi-
year investigation into the residential school system in order to reconcile the impact of
the IRS with the Indigenous population. The final report produced 94 Calls to Action
with an important focus on the education sector. Most significant to this chapter
and our work in Kahnawa:ke is the TRC’s education for reconciliation section. This
critically acknowledge that post-secondary institutions have played an inadequate
role in preparing pre-service teachers to fulfill their responsibilities to integrate such
Indigenous content and reconciliatory education into their practice (Lorusso, Watson,
Brewer, Hubley, Lenders, & Pickett et al., 2019). Specifically, Call to Action #62
focused around providing “the necessary funding to post-secondary institutions to
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educate teachers on how to integrate Indigenous knowledge and teaching methods
into classrooms” (TRC, 2015, p. 238) helps to justify and situate the importance of
this study.

Indigenizing the Academy

While Canadian post-secondary institutions are eager to address the TRC’s Calls to
Action (2015), the vast majority are currently struggling to ethically engage and incor-
porate Indigenous knowledge systems into a deeply Eurocentric system. The incor-
poration of Indigenous ways of knowing has been coined “Indigenization” by schol-
ars working to decolonize Canadian post-secondary institutions (Kuokkanen, 2008).
While not necessarily an agreed-upon concept, Gaudry and Lorenz (2018) state that
there are three distinct approaches to “Indigenizing” or incorporating Indigenous
ways of knowing into post-secondary institutions (see Fig. 3.1).

Gaudry and Lorenz (2018) argue “the Canadian academy has rhetorically adopted
an aspirational vision of reconciliation indigenization, but is in fact largely commit-
ted to Indigenous inclusion; in essence, post-secondary institutions are attempting
to merely increase the number of Indigenous people on campus without broader
changes” (p. 4). With no generalizable model being adequate to Indigenize the
academy, Canadian post-secondary institutions and PHETE programs alike are strug-
gling to incorporate Indigenous knowledge and teaching methods in an authentic
way.

Policy that aims to the ber of Indi g
fxunnardsuﬂinmanadnnmdem Comequerruv. itdoes
Indigenous inclusion o i by & the it the

current (often dlﬂlaﬁlu]u.ltumofmcanadanmdew
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should I dedges and Europ
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academic institutions should have with Indigenous communities.

Reconciliation indigenization
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prnducﬁonbasedm
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Fig. 3.1 Indigenization spectrum. Adapted from Gaudry and Lorenz (2018)
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PHETE in the Shifting North American PHETE Paradigm

As society continues to evolve and become more diverse, the PHETE academic com-
munity remains divided on what constitutes “best practice” within teacher education
programs. To date, these debates continue around how to best equip pre-service
teachers with the knowledge and skills to teach, as well as the dispositions teachers
should have in regard to a diversifying school environment (Cochran-Smith et al.,
2009; Hill et al., 2018; Ovens et al., 2018). One such position is that when aspects
like culturally relevant pedagogy, often included in social justice programs, become
the focus of a teacher education program, subject matter knowledge and professional
competence are lost through the programs’ ambition to sway teacher candidates into
a social justice ideology (Cochran-Smith, 2010). While opinions differ on whether
social justice should be a part of teacher education at all, even those committed to
social justice agendas are entangled in the political agendas, theoretical purposes of
education, and the overall confusion of what a social justice agenda practically looks
like. Without a clear definition, the term social justice is undertheorized and becom-
ing widespread throughout academic landscapes with indefinite interpretations by
the teacher education community (Hill et al., 2018; McDonald & Zeichner, 2009;
North, 2006; Zeichner, 2006).

Whether the focus be on social justice, or the technocratic skills of teaching, the
incorporation of Indigenous knowledge is often neglected. While scholars within
PHETE are focusing their social justice efforts on challenging sexism, racism,
ableism, homophobia, and identifying other populations (Schaefer, Lisahunter, &
Murphy, 2017, p. 684), a call for an ideological repositioning toward race and cul-
ture within a social justice paradigm has emerged (Harrison & Clark, 2016; Hodge,
2014; Hodge, Brooks, & Harrison, 2013). Despite several scholars committing their
research to race and social justice (Burden, Hodge, & Harrison, 2012; Chepyator-
Thomson, You, & Russell, 2000; Culp, 2010; Halas, McRae, & Carpenter, 2013;
Hodge, 2014), Harrison and Clark (2016) express their belief that the lack of com-
mitment by mainstream North American PHETE programs is due to a value sys-
tem that does not authentically value equity and social justice regarding race. To
counter this, Harrison, Carson, and Burden (2010) suggest the pursuit of social jus-
tice through developing the cultural competency of physical education teachers.
Despite becoming prominent topics within popular culture in recent years, culturally
relevant teaching in regard to race and culture are still scarce within North American
PHETE literature.

In the North American kinesiology and physical education literature, concepts
related to race such as privilege and oppression are overlooked or generalized by more
politically correct terminology such as multicultural issues, diversity, or social justice
(Harrison & Clark, 2016). With the Indigenous population being the fastest growing
sector of the Canadian population, several scholars advocate for Canadian researchers
and educators to incorporate more culturally relevant pedagogies within physical
education and PHETE programs (Halas, 2014; Halas, Butcher, Howe, & Clement,
2007; Halas et al., 2013; Halas, McRae, & Petherick, 2012; Statistics Canada, 2016).
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The scant, but important, literature calls for more culturally safe physical activity
promotion and programs (Halas et al., 2013) and expresses the benefits Indigenous
knowledge and pedagogy can have on the wholistic wellness of all students and
teachers (Halas et al., 2007, 2012, 2013; Kalyn, 2006). However, as Kalyn (2006),
Robinson, Borden and Robinson (2013) and Lorusso et al. (2019) explain, Indigenous
perspectives within Canada are currently being included in segregated ways such as
a single dance, song, game lesson, or unit without any comprehension of the cultural
context. These isolated lessons have been proven to be ineffective and express little to
no attempt to shift the dominant discourse of the program or the structural issues that
continue to marginalize other forms of knowing in academia (Gallavan, 2000). Given
the complexity of the situation, Canadian physical education teachers and scholars
require guidance around how to practically teach physical education in culturally
relevant ways (Halas et al., 2012; Robinson, Barret, & Robinson, 2016).

Theoretical Framework

This study was a narrative inquiry into the experiences of two Indigenous knowledge
holders in Kahnawa:ke. Narrative inquiry, from Clandinin and Connelly’s (2000)
framework is a social science research methodology that, put simply, is about under-
standing lived experience. Specifically, this study was grounded in John Dewey’s
theory of experience. A Deweyan theory of experience was well suited for this study
for two main reasons. Firstly, Dewey’s theory of experience states that “experience
is the fundamental ontological category from which all inquiry—narrative or oth-
erwise—proceeds” (Clandinin & Rosiek, 2007, p. 38). Secondly, Dewey describes
experience as being continuous and interactive (Dewey, 1938). By valuing experi-
ence and stories, we refrained from seeing the participants’ stories as reduced and
certain; instead we focused on the rich contextual and complex nature of the expe-
riences being shared through story. Stemming from Dewey’s theory of experience,
narrative inquirers are always attentive to the metaphorical three-dimensional space
(Clandinin & Connelly, 2000). The three-dimensional narrative inquiry space encom-
passes, temporality (past, present, and future context of the experiences), sociality
(personal and social conditions which comprise the experience), and place (concrete,
physical, and topological landscape in which the experience takes place). The three-
dimensional space components are woven throughout the entire study from research
design to the analysis and creation of the final research texts. Extensively focus-
ing on the three-dimensional space throughout the inquiry reinforces emphasis not
only on the individuals experience but also on the “social, cultural, and institutional
narratives within which individuals’ experiences are constituted, expressed, shaped,
and enacted” (Clandidin & Rosiek, 2007, p. 41). Thus, the three-dimensional space
inherently highlights the relational ethics and the conception of living alongside
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one another throughout the process of understanding complex experiences within
rich contextual environments (Clandinin, Caine, & Lessard, 2018). Additionally,
this narrative inquiry extended beyond institutional ethics boards and into the rela-
tional, ethical space that is interwoven into all aspects of the research (Clandinin
& Connelly, 2000; Clandinin, 2013; Clandinin, Downey, & Schaefer, 2014). Reci-
procity was at the forefront of this work as there was an emphasis on co-composing
this work alongside community and the Kahnawa:ke Schools Diabetes Prevention
Project (KSDPP) and the KSDPP Community Advisory Board (CAB). This reci-
procity and collaboration was highlighted via the involvement of KSDPP and the
KSDPP CAB in all aspects of the research process including the development of the
research question, research methodology, the acquisition, analysis, and interpretation
of data, and the dissemination of the experiences and results (KSDPP, 2007). Addi-
tionally, upon the completion of this research proposal, I (Derek) progressed through
the Kahnawa:ke Schools Diabetes Prevention Project (KSDPP) Code of Research
Ethics, which acknowledged how the research will benefit the community and other
shareholders in the community. This included working within a community setting
that fostered community involvement via actively participating in community advi-
sory board (CAB) meetings’ and maintaining constant dialogue with the KSDPP
research council.

Methods

Field Texts: Gathering Data

Amelia and Philip, two knowledge holders with vast understandings of both commu-
nity education and politics, volunteered to participate in the narrative inquiry. The
relational commitment of narrative inquiry provided an opportunity to live alongside
the participants through a series of social collaborations in different places over a
span of 5 months during the fall of 2018 (Clandinin & Connelly, 2000). In-person
conversations® ranging from two to four hours were recorded and then transcribed.
Each conversation followed similar starting points to maintain consistency with each
participant. The conversation themes are as followed:

"The PI (Derek) spent extensive time (150+ hours) in community volunteering and attending bi-
weekly CAB meeting and KSDPP meetings.
8T used a conversationalist approach. The rationale behind this was to avoid an authoritarian presence

within the process that will diminish the relational bond between the researcher and researched
(Clandinin & Connelly, 2000).
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(Conversation 1) participants created a timeline of experiences throughout their
lives.

(Conversation 2) participants were asked to bring an artifact that helped them to
speak to their culture and how it shapes their lives.

(Conversation 3) entailed the researcher and participant inquiring into Kah-
nawa:ke cultural beliefs in relation to health and physical activity.
(Conversation 4) was an exploratory conversation revolving around how the par-
ticipant’s perceived of Kahnawa:ke cultural beliefs being interwoven into PHETE
programs.

Although these themes were the starting points, each conversation meandered
ay from the topic, becoming richer and more meaningful. In addition to the

recorded and transcribed conversations, other field texts were collected including
photos, videos, audio reflections, and personal journal entries. We then consid-
ered the conversations and field texts alongside both Amelia and Philip using the
three-dimensional narrative inquiry space. The inquiry followed a four-step process:

(a)

(b)

(©)

(@

The composition of the field texts into two narrative accounts. Narrative accounts
are “interpretive constructions of individual experiences attentive to the three-
dimensional inquiry space” (Clandinin et al., 2014, p. 51).

The negotiation of the narrative accounts.” The negotiation of the narrative
accounts alongside the participants attended to the commitment to relational
ethics and allowed for further questions, further inquiry, and another oppor-
tunity to engage in a final research conversation. Each participants’ narrative
accounts were created separately by the primary investigator (Derek) then sent
to the participant to review before a meeting was arranged for the participant’s
feedback and clarification. Figure 3.2 provides an exemplar section of a narrative
account.

Fluid reading was used to identify common threads in the narrative accounts.
Fluid reading is the “dynamic reading and rereading of a set of field texts”
(Christensen, 2013, p. 76) that explores the meaning and social significance of
the experiences expressed (Clandinin & Connelly, 2000). In this project, we
focused on the perception of health within Kahnawa:ke culture and the cultural
beliefs surrounding physical health education as a way to better understand how
these aspects may be incorporated into PHETE programming. These threads
were then negotiated and co-composed with Amelia and Philip.

Remaining attentive to the relational ethics of this work, the fourth level of
inquiry involved presenting the research results back to the community including
the KSDPP CAB and KSDPP research team. This allowed for another layer of
response and acted as a knowledge translation opportunity. New knowledge
gained from the research was shared in the public domain to aid in creating
practical solutions to help improve the overall well-being of the community.

9Engaging in one-on-one conversations to ensure that the content and interpretation of the
experiences are accurate.
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Appendix F: Philip Narrative Account Appendix G: Amelia Narrative Account

Importance of Place & Resiliency Tenslons

The St Lawrence Scaway was constructed between 1954 and 1959, and had o My first interview with Amelia takes place at the Kshnawicke School Disbetes
significant impact on not only Philip, but the entire Kahnawicke community, Prevention Project (KSDPP) office. | know the location and building well, as |
Over 1,262 scres of land were by the Canadian cutting | have boen attending monthly KSDPF research mectings here for over a year and a

off communsty access to the river and i reducing the s half. KSDPP designs and implements intervention activitics for schools, families,
land base (Phulips, 1977). The Scaway has become part of the everyday discourse | and communities to prevent type 2 disbetes through the promotion of healthy
of the comemunity with far reaching implications and a sense of loss, This sense of mhhh-dwvmmdommwmlu*fmm-dmr
loss is displayed through Philip”s demeanar, which has sofiened, and you can tell kerocnon and for other Abor As | park my car and
he i in deep reflection and reminiscing on the foclings brought up by this nlls up the snowy walkway, | wonder to myself if coming here to conduct an

Philip explains the & reality that “Kahnawicke (on the interview instead of for mectings will change the stmosphere of the space. [ open
rluds}umlmﬁn’mlluLthemdi (Philip, Transcribed Personal the door, knock the snow off my boots, neatly place them near the door, hang up

10717/17). The of this event cannol be underestimated | my jacket and walk in. My worrics are immediately put 10 case s | am greeted by
ErnmPhdansmwnlkhuo[l-lﬂ.lninmumfmﬂvlkhunfh Amelia’s warm smile and another stafl member’s handshake and unforgetisble
n\umumdmmlm-\dmwimwheMuuﬂvmwuﬂm bubbly, “How are ya, kid™

y. Kahnawi ke has a long and storied history on the St

UWMMM“‘M““‘WWMW’“”W The smell of generic filtered coffice fills the air and | am transported back to
memaorics of carly moming stafl meetings a5 a teacher. Afier a short visit with the
There's no more river. There's a Seaway, which is not the seme thing at all. You stafl, Amelia and | settle into our seats next 1o Amelia’s desk. | remind her the
can still get to the river, but you have to drive cither many miles down the road, purpose of the study is 10 gain a better understanding of how Indigenous ways of
where you can cross, and come back. So, there's a fecling of doop loss and sormow | knowing may be both practically and theoretically included in PHETE programs.
from that period, which comes back in 1990 for the Oka Crisis. (Philip, and go over the consent form. Unsolicited colonial tensions in regard to treatics,
Transcribed Personal Conversation, 10717/17) land clairms, and Inds rescarch surface diately. As | hand her the
consent form and ask for her signature, she places it on her desk, begins 1o read
and jokes, “As long as 1'm not giving away any land” (Amelia, Ficld Notes,
11/17/17). It becomes apparent to me that the presentation of documents and
required signatures may shift the dynamic of our relstionshsp. Before the sudio
recording begins, Amelia and | discuss cultural and intelloctual property nights.

Fig. 3.2 Two excerpts from Amelia and Philip’s narrative accounts

Lessons Learned: For Now

Three of the most significant threads that emerged through our study are discussed
here as individual concepts. However, we want to illustrate that these threads are
interconnected, interwoven, and inseparable from each other.

A Story Before Time

“In Haudenosaunee culture we don’t follow models we follow the basic principles”
(Philip, field note, October 27, 2017). These principles, and the central tenants of
Haudenosaunee worldview from Amelia and Philip’s perspective, originate from the
Haudenosaunee Creation Story. The Creation Story portrays the cosmos as divided
into two worlds where there is a deep physical and spiritual correlation between
all things connecting nature, wildlife, land, water, mind, body, and spirit. Amelia
conveys this:

‘We have two worlds: we have the spirit world, and we have the physical world. So we all
come from the Spirit world to begin with. When we come into the physical world, we always
come here trying to learn a lesson from that spirit world. (Amelia, transcribed personal
conversation, December 15, 2017)

Amelia and Philip explained that the Creation Story has been passed down via
oral tradition and sets a foundation of human existence, values, and morals through
the worldview of the Haudenosaunee. “There are different ways of doing things
and understanding the world. You know, because we’re circle, and the world out
there, a lot of people are linear” (Amelia, transcribed personal conversation, January
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16, 2018). Amelia and Philip explain that the Creation Story is often orally told
via traditional language and animation over a course of days, rather than written
word in texts. I (Derek) made the connection here to how Amelia and Philip were
trying to teach me about their culture. Our conversations often went in circles, which
became part of the learning process. For example, the Creation Story was interwoven
throughout all conversations but was originally shared with me off record in an
intimate setting around kitchen tables with both Philip and Amelia. Amelia also
shared with me a passage which provided further context:

It was said that the earth began when Sky Woman who lived in the upper world peered
through a hole in the sky and fell through to an endless sea. The animals saw her coming, so
they took the soil from the bottom of the sea and spread it onto the back of a giant turtle to
provide a safe place for her to land. This Turtle Island is now what we call North America.
Sky woman had become pregnant before she fell. When she landed, she gave birth to a
daughter. When the daughter grew into a young woman, she also became pregnant (by the
West wind). She died while giving birth to twin boys. Sky Woman buried her daughter in the
new earth. From her grave grew three sacred plants—corn, beans, and squash. These plants
provided food for her sons, and later, for all of humanity. (Amelia, passage from artifact,
January 16, 2018)

Entering this inquiry with very little knowledge regarding Haudenosaunee culture,
Philip and Amelia’s stories began to broaden my own stories of how we can know the
world. This process shaped me in a way that allowed me to appreciate their stories,
but also realize how different their stories are to my own. This was an important
aspect of the inquiry as contextualizing their stories and ceremonies allowed them
to become “humanized rather than exoticized” (Grimes, 2017, p. 8). An example
of this would be coming to understand that the Haudenosaunee Creation Story is a
shared activity as opposed to a solitary act with underpinnings of collaboration and
equality. Reflecting on Amelia and Philip’s words and my time spent with them,
I developed the understanding that traditional stories, ceremonies, and experiential
learning opportunities are all integral parts of the learning process. Amelia shares
this with me through her words explaining “traditionally and culturally, you learned
it [language, ceremonies, songs] orally first, and you come to understanding what
that means by doing” (Amelia, transcribed personal conversation, December 15,
2017). Philip and Amelia shared the Creation Story in very different ways, and yet
the themes of respect, love, generosity, responsibility, mindfulness, and gratefulness
weaved their way through both retellings of the Creation Story.

Ohén:Ton Karihwatéhkwen: The Words that Come Before All Else

The Ohén:ton Karihwatéhkwen is the central address of the Haudensaunee that
reflects the intertwined relationship between all living things, Mother Earth, and
the cosmos. The Ohén:ton Karihwatéhkwen is not considered a prayer, as prayer
has the western connotation of invoking god for intercession of time. Instead, Philip
explained the Haudenosaunee say, “the words that come before all else” (Philip, field
note, October 17, 2017), which is a communication between the human(s) and the
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circle of life of the universe. The Ohén:ton Karihwatéhkwen teaches that although
all life forms are different, they remain equal and are interdependent on each other.
Therefore they must be valued and thanked. Philip shared a passage with me (Derek)
to articulate this process:
We understand that we share our time here with many different forms of life. From the
smallest micro-organisms and the insects that live in the body of our Mother Earth, it is your
responsibility to keep the body of our Mother healthy and strong. It is your duty to fight the
effects of pollution. We know your task is great at this time because of the demands we, the
two-legged, place upon you. And yet, despite this, you continue to struggle with the weight
of the burden we place upon you. You fight to carry out your responsibilities and fulfil your
obligations in accordance with the original instructions. Because of this, the cycle continues.
And so it is, we turn our minds to you, we acknowledge you and we give thanks. So be it in
our minds. (Philip, passage from artifact, Thanksgiving Address)

Similar to the Haudenosaunee Creation Story, the Ohén:ton Karihwatéhkwen,
values our different strengths and weaknesses and reminds us that it is our respon-
sibility to use our strengths for the betterment of the collective. The Ohén:ton Kari-
hwatéhkwen celebrates individuality, mindfulness, and embraces diversity in a way
that opens our minds to learn from what is different as opposed to attempting to make
everything the same. Philip often spoke of how he had been influenced by a number
of non-Indigenous scholars and teachers but also noted that “you don’t have to be
Indigenous to benefit from Indigenous ways of teaching” (Philip, field note, October
17, 2017). Often times in universities, in our case PHETE, we see certain types of
knowledge take on hierarchical importance. Speaking from personal experience, we
become hardened with stereotypes, daily routines, and a narrow vision of what is
important. Philip’s telling of the Thanksgiving Address, and his reflection on the
story keeps us awake to how narrow the curriculum can become when we are sim-
ply worried about skilling up pre-service teachers (Downey, Schaefer, & Clandinin,
2015). Philip’s words also urge us to consider the problematic nature of teaching
pre-service teachers to be culturally relevant, without bringing their attention to the
unedited truth about the land they are situated on and its historical and contemporary
relationship to Indigenous culture.

Sha’tetionkwathe—We Are All the Same Height

Similar to the Ohén:ton Karihwatéhkwen, the thread of Sha’tetionkwathe illustrates
the way in which Haudenosaunee ways of knowing value the experiences, individ-
uality, giftedness, stories and the lived experiences of everyone. Philip spoke on
several occasions of how he believes hierarchical curriculum-driven schools, such as
PHETE programs, are contradictory to Haudenosaunee values of respecting everyone
as knowledge holders.

Everybody says it’s the system, but nobody can identify, “Well, what’s the system?” There’s
flaws in the system. Yeah, the flaw is that it’s hierarchy. So basically, for me, curriculum-
driven education is, by definition, hierarchy. Somebody’s sitting someplace in Quebec City,
Ottawa, or whatever, Regina—I don’t know—has decided what you should learn, and when,
and how. (Philip, transcribed personal conversation, October 17, 2017)
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From Philip’s perspective, everyday hierarchical components within schools
that do not value student autonomy—such as curriculum, teaching strategies, and
evaluation—play a significant role in devaluing students as gifted and generating
inequalities through a deficit mindset.

So they have to be taught. And this is where we end up with different school philosophies.
‘We must have curriculum because how else would the child have any idea where to go? They
couldn’t imagine their way on their own even. (Philip, transcribed personal conversation,
October 17, 2017)

Philip’s sarcastic fragment above illustrates how narrow our thinking becomes
when students are always positioned as deficit. From this deficit lens, students are
seen as lacking curriculum knowledge and teachers must provide it for them. If we
are always giving students knowledge, we may not focus on the knowledge they
already have. Although curriculum is a broad term, and some may conceptualize
it as everything to do with teaching, in most cases, the curriculum is a set of out-
comes in a variety of disciplines that makes up the knowledge seen as important
in schools. Sha’tetionkwathe bumps with this dominant story of curriculum and,
as Philip explains, prescribes a much broader notion of knowledge transmission. It
embraces how knowledge is gained, when it is gained and by whom it is gained. Con-
sidering curriculum in a narrow way, immediately presupposes milestones where
kids should be at certain times. Philip describes this as “a metaphorical dragging
from point A to point B, with a test at the end” (Philip, transcribed personal con-
versation, December 15, 2017). In contrast, the Sha’tetionkwathe positions knowl-
edge in a much more fluid, less linear way. This way of viewing the curriculum
shifts everything from who becomes a knowledge holder and decides which knowl-
edge is important, to who gets to evaluate this knowledge and specifically how this
knowledge is evaluated.

Both Amelia and Philip have immense experience within the Kahnawa:ke educa-
tion sector. Hence, they both focused on the strengths of Sha’tetionkwathe in action
within the community. As a past administrator in Kahnawa:ke, Philip expanded on
his experiences of pragmatically implementing the concept of Sha’tetionkwathe.
“Indian Way School went well beyond the Free School system. It was more of a
Sha’tetionkwathe’, [We are all the same height] School” (Philip, transcribed per-
sonal conversation, June 14, 2018). He recalls viewing students as gifted and placed
a high importance on relationships.

They [other schools] were under so much pressure to follow the curriculum they would
sometimes leave students behind. In Indian Way school, when a student was falling behind,
you stopped. You didn’t continue to follow the curriculum even though the schools followed
the curriculum, it’s still the student at the center, you know. So if the students fall behind
in other schools, it’s too bad you don’t have time for that. Maybe you could send them to
the office or something, to the specialists or something but in Indian Way School you take
care of that. And from the parents’ perspectives, they would tell me Indian Way School took
care of issues that no other schools would touch. (Philip, transcribed personal conversation,
October 17, 2017)

While positioning the student at the center of their learning seems cliché, posi-
tioning them in the middle allows for an understanding that relationships will allow
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you to see what students do not know, what they do know and how that can be shared
with teachers, with peers and with the community.

They have to have input into whatever you’re trying to get them to do. If it comes more from
them, you’ve empowered them to make a decision for themselves. But they also become
mentors for other students in a positive role model scenario. That’s where that comes from
and it’s so much better than, dragging them by the scruff of their neck and making them
or forcing them to do something. (Amelia, transcribed personal conversation, January 16,
2018)

Learning from Philip and Amelia raises the possibility of shifting to adopt a
Sha’tetionkwathe approach to education. Through this process, students become the
teachers, and both teachers and students are equally responsible for learning from
each other. Amelia and Philips’ focus around teaching to the wholistic health of the
student shares a relational and humanistic endeavor that often times seems to be lost
within the grand narratives of what education is and ought to be. It becomes quite
easy to understand why Sha’tetionkwathe bumps hard with a hierarchical system that
seldom places individuals, within a school, at the same height.

Discussion

Considering the three threads—A Story before time, Words before all else and We
are all the same height—raised a number of new questions, rather than providing
concrete answers. We entered the study seeking examples, or practical applications
that could be implemented into PHETE programs. However, as the inquiry proceeded
it became clear that Philip and Amelia were not going to tell us, in a linear way at
least, what we should do. For this reason given the guidelines for the chapter, we
attempted to include their stories and experiences and leave the interpretation up to
the reader in regards to what this might mean for PHETE programs and education
as a whole.

As the literature reiterates, PHETE programs are vastly different internationally
and across Canada. These programs vary in curricula, structure, field experience
length, philosophy and organization. These programs include teachers who have
complex backgrounds with varying levels of expertise and experiences within phys-
ical and health education (Schaefer & Clandinin, 2011). With a lack of consensus on
what quality teaching in PHETE even entails, it is clear that PHETE programs are in
the midst of negotiating their own identities and values. Although struggling with an
“identity crisis” (Belcher, 2008), the literature has begun to show a consensus that
PHETE programs need to shift to accommodate a new generation of beginning teach-
ers and diverse students (Belcher, 2008; Melnychuk, Robinson, Lu, Chorney, & Ran-
dall, 2011; Schaefer et al., 2017; Siedentop & Locke 1997; Tinning, 2004; Tinning,
Macdonald, Wright, & Hickey, 2006). Current post-modern times in Canada require
that pre-service teachers learn to both personally and socially challenge the dominant
discourses (Melnychuk, 2003; Melnychuk et al., 2011). Despite this, North American



62 D. Wasyliw and L. Schaefer

PHETE programs continue to place high emphasis on sport, fitness, and kinesiol-
ogy classes, while neglecting critical pedagogy and social justice issues (Ayers &
Housner, 2008; Ovens et al., 2018). PHETE literature and programming continue
to be dismissive of Indigenous peoples’ knowledges and pedagogies—a trend that
remains despite the TRC that includes Canada’s explicit calls for action to reduce
the Indigenous/non-Indigenous gaps in education and to develop more culturally
appropriate educational programming for future pedagogues and their students.

When thinking forward, scholars may benefit from turning to researchers from
Australia and New Zealand contexts for insights. Although different Indigenous com-
munities cannot be generalized, there is merit in exploring how other post-colonial
nations have looked at embedding Indigenous knowledges into different sectors of
education. From an Australian perspective, Dinan Thompson, Meldrum and Sell-
wood (2014) suggested utilizing inclusive pedagogies and inquiry models to engage
with Indigenous culture. By doing so this may present an opportunity for inclusion
and reconciliation through a better understanding of, and respect for, Indigenous cul-
tures. Additionally, education which includes Indigenous knowledge systems also
refrains from excluding other ways of knowing and ensures all students have the
opportunity to be exposed, not only to the strengths of Indigenous culture, but to a
variety of cultures. Thus, Indigenous knowledges encourage a culturally responsive
instruction which honors and values the strengths of differing viewpoints and ways
of knowing.

The Miori Indigenous context provides a practical example of how Eurocentric
PHETE curriculums have been altered to benefit both Indigenous and non-Indigenous
students (Fitzpatrick & Burrows, 2017). In Angus Macfarlane’s book Kia hiwa ra!
Listen to culture - Maori students’ plea to educators (2004) the primary recommen-
dation is for teachers and pre-service teachers to be attentive to the diverse cultural
landscape of their classrooms. Producing this inclusive space directly links to Amelia
and Philip’s words and to research which concludes that students with a sense of
belonging and connectedness at school thrive in their learning, are more engaged,
and attend school more often (Alberta Education, 2015). Macfarlane’s (2004) work
resonates with Amelia and Philip’s words as it urges teachers to place a primacy on
relationships and build upon students’ cultural and experiential strengths to facilitate
success via an Indigenous lens. Indigenous voices and viewpoints surrounding educa-
tion are diverse, multifaceted, and complex; they are locally rooted in the fabric of the
community and must be incorporated into educational programming (i.e., PHETE)
with this in mind. Thus, the building of relationships, both personal and professional
can lead to a better understanding of the complexities and intricacies of Indige-
nous cultures, knowledges and identities. Investing in these relationships may offer
an opportunity to better explore how Indigenous knowledges can inform education
and PHETE programs on appropriate pedagogies to support and enhance learning
for all students (Moreton-Robinson, Singh, Kolopenuk & Robinson, 2012). Addi-
tionally, multiple scholars, pedagogues, and Indigenous community leaders have
advocated for primacy to be placed on Indigenous voices, contexts and histories to
better understand the nuance and complexity involved when attempting to move past
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tokenistic representations of Indigenaity (Battiste, 2017; Denzin, Lincoln, & Smith,
2008; Kovach, 2015; Madden, 2015; Smith, 2013; Tuck & Yang, 2012).

Our work adds to the limited research that draws on including Indigenous ways
of knowing into PHETE programs in Canada. Through our review of the literature,
we discovered the majority of Indigenous physical education scholarships in Canada
are limited to a small cluster of academics (Halas et al., 2012, 2013; Kalyn, 2014;
Robinson et al., 2013). Halas et al.’s (2012) culturally relevant physical education
teaching model is one of the studies we found around incorporating more culturally
relevant forms of pedagogy into PHETE within Canada. Our findings relate to Halas
et al.’s (2012) model, particularly the focus around creating meaningful and relevant
curriculum. Like the principles of Ohén:ton Karihwatéhkwen and Sha’tetionkwathe,
Halas et al’s work promotes an attention to the students’ lives that then enables
the teacher to understand the significance of what is actually relevant to pre-service
teachers and the students they teach. An extension to this, Amelia and Philip’s words
advise to position students and teachers at the same height, to have PHETE programs
situate pre-service teachers as knowledge holders and allow them to be involved in
the creation of what they see as relevant curriculum.

Although Halas et al.’s (2012) model provides a solid starting point, Amelia and
Philip, along with other scholars (Battiste, 2017; Gaudry & Lorenz, 2018; Robin-
son et al., 2013) are wary of one-size-fits-all approaches that attempt to encom-
pass Indigenous knowledge. Our findings resonate with Halas et al.’s (2012) work
and advocate for a wholistic approach to education; where teachers are allies who
understand students’ day-to-day cultural landscapes and adopt instruction to provide
meaningful and relevant curriculum. Indigenous knowledges are complex, nuanced
and are, for the Haudenosaunee, locally-grounded in the fabric of the land, water and
community. Amelia and Philip’s words pushed back against conceptualizations of
Indigenous physical culture as homogenous. Instead, they emphasized its innovation
and fluidity which welcome other ways of knowing as opposed to excluding them.

Throughout the inquiry, Amelia and Philip advised against generalizable mod-
els which encompassed “Indigenous ways of knowing.” Their words illustrated that
Haudenosaunee ways of knowing alone are complex, land based, place based, and
culturally diverse. This is important when considering the incorporation of Indige-
nous ways of knowing in Canadian educational institutions such as PHETE pro-
grams. With over 630 First Nations speaking more than 60 distinct languages, we
encourage each individual PHETE program to situate itself within the deeply contex-
tual, cultural, familial, political, and geographical histories of their region. By doing
so, PHETE programs can avoid the practice of pan-Indigenizing, simplifying, and
generalizing Indigenous ways of knowing.

Philip and Amelia’s recommendations for PHETE programs to situate themselves
in place resonates with Gutiérrezs’ (2008) notion that the development of culturally
relevant teachers begins when teachers, in this case, PE teachers “are grounded in
the historical and current particulars of students’ everyday lives, while at the same
time oriented toward an imagined possible future” (Gutiérrez, 2008, p. 154). Diaz-
Rico and Weed (2010) argue that a person’s culture is unique beyond elements
of food, dress, traditional games, and celebration. Engaging in conversation with
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Amelia and Philip, we came to understand that Indigenous ways of knowing are
multi-faceted and complex constructs that are conceived and expressed in a variety
of different ways depending on the history and geographical circumstances of each
individual Indigenous culture. Given this diversity, it becomes more problematic
to see Indigenous knowledge and cultural activities being placed under the same
tokenistic umbrella (e.g., Pow-wow, lacrosse). This reinforces Kalyn (2006) and
Lorusso et al.’s (2019) claim that there is a need for PHETE programming to pay
close attention to cultural context and the implications of place and land. The first step
in moving away from tokenistic incorporation is the development of relationships
with Indigenous partners in Indigenous communities.

Collaboration with Indigenous partners requires a primacy on place, Indigenous
voice, and history if we are to enable a more nuanced and complex understanding of
Indigeneity (Battiste, 2017; Denzin et al., 2008; Kovach, 2015; Madden, 2015; Smith,
2013; Tuck & Yang, 2012). As for the current landscape of universities within Canada,
Gaudry, and Lorenz (2018) conclude that Indigenous inclusion policies have begun
to shift the landscape of Canadian universities, but reconciliation indigenization
initiatives within Canadian universities remain unseen. Based on our experiences
working within the rich contextual and historical landscape of Kahnawa:ke, we can
relate to Canadian universities and PHETE programs alike, who are struggling to
incorporate Indigenous knowledge and teaching methods in an authentic way. As
PHETE scholars argue, anything other than Eurocentric norms in relation to the fixed
portfolio of a sporty, fit, white PHETE teacher is seen as deficiency (Azzarito, 2009;
Garrett & Wrench, 2016; Whatman, Quennerstedt, & McLaughlin, 2017; Wrench &
Garrett, 2012). Philip and Amelia’s stories surrounding Indigenous ways of knowing
help us to see the richness that comes from valuing diversity and other ways of
knowing and advocate for the incorporation of these ways of knowing into PHETE.

This study echoes the calls of the Truth and Reconciliation Commission of
Canada'? for universities and PHETE programs alike, to prioritize Indigenous ways
of knowing in the most earnest and explicit way. Although we have not offered action-
able aspects that could be immediately incorporated into PHETE programs, we hope
we have offered the reader the opportunity to learn from the stories being shared in a
transactional way. Amelia and Philip’s words opened the door for complicated ques-
tions around the types of relationships fostered between universities and Indigenous
communities in order to authentically incorporate Indigenous knowledge within the
current systems. Furthermore, Amelia and Philip’s words encouraged PHETE pro-
grams to undertake a reflexive process that allows them to implicate themselves in
the reconciliatory process. By consulting with community knowledge holders of the
area, PHETE programs may better understand their personal relationship to colo-
nization and attend to an ethical reconciliation that incorporates Indigenous ways of
knowing alongside the peoples and places upon which PHETE programs are situated.
Once these bridges and relationships are built, PHETE programs can then ethically

10A commission which conducted a multi-year investigation into the residential schools system in
Canada.
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move forward alongside community in determining how Indigenous knowledge can
both strengthen and support the education of future physical educators.

In closing, we would like to thank those who contributed to the coordination and
success of this work and pay our respect to the land on which these conversations
took place. We would also like to offer our thanks to you, the reader, for taking the
time to engage with the lessons being shared and allowing our minds to become one,
if only for a little while. It is our hope that you will metaphorically pick up, analyze,
interpret, criticize, and, in a transactional way, learn from the stories on these pages.
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Community and School Collaboration: i
Initiatives that Enable Primary Students

to Embed Indigenous Knowledges

Elizabeth Tailby, Susan Whatman, and Alison Sammel

Abstract This chapter shares a reflexive narrative account among the authors of
a project whereby Aboriginal and Torres Strait Islander primary (or elementary)
school students in Queensland, Australia, modeled relational and respectful engage-
ment between Indigenous knowledge systems and Western science knowledge. We
engage in this retrospective conversation in order to highlight the design features of
a Government-funded Indigenous student engagement initiative called the iDream
Challenge, including what made it effective in its approach. This chapter illustrates
how the students attempted and succeeded in embedding Indigenous perspectives in
Western science education. These students modeled pedagogy that all educators can
learn from.

Introduction

This chapter shares a reflexive narrative account among the authors of a project
whereby Aboriginal and Torres Strait Islander primary (or elementary) school
students in Queensland, Australia, modeled relational and respectful engagement
between Indigenous knowledge systems (hereafter referred to as IKS') and West-
ern science knowledge (WSK). As a part of a state-wide tertiary aspirations scheme
called the iDream Challenge, which was in part a university-government partner-
ship scheme, participating students were required to create a multimedia product
that integrated the perspectives of local IKS and WSK around a particular topic
or issue. This chapter is a retrospective critique from two of the co-creators of the
challenge and the Education Department senior education consultant of the way the

't exists in relation and sometimes tension with an emerging body of international literature which
refers to the knowledges held by First Nations peoples around the world as “Indigenous knowl-
edges.” We use the terms Indigenous knowledges and Indigenous knowledge systems (IKS) to indi-
cate how we believe the work described in this chapter aligns with this international academy—see,
for example, Nakata (2002).
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Science Challenge in particular unfolded, and of the overall iDream Challenge pro-
gram itself. The iDream Challenge invited students to co-research and share stories
from their community around animals or “entities” (Martin, 2008) misunderstood by
Western society, such as crocodiles, bats, and sharks. The research and dissemination
processes and digital artifacts produced by the students in partnership with Elders
and other community members show that the students were able to navigate this
intercultural terrain and demonstrate how IKS and WKS can co-exist, and comple-
ment learning, providing different educational insights in the ways such animals can
be understood and valued. These young learners modeled for their teachers how to
engage with Indigenous knowledges and find ways to bring them to life in mainstream
school learning experiences—in ways that many non-Indigenous teachers are yet to
attempt. The narrative approach adapted from the narrative methods of Clandinin and
Connelly (2000) in this chapter enabled the reflections of the Indigenous? mentor
and non-Indigenous mentors of this project to be interwoven with the analyses of the
content of 10 audiovisual presentations featured in the project. A detailed critique
of the Science Challenge has been reported elsewhere (Sammel & Whatman, 2018),
but this chapter focuses upon the processes modeled within it and their potential
for embedding Aboriginal and Torres Strait Islander peoples’ perspectives, histo-
ries, cultures, and knowledges. Beth, as Senior Education Officer, was responsible
for the strategic implementation of such perspectives and knowledges into school
curricula for this particular region of Queensland in which many iDream Challenge
schools and student participants were located (see Tailby, 2012). As such, Beth was
a senior Indigenous curriculum and pedagogy advisor to all the schools and teachers
in the region and a critical friend of the project. Susan and Alison were university
educators who designed four of the state-wide multimedia challenge topics and the
evaluative criteria that encapsulated the requirements to model respectful, relational,
cross-cultural teaching and learning approaches when completing the challenge. The
chapter includes selected vignettes from this three-way, retrospective conversation
to highlight the critical moments that shaped the project and to foreground the com-
monalities in the approaches taken by students. We engage in this retrospective
conversation firstly in order to highlight the design features of the iDream Challenge
that made it effective in its approach, and secondly, to illustrate how the students
attempted and succeeded in embedding Indigenous knowledges in a particular case
study here of Western science education in ways from which all educators can learn.

2In Queensland, Australia, it is preferable to use the phrase “Aboriginal and Torres Strait Islander
peoples” over “Indigenous peoples.” However, for consistency with the use of the term Indigenous
knowledges throughout this book, we also will refer to Indigenous peoples, taken to mean Abo-
riginal peoples and Torres Strait Islander peoples. In this case, our mentor identifies as Aboriginal
(Kamilaroi).



4 Community and School Collaboration ... 75

Tertiary Aspiration Programs for Aboriginal and Torres
Strait Islander Students

Over the last four decades, there has been evidence of increasing policy support and
curricular guidance for embedding Aboriginal and Torres Strait Islander peoples’
philosophies, perspectives, and knowledges, otherwise known as Indigenous knowl-
edges systems or IKS, in Australian curricula and pedagogy (cf. Berendt, Larkin,
Griew, & Kelly, 2012; Bin Sallik, 1990, 2000; Nakata, 2011; Tripcony, 2000; and
Whatman & Duncan, 2012) and professional teaching standards (Ma Rhea, Ander-
son, & Atkinson, 2012). The growing support for embedding IKS in policy and
national curriculum texts is reflective of widespread recognition that IKS has been
neglected in Western forms of education and should be restored in national cur-
ricula for all students (Macfarlane, Glynn, Grace, Penetito, & Bateman, 2008; Ma
Rhea et al., 2012; McLaughlin & Whatman, 2015). This has created new impetus
for school communities to provide opportunities for students to engage with IKS.
It is thus developed from the premise that IKS needs to be centrally placed in all
levels of schooling for all students as valuable and legitimate content within the Aus-
tralian Curriculum. Finding new and innovative ways to embed IKS not only allows
Aboriginal and Torres Strait students to see themselves, their knowledge, and their
world in their formal learning, but also allows non-Indigenous students to see them-
selves in relationship with others and the Australian community (Phillips, 2012).
However, we acknowledge there are uncertainties and tensions around embedding
IKS in schools, and these are founded on historical hegemonic priorities, policies,
practices, and experiences. The project shared in this chapter offers one example of
how primary school students negotiated these complexities and tensions and blended
IKS and WSK in order to better understand a question posed to them in a tertiary
pathways program called the iDream challenge.

What Was the iDream Challenge?

Susan: What'’s really interesting I think for you is that you’ve been around it as
someone in the Department, someone working in the academic space and reflecting
on the project and representing it as a conference paper. So, what did you think was
unique or different perhaps about the iDream project when you think about all the
other things the Department has done before?

Beth: I think, at the time that project was run, they hadn’t done anything around ...
creating a space where they could use technology to express their identity and then
take it back to a school and share it ... and it was run by Aboriginal people. So, at
that time, they didn’t have anything like that so that was probably what was unique
about it. That was good.
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Too numerous to mention every initiative here (cf. Burridge & Chodkiewicz,

2015), the Queensland Government most recently implemented the Embedding Abo-
riginal and Torres Strait Islander Perspectives in schools (EATSIPS) (Department of
Education and Training [DET], 2011) policy, from which the iDream Challenge was
developed. The Indigenous Schooling Support Unit for Queensland was responsible
for launching the iDream Challenge in 2011 for Aboriginal and Torres Strait Islander
students from year levels 4 to 7. It was designed to support the implementation of
EATSIPS by building student capacity to achieve academically by working in teams
“to develop skills such as resilience, persistence, creativity, confidence, goal set-
ting and team building while participating in challenges with an Aboriginal and/or
Torres Strait Islander perspective” (DET, 2011). The project also aimed to provide
clear pathways for Aboriginal and Torres Strait Islander students to university and
to nurture high expectations of themselves.
Susan: The iDream Challenge really appealed to me as someone who has witnessed
the launch and demise of many Indigenous tertiary aspiration programs since I started
working in Indigenous tertiary education in the early 1990s. This one was different.
It seemed to take account for why other programs were unsustainable and returned
the decision-making power to students and communities.

Aboriginal and Torres Strait Islander students in this region of Queensland (South
East) represent 8.5% of all Aboriginal and Torres Strait Islander students enrolled
in Queensland state schools® (February 2014 data collection; DET, 2014), which
is noticeably greater than the proportion of the national population, which stands
around 2.8% (Australian Bureau of Statistics, 2016). While many Aboriginal and
Torres Strait Islander education projects are often geared toward rural and remote
students (cf. Altman & Fogarty, 2010), this program catered for a significant cohort of
students in urban and urban fringe areas. In essence, the iDream Challenge brought
primary schools and Indigenous primary school students into communication with
universities, allowing universities to deliver a new form of market outreach (uni-
versities are always interested in attracting more Indigenous students to their cam-
puses), and primary school students the opportunity to form potentially long-term
relationships with post-compulsory schooling providers:

Susan: We supplied prizes, we did all the in-kind work for designing challenges and
... you’d hand it back to the people in the university and say “tell us who’s won
your challenge,” but there was a lot of things about that which I thought were really
good partnership approaches, like really making universities, for example, put their
money on the table to say “we’ll support this initiative in schools.”

Beth: And I think that was the start of that concept around introducing university
to (Indigenous primary) students, where it didn’t happen before that ... that hadn’t
happened before that I know of ... they do now but didn’t back then.

3State schools are Government funded and operated. A primary school is also known as an ele-
mentary school and enrolls students from Prep or Foundation to Grade 6 (typically with students
aged 5-12 years). A secondary or high school enrolls students from Grades 7 to 12 (typically with
students aged 1218 years).
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The challenges we set for the students over the 3 years of the program (2011-

2014) required them to conceptualize, plan, script, film, edit, and submit a short DVD
(to a maximum of 5 min) addressing the nominated topic with the support of their
school-based facilitator, either a classroom teacher or teacher aide, depending on the
resourcing available at the school. This chapter takes a closer look at one of four
challenges co-designed by the authors, the Science Challenge of “Misunderstood
Creatures.” Students were asked to investigate a Western scientific understanding of
an animal/creature which would be hegemonically typical in the Australian Curricu-
lum, and could also draw upon typical media or popular culture representations, and
the Aboriginal and/or Torres Strait Islander understanding of that animal/creature,
drawn from the knowledge within their community. The aim of this challenge was
to encourage students to investigate, value, and respect ways of knowing, of two (or
more) knowledge systems.
Alison: We envisioned this challenge to create a place where the epistemologies and
stories of IKS and Science could be exchanged, discussed, and co-exist by providing
opportunities to explore multiple contextual understandings of phenomenon, rather
than just seeking to communicate the “right” Western Science story.

In this particular challenge, the students were invited to choose an animal or
creature that normally receives “bad press” and to share local Indigenous knowledge
and WSK about those creatures. So, for example, the winning school of this particular
challenge nominated the crocodile as their misunderstood creature, critiquing in their
video how crocodiles are represented in both these knowledge systems. They scripted
a high-quality DVD that included a crocodile dance performance from peers who
were given (and included acknowledgment of) permission to share their knowledge
of the dance, as well as an intriguing blend of Aboriginal knowledges about the
crocodile as a respected entity and non-Indigenous “facts” about the importance of
the crocodile to the Australian ecosystem.

The Ethics of Representation

Evelyn Araluen Corr has noted that, since colonization, images of Aboriginal people
and Torres Strait Islanders that end up in “the archive” have not served their interests,
whereby the “construction and circulation of tropes, stereotypes, caricatures and cata-
logs since first contact with Europeans denies ... the right to experience and articulate
contemporary and ancestral heterogeneities” (Araluen Corr, 2018, p. 487). She also
noted that such an archive is potentially a source of family history with a restorative
function and often supported by community and government initiatives to reclaim
control of Indigenous representation in media (p. 487). The iDream Challenge was
a Government-sponsored, university-community partnership that attempted to hand
control of audiovisual representation to Aboriginal and Torres Strait Islander youth
and their extended community members. It honored the children’s human rights
to represent their views on the topics, but also required the kinds of community
negotiation that any educator would also be required to undertake.
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The ethical considerations around the reporting of this project are a perfect illus-
tration of the tensions and agency of competing knowledge systems in what Martin
Nakata calls “the cultural interface” (Nakata, 2002, 2007), which was explained ear-
lier in Chap. 1. As no actual interviews with people were included in the research
evaluation by the university educators, only reviewing of archival footage, our univer-
sity did not require formal ethical clearance. The development of the program meant
that the concept received approval and endorsement from appropriate Indigenous
education departments and the Minister for Education. Permissions for interviews
with Elders and students to be recorded, and subsequent audiovisual media release
permission forms, were handled at each individual school, with consent forms held
by the Department of Education. Everything was conducted ethically according to
the legal and ethical norms of Western education systems. But, would it also meet
Aboriginal and Torres Strait Islander protocols? To facilitate the need to address rel-
evant protocols, we added an extra dimension to our challenge criteria based on our
understanding, just as Araluen Corr (2018) has highlighted that particular readings
of the representation of Aboriginal and Torres Strait Islander peoples and cultures
would be enabled by subsequent viewings of the submissions by different audiences
both at the time of production and in the future. Thus, each school located in different
communities across Queensland was given clear guidelines that their submissions
should honor and respect the right for Indigenous people to control their repre-
sentation, drawing upon broader ethical guidelines in Aboriginal and Torres Strait
Islander research, including the right to have their knowledges claimed and identi-
fied in wider dissemination (Martin, 2008; National Health and Medical Research
Council of Australia[NHMRC], 2003).The first such guideline was that “appropriate
Community Elder permission to use terminology and Indigenous knowledge from
your local area/country” must be included, via recording in the audiovisual material
itself or listed in the credits. From our perspective, documenting community permis-
sion to reproduce the story, and to “represent it” in a particular way, was important
for future viewings and potential adoption in classroom contexts, indeed, as future
family archive resources. However, recording such permission was never a straight-
forward solution to ensure the Western construct of consent, or to respect protocols,
or even honor intellectual property.

Susan: (Do you) think it’s about people being challenging whether or not those
children had the right, or those people had the right, to tell those stories or share
those stories?

Beth: Sometimes, there would be political tension depending on who that storyteller
is, so, there would be fear around that. The other thing is that some of our Elders
would like to give the story, give consent, have it written down and that’s fine, but
just don’t want to go on camera.... it depends on the region too. Some regions have
people in their regional offices who manage iDream, and they may have felt like they
were gatekeepers of the knowledge (but) they didn’t really have the right.

Thus, it may well be that permission to re-tell the story was given, but the knowl-
edge holder was not actually the one doing the telling. Thus, the assumed reading
or representation of that person as the Elder or even as the designated “knowledge
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holder,” as defined by Wasyliw and Schaefer in Chap. 3, may not be accurate, which
does have implications for future viewing and uptake in educational settings.

One more consideration arises from the Association of Moving Image Archivists
(AMIA) ethical guidelines, reminding us that we must “respect the value of moving
images for their cultural, historical and/or artistic significance as a primary goal”
(Rao, 2010, p. 106). Each stakeholder in the creation of the videos brought a different
sense of purpose, and there would always need to be ongoing ethical negotiations
arising from community concerns about the future purposes for which these archives
may be used. We, as authors, saw their potential as educational artifacts to support
embedding Aboriginal and Torres Strait Islander perspectives and knowledges in the
Australian Curriculum, which is an expectation for teacher professional practice.
The students created the videos to demonstrate their understanding of a key question
about misunderstood creatures, using their information technology skills, ultimately
to win a competition on behalf of their school. The Elders and knowledge holders
who gave consent to record their knowledge may have had multiple reasons for doing
s0, possibly for regaining control or “sovereignty” (Gaudry & Lorenz, 2018) over
the sharing of their histories, cultures, and knowledges as a community resource
and re-centering such knowledges in the Australian Curriculum (Phillips, 2012). As
productions owned by the Department of Education and Training, the videos remain
inside a password-protected learning repository for teachers—a restricted-public
archive—which can assist with how ethical use unfolds in the future.

“Practical” Epistemological Analysis of Multimedia Content

Multimedia or video content analyses have been frequently used to examine how
images can communicate stereotypes and bias, as well as attitudes toward numerous
topics, and they offer a window to watch how participants co-construct meaning by
the messages (speech or text) they choose to share and the corresponding images
or artifacts they select. Ohman and Ostman (2010, pp. 4-5) argued that the mean-
ings derived from video content analyses are “practical” in the sense that “meaning
emerges in the process of doing and undergoing the consequences of action.” Prac-
tical epistemological analysis is well used in science education as a way to better
understand how learners learn and teachers teach. Wickman (2004) described learn-
ing as a series of experiential encounters, or “educational events (which) can be
viewed as practices with their own epistemologies (and) such epistemologies that
are used in a specific practice, I will refer to as practical epistemologies” (p. 325).
Wickman argues that we cannot be inside the minds of learners, so we infer what
they are learning from what they say and do. In this project, then, practical meanings
were interpreted from the students and teachers’ purposeful construction of multi-
media to answer the question posed in the challenge. The sample comprised the 10
multimedia submissions, some as videos and some as animated PowerPoint slides
with audio, entered by partner primary schools for the iDream Challenge.
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The videos were watched once individually by Alison and Susan as members of
the design team for the purposes of ranking against criteria for prize allocation. Alison
and Susan then discussed our ranking and understandings of why we thought some
schools addressed the challenge better than others, ultimately choosing the winner
by consensus. At a later time, Alison and Susan reviewed the videos separately again,
now with a reflective lens, to come to understand how the students represented IKS
and WSK for discussion in this paper. Thus, the earlier ranking process preceded
the coding process and, in many ways, oriented our thinking about what each school
submission “did well” in crafting a response, which in turn influenced our coding.
For example, one of the schools who scored high had a breadth of IKS sources and
formats, including recordings of Elders and students sharing stories, either orally or
from a book; a welcome/goodbye song in language—Yulu Burri Ba—(c.f. Quan-
damooka Festival, 2017) and dance performance; art installations; poetry, singing
and voice-overs, all in one 5-minute submission.

The analyses of these representations of Indigenous knowledges drew upon
social constructivist and interactional/transactional ideas about learning (cf. Dewey,
1929/1984) and practical epistemological analysis (cf. Wickman, 2004; Wittgen-
stein, 1969) which is commonly adopted for making sense of what is going on in a
learning and teaching setting which, in contemporary research, could be from live
field observation or recorded observation (Ohman & Ostman, 2010; Ostman, 2010;
Quennerstedt, 2011; Wickman, 2004). What follows now is the meaning-making
that we as authors and judges synthesized from viewing the student work around the
dominant representations of IKS and WKS. This chapter firstly presents what and
how IKS and WKS appeared to be, and then, we reflect upon these representations,
post-program, in terms of implications for embedding Indigenous knowledges as a
means to Indigenize education.

How Did We View Dominant Representations of IKS
in the Science Challenge?

IKS as Respecting Elders’ Perspectives and Knowledges

Each school prepared a submission featuring a creature commonly maligned by
non-Indigenous society, including crocodiles, sharks, bees, and bats. Six of 10 of the
videos represented IKS as “being retold with permission” by a community member
who spoke to the class. They achieved this by featuring an Aboriginal or Torres
Strait Islander Elder or knowledge holder who was indicated (stated or listed in the
credits) as allowed to share the information. Such information could have been in a
question-and-answer style session about the creature, reading aloud a published story,
or orally reciting a story about the creature. Even though many of these Elders were
not formally introduced, the students treated them with deep respect. This respect
was represented in the videos by the way the students and Elders were seated—the
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students usually on the floor in a semi-circle around the Elder seated on a chair—
and how they listened quietly without interruption, which would contrast with the
student-teacher behavior in many elementary classrooms. On some occasions, Elders
interpreted a painting to the students. Whether the knowledge was shared orally
or via text or paintings, the Elder contextualized the local community knowledge
underpinning the story or painting. During the instances where the Elders answered
questions, they drew upon their own experiences—their perspectives—to provide
the students with appropriate answers.

In meaning-making, we drew upon practices and actions we could see in the videos
that we would recognize as universal ways to accord respect to someone, such as
listening intently, not interrupting, and waiting for permission to ask questions. The
seating of the Elders on chairs and students on the floor took particular educational
meaning, in that the configuration of the physical space meant the person with higher
knowledge status had the chair. Many of the knowledge holders recounted their
information without notes—some read stories from publications—so the meaning we
inferred was that they deeply knew the information from experience or an educational
process, making them the appropriate person to share the knowledge.

IKS as Knowing and Respecting Societal Rules

In some of the submissions, Elders were not recorded reciting the stories in the video,
so the students constructed a representation of a Dreaming story in their entry. In
two of these videos, the student groups thanked local Elders for permission to share
their story on camera, and in one case, in writing, during the credits of the video.
One video showed images of an Elder speaking to the students but did not include
the audio. As these students told the story with permission, they reflected on the
underlying morality embedded in the story. For example, one school contributed an
oral rendition of Oodgeroo Noonuccal’s Ballad of the Totems as an authoritative
source as to the importance of misunderstood creatures, the opening verse of which
is below:

My father was a Noonuccal man and
kept old tribal way,

His totem was the Carpet Snake,
whom none must ever slay;

But mother was of Peewee clan,

and loudly she expressed

The daring view that carpet snakes
were nothing but a pest

(Noonuccal & Walker, 1966).

This poem points to the importance of totems, and in this case, a snake, who
is considered part of the clan and therefore an equal entity with people and other
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entities (such as waterways and skies; cf. Blair, 2015; Martin, 2008). The underlying
morality of the poem shared by the students is that the carpet snake has rights and
obligations in the clan and deserves respect. Thus, Indigenous knowledges were
represented as local, community-held knowledge, which was relational, in that there
was a respected “knowledge holder” and the students knew to seek a relationship and
negotiate permission to share the knowledge with this keeper in an agreed, respectful
way. Similarly, Indigenous knowledges could take the form of story that told of a
deeper moral message. While all the entries told a story that included relations with
the misunderstood animal, they also focused on a deeper, moral story about what it
means to live as an individual or “being” alongside other beings within a community.
Thus, engaging with Elders in this relational way enabled a broader understanding
of community, and who is in that community, and how they relate to each other.
The representations of misunderstood creatures enabled the students to repre-
sent an important and often misunderstood part of Aboriginal identities and Torres
Strait Islander identities—that as equal entities among entities, just as the students
achieved with their winning composition about the crocodile. Beth attributed this to
the administration of the program by Aboriginal people:
Beth: ... the work with community was different, because they (the program admin-
istrators) were Aboriginal people, they were able to bring community into help the
students to be able to express their identity in different ways.
Susan: And that was just a joy working on those. We had thought—coming up with
a criteria that by saying you’ve actually got to include in your reporting, proof of
consent of community involvement and show who’s been involved in your project,
either on film or in the credits—was a way of recognition ... a way of showing that
it was a collaborative in community and with consent, you know, not something that
people had no idea was going on.

Dominant Representations of WSK in the Science Challenge

In all 10 videos, WSK was represented as short factoids. These facts were not linked
to any community or social construction, as though they were a-cultural. The facts
focused only on specific information about the animal in question. Once found
or “learned,” these facts seemed to be able to be communicated by any person—
they were not represented as cultural property, but rather, as universal truths. As
such, these facts were perceived as independent unto themselves and represented the
“truth” about that misunderstood animal. Similarly, to IKS, WSK was presented as
uncontested:

Alison: WSK presents knowledge that is isolated or divided into bite-size, age-
appropriate chunks which are taught as if divorced from everything else. WSK
expects mastery of these chunks and assumes students will bring other chunked
ideas together to form a more complex appreciation of how larger systems relate.
Science education’s focus is on understanding these knowledge chunks rather than
understanding how everything is interconnected and related.
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In all of the representations, the students combined WSK and IKS to make some
kind of social commentary about their misunderstood creature. The Elders, students,
and knowledge holders featured in each video addressed the social vilification of their
chosen animal and used this combination of knowledges to justify why this should
not be the case. This blended justification about the importance of their animals (for
example, the crocodile or shark) was claimed both as their perspective and as “scien-
tific fact.” In addition to emphasizing the relational considerations—beings alongside
other equally important beings—they also communicated the importance of sharing
this information as one way to protect the animal, their natural environment, and,
ultimately, themselves as equal beings.

Alison noted that there was little attempt to explore what was learned through the
combination of both knowledge systems by regular classroom teachers or teacher
aides involved in creating the videos, or the Indigenous knowledge experts who fea-
tured in some of the presentations. The teachers may not have wanted to edit the work
of the Indigenous guest presenters, in order to present alternative explanations. They
may also have not known where and how this knowledge “fitted” in the disciplinary
box of WSK, given their own lack of IKS.

Alison: There were aspects of teaching depicted in the videos which would not nor-
mally be taught that way from Western Science knowledge perspective but there was
no interrogation of this in the creation of the videos. There was a missed opportunity
to reflect the learning that could be enabled by generating an understanding of the
different ideologies of both knowledge sets.

Susan: Did you get any sense of feedback from people (teachers) that they felt was
happening or did they always really just look at it as a student aspiration project?
Beth: I think that’s the problem though ... is that quite often when these projects are
... run for Aboriginal kids, schools perceive them as being an isolated project. They
let them go ... “there you go, there’s your little bit of culture” and then that’s it, it’s
finished.

Discussion

Students in the iDream Challenge represented WSK as made up of objective facts
that were perceived as truth and not subjectively constituted or developed. IKS was
represented as “belonging to” the local Aboriginal or Torres Strait Islander commu-
nity that described what it means to be human (a being) alongside and in relationship
with their “misunderstood creature” (another being) in a way that celebrated subjec-
tivity. This reflects what many researchers (see Martin, 2008; Nakata, 2002; Nakata
& Langton, 2005; Thorpe, 2013; Whyte, Brewer, & Johnson, 2016) perceive as one of
the main philosophical differences between IKS and WKS: Rather than devising and
testing a theory for the functioning of the universe (as promoted in WKS), IKS invites
us to know ourselves as humans in relationship with all aspects of the universe. Baker
(2016) suggests that generating literacy in IKS enhances students’ sense of kinship
with living and non-living aspects of the biosphere. Rather than being oppositional
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or contradictory, the primary school students’ videos illustrated how they combined
both knowledges as a complementary way to explore their world. In all 10 DVDs,
it was the relational understanding of the animal to self, the natural environment,
and their society that became their take-home message. The students seemed to find
a common goal in highlighting the two differing epistemologies: They reflected on
the plight of these animals and made visible the dominant social beliefs that had
led to their marginalization. A strong pattern emerged across the projects: the need
to become aware of your own thoughts and beliefs, alongside the knowledge base
of the community, in order to speak back to moral issues such as marginalization.
Rather than focusing on validity, or what knowledge base was more correct than
the other, or associated epistemic tensions, the students used what they wanted from
both knowledge bases to make sense of their misunderstood creature. All projects
modeled how to openly embrace both knowledge systems to generate an advocating
stance toward the creature.

The students in the iDream Challenge modeled the kind of relational teaching
and respectful engagement that all teachers should follow when considering how to
embed IKS in their curriculum, as per Australian Curriculum requirements. Even
though research into embedding (cf. McLaughlin & Whatman, 2015) highlights
teachers’ lack of confidence in embedding IKS, reflections on the 10 iDream Chal-
lenge projects show that students can and did negotiate this space of embedding IKS
without the fear of “not doing it correctly” or not being adequately prepared. Specif-
ically, the iDream videos illustrate strong examples of student agency, engagement,
and enjoyment within their learning journey in this cultural interface.

One of the more frustrating aspects of policy initiatives to support Aboriginal
and Torres Strait Islander education aspirations, pathways, and access is that they
continually change. For example, the initiative and the entire department which
supported iDream have been dismantled. For this project, Beth attempted to collect
archival data about the success of the initiative. In conversation with Susan, Beth
discussed her initial shock and frustration that there seemed to be nothing publicly
available about the iDream Challenges:

Beth: I asked about the data that was collected for iDream and all of our internal
database had been wiped from not only iDream, but also the entire (Department) has
been closed down ... that project’s been taken down so it’s null and void, basically.
Susan: Well, there’s the one issue of collecting data around how successful was that as
a program that encouraged students to think about tertiary pathways, I mean that was
obviously one of the points of this program, but the other thing is the production of all
these knowledge resources that could continue to inform schools and teachers, which
is also just as important and potentially has more reach. That’s why I’m certainly
frustrated ... where did they go, what happened to them, can I put them on YouTube
and share them? And I probably can’t. It’s the idea of this resource, rich resource
driven by students and community people not being made more available, especially
when we’re supposed to be embedding these knowledges in the curriculum.

Beth: With the change of governments and with the change of people in town (Head
Office), that’s what happens is that things are taken out, people just decide on their
own without consultation that something’s null and void.
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Susan: They come in and they wipe the slate clean and go back to “We’re going to
go back to step one, give Indigenous aspiration programs or whatever, and you think
ughh! ... I’'ve anecdotally seen lots of different versions of things, usually aimed
at secondary schools, over the last 30 years, but you can’t find any record of them.
They’re gone!”

Political agendas attached to policy funding ensure that replacement governments
remove most if not all traces of successful programs which have come before them.
Removing all traces of past programs (and successes) is to be able to claim that a new
program is “the first of its kind.” Governments are also quick to remove from public
view any evidence of their past attempts to address complex problems in which they
think they have “failed,” which diminishes the achievements, however small, that
people in the sector have made. It is the erasure of successful Indigenous education
student initiatives from public record that is the axis around which stories of Indige-
nous under-achievement are perpetuated. One key consideration about the long-term
use of multimedia resources is that of future viewing of deceased contributors. We
reflected upon this issue, but returned to the original intent of the iDream Challenge
design, which was to foreground community permission to share knowledge in the
first place and to respect Aboriginal and Torres Strait Islander multimedia protocols,
such as warning future viewers that the persons depicted may be deceased (see, for
example, National Indigenous Television Special Broadcasting Service [NITV/SBS],
2017):

Beth: I don’t understand why (the Department) would hide these videos. You’re right
... media release has been done, there’s no reason.

Susan: The only thing, I have thought about this later, if they might all need to have
an overlay of the warning, the deceased person’s warning on the video.

Beth: That should have been put in anyway ... we have these projects that go through.
You can continue that, it’ll never get old, and same with kids’ stories. So, you might
use student stories but you may also then in 20 years’ time: use the same student’s
stories, where have you been, what have you done? That would have been fantastic!
How’s your identity changed? That would have been really nice to do.

This observation by Beth identifies another key consideration also raised by Rao
(2010), Thorpe (2013), and Araluen Corr (2018) regarding the temporal mis-readings
of images in archival footage: What is an acceptable representation of peoples and
views today may not be approached in the same way in the future. Re-purposing the
iDream videos as curriculum resources for future use by educators would generate a
new set of ethical and representational dilemmas and require responses or protocols
in place for which the project staff and Department of Education and Training have
not been properly resourced.
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Conclusion

Our critique of the iDream Challenge videos was intended to highlight important
lessons for all educators. As Gaudry and Lorenz (2018, p. 223) point out, the stu-
dents have delivered “affirmation of Indigenous worldviews alongside the practical
reclamation of Indigenous educational practices and on-the-land learning,” mod-
eling respectful and relational pedagogies and curriculum development practices.
We suggest these practices can assist to decenter WSK hegemonic norms and turn
the gaze back upon the disciplines themselves (Nakata, 2007), in incremental ways
that can empower Indigenous communities to regain educational sovereignty. The
pedagogies to research, negotiate, develop, and produce these multimedia resources
modeled what Maori educator Angus Macfarlane and colleagues argue as essential
for creating educational experiences, particularly in science education (cf. Macfar-
lane et al., 2019), that are “holistic, collective, experiential and dependent upon a
free exchanging of teaching and learning roles” (Macfarlane et al., 2008, p. 102).
Depicting the right of Aboriginal clans to welcome and farewell peoples from vis-
iting their land in a science lesson, as some of these primary students have done,
can redress what Moreton-Robinson (2015) described as migrant/settler attachment
to Australia as their property which, since colonization, has always sought to deny
pre-existing and ongoing Indigenous ontological connection to land, as discussed in
Chap. 6. Sharing a performance revering the crocodile, as other students did, cen-
ters the worldview that creatures are entities equal, if not superior, to humans—a
worldview shared with Canadian Métis, as revisited in Chap. 5.

Our final comment here extends to the fit between the purpose of this chapter,
with a retrospective narrative approach to critiquing the learning possibilities of the
iDream Challenge, and the use of practical epistemologies to unpack the multime-
dia representations. As Wickman (2004, p. 326) noted, focusing upon the practical
epistemologies that appear to be in use in a learning and teaching setting “can be
used as an aid toward finding out how simple changes of existing practice might
improve teaching.” The additional complexity of whose epistemologies are used to
make meaning in science education (as discussed in Chap. 6) has been illuminated
in the re-telling of these multimedia representations via reflective conversation with
Beth as an Aboriginal educator and Susan and Alison as non-Indigenous educators,
all of whom were positioned within the midst of the experience (Lewis, Schaefer, &
Lessard, 2018; Schaefer, 2018) as curriculum advisor/critical friend, partners, and
co-designers of the iDream Challenge.

References

Altman, J., & Fogarty, B. (2010). Indigenous Australians as ‘no gaps’ subjects: Education and
development in remote Australia. In I. Snyder & J. Nieuwenhuysen (Eds.), Closing the gap in
education: Improving outcomes in southern world societies (pp. 109-128). Clayton, VIC: Monash
University Press.



4 Community and School Collaboration ... 87

Araluen Corr, E. (2018). Silence and resistance: Aboriginal women working within and against the
archive. Continuum, 32(4), 487-502. https://doi.org/10.1080/10304312.2018.1480459.

Australian Bureau of Statistics (ABS). (2016). Census: Aboriginal and Torres Strait
Islander population. Canberra, ACT: Australian Government. Retrieved July 29,
2019 from https://www.abs.gov.au/ausstats/abs @ .nsf/MediaRealesesByCatalogue/
02D50FAA9987D6B7CA25814800087E03.

Baker, J.J. (2016). Learning to relate: An exploration of Indigenous Science Education. Unpublished
doctoral dissertation. Vancouver: University of British Columbia. Retrieved from https://open.
library.ubc.ca/cIRcle/collections/ubctheses/24/items/1.0223887.

Berendt, L., Larkin, S., Griew, R., & Kelly, P. (2012). Review of higher education access and
outcomes for Aboriginal and Torres Strait Islander people final report. Canberra, ACT: Australian
Government. Retrieved July 29, 2019 from https://docs.education.gov.au/system/files/doc/other/
heaccessandoutcomesforaboriginalandtorresstraitislanderfinalreport.pdf.

Blair, N. (2015). Privileging Australian Indigenous knowings: Sweet potatoes, spiders, waterlilys,
and brick walls. Illinois: Common Ground Publishers.

Bin Sallik, M. A. (1990). Aboriginal tertiary education in Australia: How well is it serving the
needs of Aborigines?. Underdale, South Australia: Aboriginal Studies Key Centre, University of
South Australia.

Bin Sallik, M. A. (Ed.). (2000). Aboriginal women by degrees: Their stories of the journey towards
academic achievement. St Lucia, Queensland, Australia: University of Queensland Press.

Burridge, N., & Chodkiewicz, A. (2015). An historical overview of Aboriginal education policies in
the Australian context. In N. Burridge, F. Whalan, & K. Vaughan (Eds.), Indigenous education:
A learning journey for teachers, schools and communities (pp. 11-21). Retrieved from https://
link.springer.com/chapter/10.1007%2F978-94-6091-888-9_2.

Clandinin, D. J., & Connelly, F. M. (2000). Experience and story in qualitative research. San
Francisco, CA: Jossey Bass.

Department of Education and Training (DET). (2011). Embedding Aboriginal and Torres Strait
Islander perspectives in schools: A guide for school learning communities. Brisbane: Queensland
Government. Retrieved from http://indigenous.education.qld.gov.au/SiteCollectionDocuments/
eatsips-docs/eatsips_2011.pdf.

Department of Education and Training (DET). (2014). Student enrolment, south east, data collection,
February 2014.

Dewey, J. (1929/1984). The later works of John Dewey, Volume 4, 1925-1953: The quest for
certainty. In J. A. Boydston (Ed.), Illinois: Southern Illinois University Press.

Gaudry, A., & Lorenz, D. (2018). Indigenization as inclusion, reconciliation, and decolonization:
Navigating the different visions for Indigenizing the Canadian Academy. AlterNative, 14(3),
218-227.

Lewis, B., Schafer, L., & Lessard, S. (2018). Using narrative inquiry in Physical Education and
youth sport. In A. Casey, T. Fletcher, L. Schaefer, & D. Gleddie (Eds.), Conducting practitioner
research in Physical Education and youth sport: Reflecting on practice. London: Routledge.

Macfarlane, A., Glynn, T., Grace, W., Penetito, W., & Bateman, S. (2008). Indigenous epistemol-
ogy in a national curriculum framework? Ethnicities, 8(1), 102-127. https://doi.org/10.1177/
1468796807087021.

Macfarlane, A., Manning, R., Ataria, J., Macfarland, S., Derby, M., & Clarke, T. H. (2019). Wetekia
kia rere: The potential for place-conscious education approaches to reassure the Indigenization
of science education in New Zealand settings. Cultural Studies of Science Education, 14(2),
449-464. https://doi.org/10.1007/311422-019-09923-0.

Ma Rhea, Z., Anderson, P., & Atkinson, B. (2012). Improving teaching in Aboriginal and Torres
Strait Islander education: Australian Professional Standards for Teachers. Sydney: AITSL.

Martin, K. (2008). Please knock before you enter. Aboriginal regulation of outsiders and the
implications for researchers. Teneriffe, Queensland, Australia: Postpressed.


https://doi.org/10.1080/10304312.2018.1480459
https://www.abs.gov.au/ausstats/abs%40.nsf/MediaRealesesByCatalogue/02D50FAA9987D6B7CA25814800087E03
https://open.library.ubc.ca/cIRcle/collections/ubctheses/24/items/1.0223887
https://docs.education.gov.au/system/files/doc/other/heaccessandoutcomesforaboriginalandtorresstraitislanderfinalreport.pdf
https://springerlink.bibliotecabuap.elogim.com/chapter/10.1007%252F978-94-6091-888-9_2
http://indigenous.education.qld.gov.au/SiteCollectionDocuments/eatsips-docs/eatsips_2011.pdf
https://doi.org/10.1177/1468796807087021
https://doi.org/10.1007/s11422-019-09923-0

88 E. Tailby et al.

McLaughlin, J., & Whatman, S. (2015). Recognising change and seeking affirmation. Key
themes for embedding Indigenous Knowledges. International Education Journal: Comparative
Perspectives, 14(2), 113-124.

Moreton-Robinson, A. M. (2015). The white possessive: Property, power, and Indigenous
sovereignty. Minnesota, MN: The University of Minnesota Press.

Nakata, N. M. (2002). Knowledge and the cultural interface: Underlying issues at the intersection of
knowledge and information systems. /FLA Journal, 28(5-6), 281-291. https://doi.org/10.1177/
034003520202800513.

Nakata, N. M. (2007). Disciplining the savages, savaging the disciplines. Canberra, Australia:
Aboriginal Studies Press.

Nakata, N. M. (2011). Pathways for Indigenous education in the Australian curriculum framework.
Australian Journal of Indigenous Education, 40, 1-8.

Nakata, N. M., & Langton, M. (2005). Australian Indigenous Knowledge and libraries. UTS
ePress. Retrieved from http://epress.lib.uts.edu.au/researchpublications/bitstream/handle/10453/
5722/2005002475.pdf?sequence=1.

National Health and Medical Research Council of Australia (NHMRC). (2003). Values and ethics:
Guidelines for ethical conduct in Aboriginal and Torres Strait Islander health research. Canberra,
Australia: Australian Government.

National Indigenous Television (NITV) Special Broadcasting Service (SBS). (2017). Indigenous
cultural protocols—What media needs to do when depicting deceased persons. https://www.
sbs.com.au/nitv/article/2017/07/27/indigenous-cultural-protocols-what-media-needs-do-when-
depicting-deceased-persons.

Noonuccal, O., & Walker, K. (1966). Ballad of the totems. In The dawn is at hand: Poems. Brisbane,
Australia: The Jacaranda Press. Retrieved July 19, 2019 from https://www.poetrylibrary.edu.au/
poems-book/the-dawn-is-at-hand-0719000.

Ohman, J., & Ostman, L. (2010). A transactional approach to learning. In AERA 2010 Annual
Meeting Online Paper Repository. Denver, Co: AERA. Retreived from www.aera.net.

Ostman, L. (2010). Education for sustainable development and normativity: A transactional analysis
of moral meaning-making and companion meanings in classroom communication. Environmental
Education Research, 16(1), 75-93.

Phillips, J. (2012). Indigenous knowledge perspectives: Making space in the Australian centre. In
J. Phillips & J. Lampert (Eds.), Introductory Indigenous studies in education (pp. 9-25). Frenchs
Forest, NSW, Australia: Pearson Australia.

Quandamooka Festival (2017). Quandamooka Festival 2017 on YouTube. Retreived from https://
www.youtube.com/watch?v=W 1Jv29ZUfps.

Quennerstedt, M. (2011). Practical epistemologies in physical education practice. Sport, Education
and Society, 18(3), 311-333.

Rao, N. (2010). Representation and ethics in moving image archives. Project MUSE: The Moving
Image, 10(2), 104-123.

Sammel, A., & Whatman, S. (2018). A novel approach to developing literacies in Indigenous
knowledge systems and Western Science knowledge: Lessons from primary school students in
Australia. Journal of Australian Indigenous Issues, 21, 1-20.

Schaefer, L. (2018). Chapter 3 Narrative Inquiry. In A. Casey, T. Fletcher, L. Schaefer, & D. Gleddie
(Eds.), Conducting practitioner research in Physical Education and youth sport: Reflecting on
practice. London, UK: Routledge.

Tailby, E. (2012). EATSIPS: Embedding Aboriginal and Torres Strait Islander perspectives in
schools. PREZI. Retrieved July 29, 2019 from https://prezi.com/om_rSwzx0Opu7/eatsips/.

Thorpe, K. (2013). Protocols for libraries and archives in Australia: Incorporating Indige-
nous perspectives in the information field. In Paper presented at IFLA WLIC Confer-
ence, Singapore. Retrieved from https://www.sl.nsw.gov.au/sites/default/files/ThorpeKirsten-
Indigenousprotocols.pdf.

Tripcony, P. (2000). The most disadvantaged? Indigenous education needs. In Paper presented at
National Education and Employment Forum (Brisbane, Queensland, Australia, October 7, 2000).
Retrieved July 29, 2019 from https://files.eric.ed.gov/fulltext/ED475373.pdf.


https://doi.org/10.1177/034003520202800513
http://epress.lib.uts.edu.au/researchpublications/bitstream/handle/10453/5722/2005002475.pdf?sequence=1
https://www.sbs.com.au/nitv/article/2017/07/27/indigenous-cultural-protocols-what-media-needs-do-when-depicting-deceased-persons
https://www.poetrylibrary.edu.au/poems-book/the-dawn-is-at-hand-0719000
http://www.aera.net
https://www.youtube.com/watch?v=W1Jv29ZUfps
https://prezi.com/om_r5wzx0pu7/eatsips/
https://www.sl.nsw.gov.au/sites/default/files/ThorpeKirsten-Indigenousprotocols.pdf
https://files.eric.ed.gov/fulltext/ED475373.pdf

4 Community and School Collaboration ... 89

Whatman, S., & Duncan, P. (2012). Learning from the past: in policy and practice. In J. Phillips &
J. Lampert (Eds.), Introductory Indigenous education: Reflection and the importance of knowing
(pp- 114-128). Sydney, Australia: Pearson Australia.

Wickman, P.-O. (2004). The practical epistemologies of the classroom: A study of laboratory work.
Science Education, 88(3), 325-344.

Wittgenstein, L. (1969). On certainty. Oxford, UK: Blackwell.

Whyte, K. P, Brewer, J. P., & Johnson, J. T. (2016). Weaving Indigenous Science, protocols and
sustainability science. Sustainability Science, 11(1), 25-32. https://doi.org/10.1007/s11625-015-
0296-6.

Dr. Elizabeth Tailby is a deaf Aboriginal Woman (Kamilaroi). Elizabeth was the Principal Policy
Officer for Indigenous Curriculum in the South East Region of Queensland which stretches from
Logan, out to Aratula and down as far as the Tweed River in Northern New South Wales. Prior to
this, she was Principal Project Officer and Advisor for the Queensland Aboriginal and Torres Strait
Islander perspectives in Curriculum to Classroom (C2C). Elizabeth now shares her knowledge and
skill between Griffith University, schools across Australia, and the Deaf Community.

Dr. Susan Whatman is a Senior Lecturer in Health and Physical Education and Sport Pedagogy
at the School of Education and Professional Studies at Griffith University on the Gold Coast, Aus-
tralia. Susan is a non-Indigenous Australian who was born and raised on Bundjalung/Minjungbal
Country and now lives and works on Yugambeh/Kombumerri traditional lands. Susan is currently
working and researching in curriculum development in Indigenous education, Health and Phys-
ical Education, holistic sports coaching approaches, and supporting pre-service teachers in cur-
riculum leadership on practicum. Susan’s own Ph.D. research was an investigation into the nature
and extent of Indigenous community participation into health education decision-making for Tor-
res Strait Islander girls. Previous research includes mapping parent-school partnerships in Indige-
nous education and academic support systems for university students. Susan’s research has been
presented nationally and internationally since 1993, published widely in books, chapters, journal
articles, and conference papers.

Dr. Alison Sammel works at the School of Education and Professional Studies at Griffith Uni-
versity on the Gold Coast, Australia, in the fields of Science and Sustainability education. Her
research areas include the teaching, learning, and communication of science; authentically Indig-
enizing science education; and advancing posthumanism and ecological sustainability in science
education. She is a non-Indigenous Australian/Canadian who was raised on, and now lives and
works on, Yugumbeh/Kombumerri traditional lands in Australia. She spent 15 years in the South-
west region of the Anishinabek Nation in Canada (Ontario) and five years on Treaty Four lands in
Canada (Saskatchewan). In 2008, she was a Smithsonian fellow in Washington, D.C., where she
collaboratively investigated Indigenizing science education. Prior to her tenure at Griffith Univer-
sity, she was the chair of science education at the University of Regina, Saskatchewan, Canada.
Here she investigated the impact of Whiteness and White privilege in formal education and how
it disenfranchised First Nations students. This led to collaborative work with local First Nations
communities to co-develop curricular materials that respectfully incorporated local Indigenous
ideologies and perspectives in the teaching and learning of science. Her publications include three
books, and many peer-reviewed papers and chapters in the field of education, plus two govern-
ment reports on First Nations science education. Over the past two decades, she has presented
more than 50 international conferences and received awards for her teaching. She has been the
principal researcher on many successfully completed competitive grants and has supervised many
graduate students.


https://doi.org/10.1007/s11625-015-0296-6

Chapter 5 ®)
Teaching Reconciliation and Treaty i
Education Through a Leveled Reading
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Abstract This chapter discusses how Indigenous ideologies and perspectives are
being embedded in schools in Saskatchewan, Canada, through Reconciliation and
Treaty Education projects. Through dialogue, Alison explores practical ways Calvin
Racette, a Métis Elder from Saskatchewan, has worked on projects to Indigeniz-
ing education. This chapter outlines how Calvin worked with teachers and his wider
community to do an art project and student conference entitled Treaty4 Project which
won the 2018 Canadian Governor General’s History Award for Excellence in Teach-
ing. His second project, called Under One Sun addresses Treaty education through a
series of 54 books, and Elder videos, for Kindergarten to grade eight students, pub-
lished by Nelson Education. In this book series, Calvin and his cowriters introduce
key concepts to re-educate and re-shape the history of the Indigenous peoples in
Canada while also awakening new ways of negotiating reconciliation. They present
information in a way that focuses on healing, reconciliation, and a collaborative
way forward. These classroom materials included a teacher’s guide to assist with
understanding and embedding the teaching outcomes of Treaty education agendas.
Each book is designed to be used as a leveled reading strategy to improve literacy
while embedding Indigenous histories and cultural competencies and perspectives.
Throughout this chapter, Calvin provides a glimpse of what it was like to grow up as
a Métis child and how the support of his family encouraged him to become a teacher,
a community leader, and ultimately be recognized as a community Elder.
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Dialogue can be the midwife of inspiration, reflection, and understanding. Yet, in our
very busy teaching practices, little time is available for deliberate academic dialogue
with our peers. Much of our conversations tend to focus on administration or logistic
functions and rarely do we focus on thoughts and emerging ideas from our chosen
disciplines. This is an academic tragedy, as many pedagogic insights emerge from
the rich, dynamic interplay started over a cup of coffee. Gadamer’s (1989) concept
of the fusing of horizons speaks to the importance of these kinds of dialogues. When
Gadamer (1989) writes of horizons, he is referring to conscious and subconscious
perceptions, beliefs, and biases that are brought into any discussion. These horizons
are twofold: a historical horizon (defined by the past and the traditions that have
resulted from it) and a present horizon (that encompasses all that is believed and
understood by a person at this moment in their current situation). They are intercon-
nected as the historical horizon influences the present horizon and as such and must
be acknowledged and examined so that the present horizon can be better understood.
The explorations of these horizons result in what Gadamer (1989) refers to as their
fusing. In this fusion, the historical horizon remains fixed, while the present horizon
“is continually in the process of being formed because we are continually having
to test all our prejudices” (Gadamer, 1989, p. 306). It is through dialogue between
the two horizons that understanding can grow. Gadamer (1989) proposes that devel-
oping a rich understanding is not something that can be achieved individually, but
through dialogue when people lay open their experiences and horizons, and entertain
the possibility of change and growth. In this chapter, Calvin and I seek to enter into
this type of Gadamerian dialogue where historic and present horizons “fuse” in an
attempt to capture understandings of what it means to Indigenize education.
Alison: By way of an introduction, can you tell us about your life and your link to
teaching and learning?

Calvin: I grew up in a prosperous rural community in Saskatchewan on the proverbial
wrong side of the tracks. There were about 10-12 Métis' families living in the
community. We were all marginalized by the larger society. Up until the 1940s, the
Métis were not seen as citizens. They were excluded from the education system;
were not allowed to live in towns because they did not pay taxes. Growing up in the
1950s and 60s, the exclusion was very much part of life.

Although we were disenfranchised by the wider community, I would say I grew
up in a conditional environment: conditional on the fact that I played by the rules and
conformed to the majority society’s value system. This was especially the case when
I was in school, as I was a different person than I was at home. At school, I learned
and followed the norms of the school community. This allowed me to fit into some
degree with the other students. It was also in school that I discovered the teachers
who were interested in me as a person and they encouraged me to be a successful
learner. They understood that the odds of a successful graduation were against me, but
they were willing to help me all they could. The statistics from previous graduations

IMétis are people of mixed European and Indigenous ancestry, and one of the three recognized
Aboriginal peoples in Canada. For more information please see: http://firstpeoplesofcanada.com/
fp_metis/fp_metis1.html
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and dropout rates showed very few Métis students completed high school. The lack
of curriculum relevance and basic teacher support was not there. I believed some
teachers would help me as long as I gave them my best effort. I was able to see a
type of role model that I liked, but I also was able to see many teachers that I did not
want to emulate.

Back then, it was normal for the Métis boys to leave school at Grade 8 or age
16 and make their way into the workforce. However, I chose to stay in school and
graduate. After I finished school, I joined the other Métis men in the workforce.
My high school education proved to be very useful during the years I spent in the
construction industry. I was able to read manuals, fill out the forms, and take a lead
role on the work crew. Several years later and the father of three children, I entered
into university with the help of a government bursary. I was determined to become a
teacher as I was fascinated with how my children learned. Upon graduation, I was told
by one of my university instructors and also the Area Education Committee from the
Meétis Community that I was a change agent. This meant that I had a responsibility
to make life better for myself and Métis children. I started teaching and quickly
recognized the disparity that existed and set out to make education better for Métis
and First Nations children.

I worked in the area of Indigenous education for 34 years. I continually challenged
the status quo and was determined to level the playing field for these marginalized
students.

Alison: Growing up, what were your family’s understandings about education?
Calvin: Growing up, education was considered a much-desired thing. My mother
was a firm believer in education and was determined that her children would go to
school and have a better life than she did. My mother worked as a house cleaner and
did sewing and laundry for people. She believed that her children deserved better
and that they were equal with the other children from the town. She recognized the
path that the students who did not graduate from school were only able to travel.
She believed we were capable of more and could be leaders as opposed to simply
workers.

My mother died of cancer when I had just turned 13. I elevated her to a pedestal
and was determined to get my Grade 12 as a means of honoring her. My siblings and
I adopted her philosophy on education and continually told ourselves that it was a
case of when we graduate, rather than if we graduate from high school. My father,
however, was a farmer and time spent in school meant less time that we spent working
on the farm. We would miss blocks of time during the planting and harvest season.
This was not an uncommon practice for all the farm students. I preferred to go to
school and would only miss school when I had to work on the farm. Upon reflection,
I believe it was my unwritten agreement to my teachers who believed in me and also
to the promise I made to myself to graduate to honor my mother. I would work hard
to catch up on the work I missed and learn the new content. I especially enjoyed how
Math connected things. I was good in Math and actually enjoyed the challenge.
Alison: Did you see your Métis heritage in the curriculum you taught—and what did
you think about that?
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Calvin: Métis content was never taught in school. I think in Grade 5 we studied
Canadian history and spent a lesson on the Northwest Resistance.> At school, we
were told this resistance was a rebellion, and Louis Riel was a traitor against Canada
and was hanged for opposing the government. It was in university that I learned about
Métis history and its place in Canadian history. It was here I learned that Louis Riel
was central to the struggle for Métis identity in Canada. He became a very polarizing
figure and challenged the Western status quo. He was educated, and he used his
knowledge and skills to oppose the Canadian legal and political system in an effort
to give Métis people equal access to Canadian life, education, and the workforce.
If this perspective of Riel and Métis history were taught in schools, I believe more
Métis students would have stayed in school. I believe that if students were educated
about Métis history and their struggle against unfair government infrastructure and
policies, then students would have understood and fought to maintain the rights that
Riel gave his life for. It is our nature, as Métis people, to not go easy into anything
without a fight.

It was also at university that I learned about the role of the church, the subjugation
of the First Nations and Métis people, and their struggle to survive. I learned that
First Nations children were forcibly sent to residential schools and Métis children
were marginalized and not allowed to go to school until 1940. Learning this made
me angry to see what happened, but it gave me a sense of pride. The Indigenous
people were pursued in a genocidal manner and they survived. I championed their
resilience and became a champion of the underdog.

Alison: What assumptions do you think your parents and the community had about
Western knowledge? And do you think they would have liked to see Métis content
knowledge or processes taught at your school?

Calvin: I think my parents believed that Western knowledge was superior and that
in order for us to be successful, we had to conform and learn those things. Also,
education was something relatively new to the Métis community and they were just
grateful that we were learning to read and write and being given a chance at success.
I think the Métis parents of my early school days looked at the community in terms
of who treated them decently and who accepted their children. In my adult working
career, I learned that the education system is also seen as a commodity in terms of
cost and length of attendance. That success in education could be viewed as a product
that could be translated into a wage. You went to school to get an education, so you
could get a job. The more education you got, the better job you could get. It was
never viewed as a process of learning where life skills, citizenship, or parenting skills
were developed.

In Canada today, children are not held back so attendance is not considered a
factor. Children are not held back in schooling. They are promoted and remain with
their age cohort. Mastery of the appropriate grade level skills is considered secondary
and the hope is that the next teacher will catch you up as your willingness to attend

2In 1885 there was a brief but unsuccessful uprising against the government of Canada by the Métis
people led by Louis Riel in Saskatchewan. Riel was charged with treason, was tried by a biased
jury and executed. See https://library.usask.ca/northwest/background/riel.htm.
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or work harder improved. Therefore, we have many children entering high school
without appropriate reading, writing, comprehension, and math skills. Their work
habits are poor from an inconsistent attendance and they simply lack the skills to
succeed. As a result, the exodus of students at high schools is overrepresented by
Indigenous students who have received limited educational support.

When I was growing up, failing a grade was common and was seen as a detriment to
your progress as a person and to your position in society. It was perceived that you had
something wrong with you and the result was to stream you into a special classroom.
This led to society assuming you were not a capable learner and therefore, you would
be a substandard employee. The Métis community also felt it was their lot to have
limited access and to be grateful to be allowed laboring positions. In retrospect, I
know that the Métis people I knew and worked with had amazing survival skills.
The men were all master carpenters and had no training. The women were amazing
seamstresses and cooks. I think they believed that learning the Western ways would
allow them to have a better life. As [ learned during my entire life, that fitting in wasn’t
an option. I had to work at least at 110% to be considered acceptable in every position
I ever held. I was scrutinized because of my ancestry (being Métis) and doubts were
always raised as to my ability to succeed. I knew that having both Western and Métis
knowledge helped me to become the change agent that was outlined for me because
I graduated from university. Although, I believed I had to know everything to be
considered equal to the non-Métis community.

Alison: Where did you learn about Métis knowledge and how did you learn it? In
hindsight, how did you make sense of both these knowledge bases?

Calvin: I learned a tremendous amount from my uncles. They were my mentors in
the workforce. I also remained connected to my Métis community. I learned about
relationships, survival, and I also learned many traditional skills, such as cooking,
hunting and fishing, and carpentry skills. I learned about Métis history from the
Gabriel Dumont Institute of Native Studies and Applied Research library when I
was in university. It was there I learned about the theory of Canada’s colonial history
and the oppression and subjugation of the Indigenous people. It was also where 1
learned how to understand the power relations that created Indigenous and Métis
oppression, and how to navigate my way through this space to help myself and Métis
children. It was there, I also found many allies, both Indigenous and non-Indigenous.
By learning Métis history, I realized that in order to change the dominant historical
storyline, Indigenous people needed to become the authors of their own stories.
Alison: What does colonization mean to you?

Calvin: Colonizing is the onslaught of European values that were imposed on the
Indigenous peoples of the world. European countries that had navies sought out
foreign lands where they subjugated the Indigenous peoples and seized their wealth
and took it back to Europe. They imposed their language, their value system, their
government, and their religious views onto the Indigenous people. Over a long period
of time, they eroded the identity of the Indigenous people and placed them in a role
of being subservient.

Alison: I feel such profound pain when I read this. As someone who is not Indigenous,
I cannot fathom the reality of this. What was the reality of this like as a child, and
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as an adolescent? And what was the experience like when you first started to come
across the “theoretical understandings” of colonization?

Calvin: Being one of the first cohort of Métis children to be given access to formal
schooling in town, I felt happy to be given the chance to go to school. Even at my
young age, I was happy to be offered the opportunity to do more with my life than
what the older members of my community had been given. I believed in the power
formal education offered Métis students to integrate into the wider community. I had
older siblings who also believed in education and shared our mother’s dream. They
always knew that things could be better and encouraged me.

When I was studying at university, [ realized the long-term impacts of colonization
and who benefited while others suffered. When I learned this, I felt a certain amount
of anger. But, from that anger, grew determination to be that change agent and level
the playing field. I encouraged others to graduate from school and go to university.
One of my mantra statements was “they can’t take it away from you”. I also learned
about the power of relationships and the importance of allies and friendships. These
bonds go beyond the community and I realize that the struggle to make changes is
not mine alone. There are many who share that struggle and most of it comes from
wanting to be a good person. I realize there are many teachers who want to share
another side of Canadian history. Like me, they believe that presenting a balanced
view can build a shared history that benefits all.

What I have learned is that Métis history and voice needs to be included in the

history of Canada. And all people need to understand what happened in order to heal
and move forward. I learned that in order to challenge the colonial views on history, I
needed to create a strategy or a business plan that would allow me to work on behalf
of my Métis community. I believed we needed to reshape how the wider community
understood our identity. In order to do this, I knew that I needed allies and support.
I found this support in the Métis community as well as my university community.
Alison: Who are the Indigenous peoples of Canada and what does Indigenizing
education mean to you personally?
Calvin: There are many different peoples in Canada who are referred to as Indigenous
peoples—these are the Inuit, the Métis, and the First Nations peoples. There is a wide
range of worldviews that exist within the Indigenous community, so there is not one
straightforward answer. What is common to these Indigenous worldviews is that the
Creator, the heavenly bodies, the elements, the plants and animals all have a sacred
place and exist in relationship with each other. Humans also are connected in this
relationship but are considered the lowest because we need the rest of Creation to
exist. They, however, do not need us.

Therefore, I think the term “Indigenizing education” has different meanings to
different people. From an education perspective, Indigenizing education is often seen
as taking Indigenous content and teaching it through a Western lens to be evaluated
in a Western reporting system. This is a common approach to the school systems, and
I believe that it is a wrong approach. For Indigenous people, every concept that exists
in the education system for Western society has a parallel teaching in the Indigenous
world. Mathematics, Science, History, Health, Language, Literature are subjects that
are common in school. The Indigenous peoples of the world have all these within
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their teachings. Indigenizing means to learn these concepts from the Indigenous
people’s viewpoint. Without these Indigenous perspectives being included in formal
education, it sends a message that Indigenous content and history have less value.
Alison: What do you believe an educator could do if they wanted to Indigenize their
teaching practice?

Calvin: I can see there are a few different ways teachers could Indigenize their
educational practice, meaning how they could learn about Indigenous perspectives
relating to what they are teaching in their classrooms. There are many other ways
of Indigenizing education, but I offer these three approaches as examples. The first
would be to develop relationships within their local Indigenous communities. One
way of doing this would be to spend time with an Elder and learn about Indigenous
perspectives and teaching approaches. Not all teachers have access to an Elder but
for those that do they can collaborate with an Elder about concepts that are mandated
to be taught in a classroom; you can gain an understanding of these disciplinary
concepts through an Indigenous lens and drill down into them and learn them. Once
you begin to learn them, you begin to understand the processes of how to see the
world from an Indigenous perspective. This perspective is underpinned by teaching
interconnections and relationships (rather than isolated facts or information) which
is very important not only to sustaining a culture, but also to sustaining the planet.
By understanding the concepts, we teach in Western schools from an Indigenous
perspective, a teacher can then incorporate and interpret these perspectives into their
classrooms so they make sense to the learners.

However, Indigenizing education is not just about adding Indigenous perspectives
but also understanding Indigenous pedagogy. By working with an Elder, a teacher can
learn how Indigenous people look at the teaching and learning process. In the Métis
community and, arguably, other Indigenous communities, central to a pedagogic
process are strategies which communicate how things relate to each other. This
concept is so important that it was a key theme in the Under One Sun project I will
talk about later. Unfortunately, in Western schools, too often, the content is delivered
in a manner that requires memorization of isolated information: connections are not
identified or focused on and historical relationships are not made. This method of
delivery is seen as foreign to the Métis.

By understanding school concepts through a dual lens, teachers can then help
their students understand interrelated relationships within their community (this is
another theme in the Under One Sun project). I have found that when students are
exposed to this method of teaching, they realize they only have been learning half
of the story, and even though the story is presented as fact, it reflects a biased point
of view. When students understand that there are multiple perspectives, they often
start to think differently and begin to ask different questions. They ask their teachers
different questions. When teachers seek to understand the world from an Indigenous
perspective, and engage with Indigenous pedagogies, they will find lots of support
from like-minded thinkers. Locally and globally, there is a growing body of literature
and resources to assist in their understanding of Indigenous perspective.

The second approach to Indigenizing education is by accessing and utilizing
current, high-quality resources. Teachers need to access high-quality resources that
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offer Indigenous perspectives around the concepts they are teaching. If the resources
are supported by their school system, and teachers have access to professional devel-
opment on how to use these resources, then teachers are more likely to feel com-
fortable embedding this knowledge into their lessons. The project that I have been
working on for the past few years aimed to support teachers in feeling comfortable
and confident embedding Indigenous perspectives in their classrooms. The resource
that my colleagues and I developed is called Under One Sun® and it offered an
Indigenous perspective of Canada’s history through the exploration of Treaties. We
did this by writing levelled reading materials in the form of children’s story books.
Our aim was for teachers to be given the resources, professional development, and
time needed to work towards learning or incorporating Indigenous perspectives into
their literacy educational practices. I will explain more about this later in the chapter.

The third way of how teachers could Indigenize their educational practice is to
build a school community that is culturally safe for students. If a teacher creates
a space where Indigenous perspectives are taught, valued, and respected alongside
Western knowledge bases, then I believe Indigenous students will engage more with
what they are learning. Teachers can formally incorporate their Indigenous student
voices, perspectives, and knowledge bases into lesson plans. When students feel
safe, they are more likely to share the information they are learning in their homes
and communities about the concepts being studied. Building healthy relationships
with the students and their families is vital to this work and may encourage family
members of the Indigenous students to share their knowledge with the class. Rather
than being a one-off thing, if this is included for each concept, it will signal to the
community that Indigenous people and their knowledge are valued.

Alison: Can you provide us with an example of these practices?

Calvin: There are two projects I have worked on that illustrate how a teacher can
Indigenize their practice that I will talk about in this chapter. The first one is called
Under One Sun and it is published by Nelson Education. This project is K-8 with six
titles available for each grade level. It is a levelled literacy project and the content is
about Treaty education. The other project is called the Treaty4 Project, which I will
explain in a moment. It was a student conference that involved an art project at the
high school level. This project received the Canadian Governor General’s History
Award for Excellence in Teaching.

A good example of how Indigenous people and their voice can be valued in schools
is through our Treaty 4 Student Conference Project. This project developed because
two teachers in an affluent high school wanted their students to know more about
Treaty 4, how their students have benefited from Treaty 4, and how they could be
good treaty citizens. The project used an art theme of the 4 Directions or the Medicine
Wheel (Fig. 5.1).

The students built a mural from 264 small pieces of artwork that they did after
participating in the student conference. The student conference hosted workshops
about issues affecting the Indigenous community and the impact of these issues.
Issues such as murdered and missing Indigenous women and girls, land claims, treaty

3For more information about Under One Sun see https:/school.nelson.com/under-one-sun/.
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Fig. 5.1 Four directions of the medicine wheel. Permission from Leia Laing and Naomi Frégon

rights, Métis people who live outside of a treaty. To more fully understand what they
had learned, the students did follow-up work in their school and community (such
as interviews with community members, research assignments, blogs, and a writing
project). The mural formed part of their expression about what they had learned.

As background, we live in the southern part of Saskatchewan, Canada. In 1874,
Treaty 4 was negotiated between the British Crown and the First Nations of Southern
Saskatchewan. It had clauses that provided a way forward in which European settlers
and the First Nations could share a common future. This treaty was seen as a “forever
existing” agreement that would be good for all and allow for a prosperous life for all.
However, over the decades, the clauses of Treaty 4 and the other Numbered Treaties
have been disregarded by the governments and their partners in industry as they
implement developmental policies that focus on economic development.

Recently, there has been a huge emphasis in Saskatchewan on the treaties and
fair and equitable interpretation of the treaties. One of the huge focuses has been
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on the environment and sustainable energy practices. This focus was also key in
the Treaty 4 Student Conference Project. This project provided an opportunity for
Indigenous and non-Indigenous educators (who worked very hard to put together a
safe learning experience for high school students) to explore their roles as responsible
citizens in the Treaty 4 area of Saskatchewan. This project was recognized by His-
torica Canada (Historica Canada is the largest independent organization devoted to
enhancing awareness of Canadian history and citizenship) and received a Canadian
Governor General’s History Award for Excellence in Teaching.

This Treaty 4 art activity was also incorporated into the Grade 7 book within
our other project (Under One Sun) as a way for students to learn about treaties in
Canada. This second project, called Under One Sun, is a K-8 levelled literacy project.
There are six titles around key Indigenous themes for each grade. This project is a
resource that comes with the children’s books, cards, or magazines for each grade
level, a teacher’s guide, Elder videos, and various online and paper-based supports.
Under One Sun is connected to the Treaty Outcomes for K-8 from Saskatchewan. The
Saskatchewan Curriculum uses outcomes that they wish the students to learn for the
subject areas. Treaty Outcomes were created for the teaching of treaty education. This
resource provides Canadian teachers with an accessible way to explore Indigenous
perspectives and Treaty education in the primary and middle years.*

Alison: Can you tell me about the relationship between Indigenizing education and
communicating an accurate understanding of the history of Canada in schools?
Calvin: This a very broad question. Perhaps, the best way to explain this is to use
the Under One Sun project. Canadian history has been taught from a very European
perspective. This biased story is what I call “Celebratory Canadian history”. A perfect
example is Canada became a country in 1867; last year Canada celebrated their 150th
birthday and for the most part ignored the previous 15,000 years of history. Other
examples are the lack of acknowledgement of traditional Indigenous land claims,
borders and boundaries of territory, languages, and lifestyle choices. The lack of
respect for Indigenous history tells me that this viewpoint speaks of treaties as things
that happened in the past, with little relevance for today.

In the most recent past, when the history of the residential schools was exposed
and truth and reconciliation became topics of conversation, the concept of treaties
emerged; they were seen as historical documents that did have relevance for present-
day Canada. Even though the treaties were set up in good faith, the main benefactors of
the treaties over the centuries have been the settler society that came to Canada. There-
fore, Indigenizing the topic of treaties is to struggle against that long-established,
Western-biased narrative. The project that we undertook has been a negotiated story,
one that moves the narrative to the left. By this I mean that I understand a story or a
history as a continuum. There are right-wing and left-wing perspectives. The current
state of teaching treaty education in Canada has come from government’s perspec-
tive. This viewpoint is based on majority society and their voting status. Hence, the
treaties have always been interpreted to benefit the newcomers from Europe. Moving

“To explore the Saskatchewan curriculum please see https://www.curriculum.gov.sk.ca/webapps/
moe-curriculum-BBLEARN/index.jsp#.
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it to the left will allow it be less biased and presented in a much fairer perspective
to show that Indigenous people did not benefit as they were supposed to when the
treaties were negotiated. I believe there is much more to do and successive genera-
tions will have the task and responsibility to further change this biased narrative. 1
suppose it is like learning to walk: we must begin with slow tentative steps that grow
stronger as we go along.

Alison: What are the benefits associated with Indigenizing education?

Calvin: The benefits are many. The most important benefit is that the Métis children
will begin to see themselves in the curriculum. Until they do that, formal school
learning will not be of value to them. Once they realize they have a place and a
role at school, only then will they truly become engaged. I believe the children will
become more eager to engage in the school community because they see value in
themselves, they see that they belong, and that the best version of themselves is what
is needed. It is also important to engage the parents. When they support their children
in their learning, they promote participation and encourage their children to attend
school. I have witnessed how this leads to higher success rates at school. Belonging
and being nurtured is fundamental to success. When Indigenous children feel part of
the larger society, they will respond by becoming more engaged and involved in their
future, and their society. I have seen how this ultimately promotes a better standard
of living when they leave school.

Let me expand upon this—education has been deemed one of the main indicators
of success in life. I can use my own self as an example. My parents were not high
school graduates. My mother did not get professional employment and my father was
a farmer who inherited the land from his father. I have graduated from high school
and then university. I was able to help and support my four children to graduate from
high school and go to university. They have all graduated and have been able to get
professional employment and earn a decent wage. As a result, my nine grandchildren
have a better life where they live in stable housing, eat decent meals that are a balanced
diet, and are involved in a lifestyle that promotes a healthy life. I explain this process
as “doing well”. Education has allowed me to do well, and as a result, my children
have been allowed to do well, and as a result my grandchildren are doing well. My
success has broken a cycle and created a better standard of living for me and my
family. There are many Indigenous families that have yet to enter this process or are
at the early stages of this process. I am not saying that Métis values and lifestyles have
not promoted or allowed for Métis to “do well”, but what I am saying is that since
colonization, traditional lifestyles, values, and customs have been disrupted, and new
infrastructures have been put in place that have not supported the Métis or allowed
the continuation of our traditions. Doing well was achievable in our traditional ways,
but in this new infrastructure, doing well is not so easy. Since colonization, doing
well is now linked to education success. If Métis students do not see themselves in
what is taught at school, they will not engage as deeply, and they may not be as
successful as they could be, and so this is one way in which the cycle continues.

Another huge benefit is that Indigenous cultures have a huge richness to their
history and stories. Teachers who collaborate with the Elders learn about this rich-
ness and form valuable relationships. While learning about our Métis history, our
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Elders help teachers become better educators. Spending time working with an Elder
encourages the teacher to become a learner again and they are able to see the power
of engagement that an Elder brings to Indigenous youth. As teachers learn to master
the skills the Elder communicates, they enhance their teaching repertoire, not just of
Indigenous knowledge and perspectives, but also their pedagogical knowledge and
their ability to strengthen relationships with the Indigenous community.

Alison: Do you believe that a non-Indigenous teacher can understand the Métis
content? What role do you believe they can they play?

Calvin: Non-Indigenous teachers become allies to the Indigenous community and are
able to become the bridges to the Indigenous community. They build relationships
with the children and to their families. It is these relationships that create optimal
learning environments. Mastering the content takes dedication and a lot of hard work.
What is important is that you are open to the content and interact with it. I have found
that when Métis students and their culture are valued in a classroom, they become
open to sharing their Métis knowledge and traditions. Therefore, if you work to
create this safe space, much of the learning will come from the students. The trick
is recognizing this fact and building a relationship with the child, their knowledge,
and the wider Métis community.

Alison: What are the challenges associated with Indigenizing education?

Calvin: The challenges are many. It takes time and energy on the part of the teacher
to develop relationships not only with the students but also with parents and the com-
munity. The past has shown that Indigenous parents often did not have successful or
pleasant educational experiences, particularly their experiences with teachers. This
may mean that building effective relationships can be even more difficult. It needs to
be understood that historically, formal Western education was used as a colonization
tool in residential schools and Indigenous children were punished for being Indige-
nous. They were subjected to an onslaught of European values and teachings, but
more than that, they were denied their own history, language, and culture. They were
taught these things were wrong, often morally wrong. To teach this, the Canadian
government partnered with the churches to assimilate the Indigenous children into
mainstream society and to deny their own history and heritage. For Indigenous peo-
ple, education had been the tool of assimilation and led to the disenfranchisement of
their own value systems. For children outside of residential schools, the purpose of
education was to give you a chance for a better life and a career. For Métis children
who for the most part went to mainstream schools, their knowledge and value sys-
tems were ignored. They were taught a Western-based value system that devalued
who they were and what they thought and denied their family values and traditions.
This led to many Métis children feeling ashamed of who they were and when they
became adults, they denied their heritage.

These negative aspects of parents or grandparents’ own education will influence
how they view their own children’s education. Therefore, the Métis community are
often unwilling to approach the teacher or confront the school. This can be perceived
as Métis parents not being interested in their children’s education. This is not the case.
Based on their history in mainstream education and the ones that attended residential
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schools, many Métis parents fear that teachers may expect less, or even punish their
children because they are Indigenous.

Often times there are many other dynamics that involve stable housing and food
security that take on a more active role. With the dissolving of traditional support
structures and resources due to colonization, transience is a huge problem in the Métis
community. Métis parents often live in rental housing. They move frequently to access
better or more stable housing or employment or access to food security. Often times,
there is not a grocery store in their neighborhood, or access to a community agency
that provides a food program for the students. This fragments and disrupts their
children’s education and stable links to a school community. Despite all this, there
are still many successful Métis families who engage with the school and teachers
and are very involved in the revitalization of their language and culture.

Further, teachers who have good rapport with Indigenous children are often placed
in the most difficult classrooms with extra students and fewer resources. Another
problem is that the schools in lower socioeconomic areas where there is a higher
percentage of Indigenous students are often not the schools experienced teachers want
to work in. The system often places new teachers into these environments. The history
of public education where I live is that Indigenous parents do not complain about
teachers who do not know how to engage their students as often as non-Indigenous
parents complain.

From a theoretical or curriculum perspective, the system might support teachers
Indigenizing their curriculum, it might even be viewed as an important goal, but
practically teachers might not be given the resources, professional development, and
time they need to work towards learning or incorporating Indigenous perspectives.
It is because of this that the Treaty4 Project was developed to support teachers.
Alison: If you were to explain treaty education to someone who has not heard of that
term, how would you describe it?

Calvin: Treaty education is a contemporary term. I would explain it by using the his-
torical treaties. Treaties were part of the history of Canada and were signed between
the British Crown and the First Nations leaders at certain times in history. All of
these treaties had clauses that covered land, rights, education, health, and behavior.
Treaties were legal documents that require the descendants of both historical signa-
tories to honor them. In Saskatchewan, the province of Canada in which I live, we all
reside on land that was historically negotiated on, as part of a treaty, or is currently
being negotiated. Learning about these treaties, the role we play in honoring the
clauses of these treaties and interpreting the clauses in a fair and respectful way is a
very good way for children to see the effects treaties have on the lives of all people
who live on treaty land. It also enables all children to understand that the disenfran-
chised circumstances many Indigenous people currently live and have grown up in,
have been the fault of the wrongs from the past. Teachers have a responsibility to
teach about Canada’s colonial history as this understanding and acknowledgement is
foundational to a fair and equitable society. It is easy to examine what was proposed
and agreed to in the treaties and look at the inequities that occurred and realize that
the treaties were not, or have not, been implemented in a fair manner as they were
intended. It is important to recognize that First Nations were recognized as being
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sovereign nations under the Royal Proclamation of 1763 and that was the main reason
for treaties to be required to be negotiated.

Alison: Were the early treaties (starting in 1871 CE) seen as the framework for
peaceful co-existence—and if so, would you say they currently still reflect this
intention?

Calvin: The first thing I would say is that the treaties were signed by both parties,
so we are all treaty people and everyone deserves to know the truth and history
of our province and country. There are several categories or clauses which flesh
out the terms of the treaties. There are commitments and obligations from each
side to each other. The first clause of the treaty negotiations is peace and goodwill.
This clause continues to have value. It has always had degrees of strain on it but
there have been very few incidents in history where the First Nations and Western
society have not been able to negotiate in meaningful ways. What continues to be
exposed through research and court challenges, is that the treaty obligations have not
been fairly interpreted in relation to Indigenous populations. What is interesting is
the more treaty relationships are explored and negotiated, the majority of criticism
towards treaties is coming from non-Indigenous society as they are being required to
share some of the benefits they have enjoyed. Modern Canadian society conveniently
forgets or were never told of the huge benefits that they have enjoyed because of the
treaties. The standard of living enjoyed by most Canadians rates very highly in world
standards. Indigenous Canadians live at third world standards. When non-Indigenous
peoples are asked to honor the intended clauses of the treaties, they are often offended
and certainly one of the first reactions is that they are unwilling to share or “give
back” some of that privilege. They perceive that Indigenous people are trying to
“take away what is theirs”, what they or their parents and grandparents have worked
hard for. They forget (or were not told) that what they gained was originally taken
(mostly through violent or murderous means) from Indigenous people whose parents
and grandparents, going back thousands of years, all worked hard for it as well. It
is important for all Canadians to understand this history and what is currently being
explored to honor the legal agreements that were made in good faith by both parties
involved in the treaty development process.

Alison: Why do you believe Treaty education is important?

Calvin: Treaty education is important because it creates a place to start the process
of reconciliation and healing. Treaties are fact-based documents that come from a
historical place. They are historical Canadian documents that are now being seen as
foundational documents on which Canada was built. Treaties outline the big-picture
items that can then be researched and studied. Teachers and students can examine,
discuss, and interpret what they meant at that time and how they would translate
150 years later. They are agreed-upon clauses and it is very easy to look at the clauses
and their interpretations to see if they have evolved in a fair and equitable manner.
Teachers need to understand that Treaty education is part of Indigenous education
in Canada. Treaties talk about a relationship between European newcomers and a
wide array of Indigenous cultures. Understanding Indigenous worldview is critical
to understanding Indigenous education and Treaty education as part of the bigger
picture. Learning the impacts of how the treaties were implemented reveals very
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much about the society in which we live. Canadian celebratory history takes a great
deal of pride in presenting Canada as a just society and they pride themselves on
their role in the world as being fair and equitable. A certain amount of discomfort
occurs as the topic of treaties and how they evolved is explored. When one group of
people benefits more than another group of people, it tells you that the treaties have
been unfairly interpreted and it suggests that as a society we must work to together
to find solutions. Students see these inequities and when they take what they have
learned in school home to their parents, there is often an uneasiness created at the
parental level.

I believe the children in our school systems have a remarkable sense of social
justice and they quickly see the wrongs of the past. They do not look at things just in
terms of economics and career options; they see things as fair and in terms of how
it benefits all. Children are the leaders of tomorrow and it is through the learning of
these disparities; they often strive to right them as they become adults.

Alison: Can you tell me about your Under One Sun project?

Calvin: The Under One Sun project began as a Community of Practice. I have worked
closely on Treaty education and how to teach treaty outcomes to teachers and students
for many years. One of my co-workers proposed we do a Community of Practice
and invite K-8 teachers to come and work with us on how Treaty education can be
incorporated into teaching, in all subject areas, and what activities and resources can
be used to make this possible. It started as a session to unwrap the Treaty education
outcomes. We felt it was key to unwrap the outcomes, so the teachers could better
understand what they were supposed to be teaching. There are many things that
have caused the treaties to be misinterpreted or misunderstood. There is also a huge
disjoint in the worldview of the different parties. It is a very challenging area.
Alison: Tell me more about a Community of Practice.

Calvin: In theory it is where a group of like-minded individuals come together to
discuss topics that they have a shared interest in. It is through this process, they can
learn from each other and become much more informed learners from the process.
We had hoped that teachers would come with many ideas on how they taught Treaty
education to their students. The ideas they brought were few and my colleague
supplied most of them. Jackie had taught from K-8 over her career and had a wide
range of incorporating Indigenous content into the existing curriculum. As previously
stated, it started to unwrap the Treaty education outcomes; the second part was
connecting learning opportunities/activities to the outcomes.

Alison: How did the Community of Practice event go?

Calvin: We billed it as a Community of Practice but in order to make if work we had
to prepare background information that had not been pulled together before. After
many hours of preparation and discussion, my co-worker and I hosted a Community
of Practice for all grade levels from K-8. Teachers were invited from our entire
system which has 44 elementary schools. The school division is located in Regina,
Saskatchewan and has approximately 1000 elementary or K-8 teachers. The meetings
were held at the central district board office and were held after school hours. The
meetings were hit and miss in respect to attendance: some grade levels were fairly
well-attended, and some were not as well attended as we hoped for. Regardless, the
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attendance level was lower than I believe it should have been. What was successful
were the presentations themselves. I consider my colleague a master teacher and she
has amazing teaching ideas. She also has many years’ experience at the K-8 level. She
identifies as Métis and has spent over 25 years teaching in an inner-city environment
with the majority of her students being Indigenous. Myself, I am more of an historian
and I have a very good grasp of Canadian history, the treaties, and how Canadian
confederation has impacted Indigenous people. I felt we had put together a very good
starting point in which to engage the classroom teachers and we saw the potential to
support teachers as they explored what this topic meant for teaching and learning.
During the process of delivering a session of the Community of Practice, we were
visited by two members of a publishing company. They quickly saw the potential of
how this project could turn into a classroom teaching resource and approached us on
what they thought was possible.

Alison: How did this project come about?

Calvin: The project came about by luck or fate. The individuals happened to be at the
board office meeting with our resource purchase people. For Indigenous materials, I
was included into the process. We were delivering a Community of Practice session
that day and I invited them to attend. They came and enjoyed the session. They asked
if they could return and came back the following week to participate again. From
our sessions and in discussion with them, the possibility of a project emerged and
then evolved. For my colleague and I, it came about because of frustration with the
lack of classroom resources that were age appropriate for students. There was a lack
of teacher-friendly materials. Our idea was to create a resource for Saskatchewan
teachers that helped teachers teach the Treaty Outcomes. Teachers want literature
and resources that connect to the lessons to help them teach. We believed this was
an important thing to support.

Alison: What were the publishers looking for in this resource? Were there any
differences in your beliefs and the publishers?

Calvin: The differences in belief systems between the teachers, publishers and us,
as writers, were many. [ don’t speak for the non-Indigenous educators but can only
assume their beliefs. However, teacher beliefs seemed to emerge as a fundamental
theme in this project. Teachers very much want a well-planned resource with lessons
and teaching activities that would help them teach Indigenous content or show an
Indigenous perspective from a secure place with no potential for backlash from
parents or society in general.

One of the main themes that I observed was the idea that Western organizations
or power structures believe they have been given the authority to speak for everyone
within their jurisdiction. For example, an elected official or Chairperson of the Board
of Directors will speak on behalf of people, with the assumption that they all think
the same way. Indigenous people believe that you can only speak for yourself and
that you do not, and should not, speak for anybody else.

In relation to what the publishers were looking for, as they were a large Canadian
publisher, they first and foremost were looking for an Indigenous product that was a
levelled literacy resource that was unlike any other resource that existed in Canada.
They said that there was nothing out there that included a balanced approach with
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all the literacy components; including read aloud, shared reading, guided reading,
Elder videos, all focusing on reading, writing, listening, speaking, viewing, and
representing strategies. They also wanted the resource to include Treaty education
and Indigenous ways of knowing and to be a balanced literacy approach. Further
discussion led to my colleague suggesting we highlighted the content that spoke to
the Truth and Reconciliation Report that had just been released and they could be a
marketing tool. They had their own processes, staff in place across the country and
had some very definite plans and goals for this resource.

I believe that the publishing company felt there was a great need to provide
revised curriculum resources that reflected a more modern Canada: a Canada that
had just gone through a major reawakening of its social political history. The Royal
Commission on Aboriginal Peoples® was undertaken in 1991. It was a huge report
that was published in 1996 and had over 400 recommendations. I believe it was
a huge study on the history of Canada and the role of churches in relation to the
persecution and dismantling of Canadian Indigenous peoples through residential
schools. It revealed a past that the majority of Canadian society had not heard. It
revealed a 120-year period where Indigenous children were placed in residential
schools and often abused. They were denied the right to speak their language and
practice their culture and for the most part lost aspects of their identity. This sparked
controversy and a need for a political reawakening with a determination to make
things right by the Canadian people from all backgrounds. This process requires an
examination of the past in order to understand how to move forward.

In relation to the differences, there was a huge disconnect in the beliefs of the
publisher and the Indigenous community. They looked at things in terms of prod-
ucts while the community thoughts were about a process of being heard and under-
stood. Also, the reviewers were all Western trained and looked at the content from
an academic, journalistic perspective. A difference in the worldview existed and
this was evident in all aspects. One example was how terminology was used and
understood. Understandings of “colonizer”, “visitor”, or “newcomer” varied greatly
between these communities, which led to discussions about how they were applied
and understood.

Alison: How does this project link to the Truth and Reconciliation Commission in
Canada?

Calvin: The Truth and Reconciliation Commission emerged from the Federal Apol-
ogy on Residential Schools and became a blueprint on how Canada could resolve
its past practice and history on residential school and the treatment of Indigenous
peoples. The Government presented a report that outlined what happened and made
94 recommendations of how Canada could move forward in the areas of education,
health, justice, child welfare, language, and culture.® Many of the recommendations

S5For more information on The Royal Commission on Aboriginal Peoples please see https:/www.
bac-lac.gc.ca/eng/discover/aboriginal-heritage/royal-commission-aboriginal-peoples/Pages/final-
report.aspx.

%For more information on The Truth and Reconciliation Commission of Canada: Calls to Action,
please see https://nctr.ca/assets/reports/Calls_to_Action_English2.pdf.
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were then acted on based on how it could or should be done in the Canadian and
international context. It called on agencies and systems to assist in the process. It also
then called on the churches to apologize for their role in the residential schools and
to create educational materials to teach about that history and to provide opportuni-
ties for Indigenous people to participate in that process. It encouraged the creation
of programs for youth. Museums and archives were requested to upgrade infor-
mation to better represent Indigenous people and to more fairly reflect history. It
called on a recognition of Indigenous people who attended residential schools and
those who perished and were buried. It called on the media, business, and the sports
world to become more involved in recognizing Indigenous history and improving
relationships.

The 400-plus recommendations led to investments in Indigenous education. It
led to apologies by the churches and the Canadian Government. It created a process
that allowed for Aboriginal healing at the community level and many community
hearings occurred that allowed for Indigenous peoples to tell their story of their
experiences. This led to the Truth and Reconciliation Commission. This most recent
report came out with 94 recommendations of how Canadian society, their govern-
ment, and Indigenous peoples could work together to create a better society that was
fair and just for all Canadians. This report was released in the summer of 2015.

Large amounts of investment were required to ensure the Truth and Reconcil-
iation Commission recommendations were enacted, and the Federal Government
signaled and committed huge investment in Indigenous education and research. The
publisher saw a market for a resource that we were talking about at our Community
of Practice. Our resource was developed by and for teachers and took the Treaty edu-
cation outcomes that had been updated and released in the province of Saskatchewan
and made them accessible and usable in classrooms. The publishers asked if we
could write classroom materials in book format that could be marketed as a resource
that met the teaching outcomes in Treaty education. The teaching outcomes are
set by the Saskatchewan Ministry of Education for all grade levels K-12 and all
subject areas. Specifically, they requested a focus on Indigenous perspectives and
Indigenous ways of knowing through children’s story books that offered a leveled
reading strategy to improve English literacy. They also requested a teachers’ guide,
so we shared the Community of Practice materials for inclusion into the guide. The
project then expanded to having Elder videos and direct connections to the Truth and
Reconciliation Commission.

Alison: Can you provide us with a few examples of the Under One Sun books and
what you wanted to achieve?

Calvin: The early years K-3 format was of little, leveled books that introduced dif-
ferent themes around relationships: relationships with self, with family, with Elders,
with community, with animals, and with nature or the environment. However, the
stories were not neatly divided into these categories. For example, in the Grade 1
book, What Do You Share?, a young child asks the garden, the rabbit, the fish, a
berry-bush, the beaver, the bee, and his grandmother what they all share with him,
and each communicates what they share (Figs. 5.2 and 5.3).
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First, I see a garden in Néan's

backyard.
“Garden, what do you share?” I ask.

“I share my vegetables,” says

the 9arden.

2 NEL

Fig. 5.2 What do you share Grandmother? Permission from Nelson Publishers Canada

This illustrates how all relationships are interconnected and how everyone depends
on each other (including nature). The book What Does Mother Earth Share? extends
this theme. We used photos of a worm, a goose, and a beaver and showed their
daily contributions to the ecosystem. This reflects the Indigenous way of seeing how
everything is interconnected. In the books we very much focused on Indigenous
worldview and how this worldview centers on connections to the Earth and the value
systems of Indigenous people. This philosophy can be seen in every book.
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Next, I see a rabbit in the field.
“Rabbit, what do you share?” I ask.

“I share my meat,” replies the rabbit.

3

Fig. 5.3 What do you share Rabbit? Permission from Nelson Publishers Canada

The book What Is A Family ? was written for Kindergarten children and shows how
all families are different but yet the same. We represented different kinds of families—
a family with: a mother and a father; two fathers; one mother; one grandmother; one
moose and her calf; and a mare and her foal (Fig. 5.4).

We wanted to teach that families can look different and for students to understand
that animals have a family too. We also want students to see that we all share common
ways of living, we all belong, and we all are necessary to make the world function
as the Creator intended; we are all connected (Fig. 5.5).

The middle grades (Grades 4, 5, and 6) had a card-style format with four-fold-out
cards (8.5 by 11 inches). In these cards we focused on explaining treaty clauses, what
they mean, how they were interpreted, and how they varied in Canada over the years.
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This is a 'Fomily.

They are playing soccer.

Fig. 5.4 What is a family—Humans? Permission from Nelson Publishers Canada

In the cards (Grade 5) What Treaties mean to you? we used a student blog format
and had students from different places respond to a student’s blog. Our aim was to
show that treaties across Canada mean different things to different people and that
they impact people differently. We used a student perspective to show that treaties
have a place within today’s society (Figs. 5.6 and 5.7).

In Grades 7 and 8 we used an 8—12-page magazine format. We encouraged students
to examine their own value system and perhaps become better citizens by exploring
diversity through art, music, blogs, interviews, and personal research. In Grade 7
the Mother Earth Edition looks at Indigenous worldview and looks at the clash
between an environmental perspective and sustaining Mother Earth or an economic
perspective. The image is the Cree worldview and shows how we are all part of the
Creator’s plan (Fig. 5.8).

Alison: How much autonomy did you have over the project?



112 C. Racette and A. Sammel

This is a family.

They are in the lake.

Fig. 5.5 What is a family—Moose? Permission from Nelson Publishers Canada

Calvin: The publisher had a strong sense of what they wanted, and they believe
the market was there for what they had in mind. They needed it to be written by
Indigenous writers and illustrated by Indigenous artists. They wanted a newer version
of Canadian celebratory history that spoke of the wonderful composition of Canada
that presented treaties in a positive light and that all was well in Canada. They did
recognize that a newer story needed to be told, one that could be told to children that
spoke of the evils of the past but could be presented in a way that provided a way
forward. They also felt that the Canadian education system was ready for this and a
huge appetite existed that they could market a resource of this nature.

As writers, we wanted to present stories that spoke of the evils of Canadian history
and told how treaties were not being implemented fairly: stories that showed how
First Nations, Métis, and Inuit people had not benefited from treaties and that all the
benefits went to settler Canadians. The disparities were obvious to us and a reality
that we had all lived. We desperately wanted to tell our side of the story.
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mwwu.mmsn&um

Hey, Donovan (and Rosanna and Lauryn, too). My name'’s Parker.
My family lives in Edmonton.

My mom works in the oil fields. She told me that First Nations
were promised a lot of things in the t-eaties, like the chance tO make
decisions about what happens on their land. Sometimes | watch
the news, and | see that oil companies want to build pipelines on
traditional First Nations lands First Netions want to protect th2 land,
water, and animals from oil spills. They want 1o be consulted by the
oil companies when developments happen, &nd | think that's fair.

Posted by Rosaana D. on November 3 at 7:14 p.m.

Maybe we think about treaties because Treaty 4 was signed here—
it's called the "Qu'Appelle Treaty.” Every September, the Treaty 4
Gathering is held here. There’s a traditional feast and also special
activities just for kids. There are baseall games, a parade, a talent
showy.... It ends with a pow wow—my favourite part!

Some students who aren't First Nations don't think :he Treaty 4
Gathering matters. I'm glad treaties are being taught in our classroom
so those kids will uncerstand why community events like the
Gathering are important. They remind us that we are all treaty people.

- L

Fig. 5.6 What treaties mean to you? Permission from Nelson Publishers Canada
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Posted by Preeni R. on November 6 at 8:29 p.m.

Hey, Lauryn—you wanted to know what kids across Canada think
about treaties. | live in 'Winnipe3, Manitoba. | moved here from
Sri Lanka with my fami'y when | was 3 vears old.

In Sri Lanka, my family had to strugg e for their rights. There
was a civil war and diffarent groups of people were fighting, s
my parents decided we should move to Canada. | really get how
important being treated fairly is to First Nations people

I'm impressed by how First Nations nd non-First Nations
people live together in peace znd share the lard and resources.
| think treaties have a lot to do with that, so we need to make sure
they're honoured.

Posted by D O.onN ber 7 at 3:39 pum.

Hi, Preenil | talked to my grandma, and she reminded me it takes
two sides to agree to & treaty. That means it's not just First Nations
who are treaty people., it's every Canadian.

Do you know about the Idle No More movement? It brings
attention to Indigenous rights. It's cool because it was started by
four women who remind me of my mom and my aunts. Women
give our communities strength!

NEL

Fig. 5.7 What treaties mean to you? Permission from Nelson Publishers Canada
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Fig. 5.8 Eagle is a very important bird and is considered a protector of the world. Permission from
Leah Marie Dorion, artist. http://www.leahdorion.ca/

We soon learned that because the publishing house owned the project, they made
the rules. However, they were willing to work with us to find compromises. We wrote
stories that allowed for an understanding of a new reality, one that told some truths
and ultimately exposed the Canadian education system to a new perspective.
Alison: Can you talk through an example?

Calvin: One of the examples that we were constantly at odds with the publishing
company over, was that of treaty negotiations. The publisher and the editors were
quite happy with saying that the treaties were signed by the settlers and the First
Nations. They felt that this was an easy way for children to understand the process
of two different peoples making a deal or a treaty. We, on the other hand, had gone
through many years of university classes on Indigenous history and the struggle
for Indigenous rights, land claims, identity, and even being recognized as human
beings according to European law. We insisted that it be recognized that treaties
were made by First Nations leaders and the British Crown on behalf of the settlers.
This recognized a nation-to-nation negotiation and that First Nations were sovereign
and had the ability to negotiate treaties. Settlers were not sovereign and required a
government to negotiate on their behalf. We repeatedly would have our stories and
wording edited to change the intent in the text and also in the teachers’ guide. We
repeatedly would insist that this be reversed. It was more problematic at the lower
levels due to the complexity of participants and process. It became easier as the grade
levels increased. They did not feel it was a big issue. We had many years of personal
history that mattered to us and we felt it very important. However, we would rewrite
passages to compromise or change content in order to avoid the conflict. There were
other examples but that is one that was easy to explain.

Alison: What other obstacles did you come across?

Calvin: The obstacles were not what we expected. The biggest obstacle was that we
really never had a blueprint to follow. We were not trained as writers or authors. We
had to write to leveled text requirements; we had to use certain sight words; we were
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limited to the number of words we could use and word choice. We were asked to
write to a formula that we didn’t know and that we had to learn it on the go. We were
introduced to a world that existed but predominantly had no place for Indigenous
viewpoints and worldview. We were asked to create this.

We entered into a process that was founded on Western models. We had editors and
reviewers from the Indigenous academia. This was an interesting area. All feedback
came in a critical format and came from the historical academic viewpoint that
they learned from journal articles or Western-based history. The feedback was not
community based and as a result, did not prove very helpful. We were trying to tell
a story that did not simply rehash the same tired version of Canadian history that we
had all learned.

Alison: Is there an example that you could share from the historical legal or political
area that caused you difficulty while working on the project?
Calvin: The Canadian political system has the Indian Act which is a good example.

The Indian Act was passed in 1878 by the Canadian Government. It was passed
by the elected legislators (all non-Indigenous) and there was no consultation or
involvement of the Indigenous peoples. This piece of legislation had three main pur-
poses. Firstly, it identified the criteria that the government would use to recognize the
individuals that they deemed as “Indians”. Secondly, it was created to civilize and
Christianize the “Indians”, and finally to control the lands that were “reserved for
Indians”. It placed First Nations people in a position where they could not make deci-
sions that affected their lives and basic actions required permission from the Federal
Government (First Nations people were seen as wards of the government and did not
have any citizen rights such as voting rights or land ownership rights and therefore
could not make decisions without government approval.) The Indian Act has had
many revisions, but it still exists!!!! And it still has many negative barriers for
First Nations people. This piece of legislation is deemed racist and it still totally
governs the lives of First Nations people. Our political system, education system,
health system, justice system, kinship system, and economic system are all heavily
influenced by the Indian Act. The results of what we can and cannot do can be seen in
the statistics between different Canadian societies. Canada is deemed to be in the top
five for living conditions for mainstream Canadians. However, First Nations peoples
are deemed at a level of 67th in the world, or similar to many third world countries,
and this is a direct result of the Indian Act.”

There certainly was no shortage of issues to write about, the problem almost
became which ones fo write about. Canada is a large country, and there are many
areas that have never been included in the treaty process but any First Nations people
who lived in those regions were still affected by the Indian Act. To offer a resource
that explored these issues with an audience wider than Saskatchewan, the content
of the Under One Sun books had a national focus and reflected the realities and
the role of treaties in different parts of Canada. We were acutely aware of how the

7For more information about the Indian Act please see https://indigenousfoundations.arts.ubc.ca/
the_indian_act/.
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misapplication of treaties, as well as the Indian Act, negatively affected First Nations
people all over Canada.

To develop the books, we continued to use the Saskatchewan teaching outcomes
for Treaty education as our guidelines. The outcomes are mandatory for the teachers
to cover in Saskatchewan. Treaty education is also considered mandatory, but the
outcomes are separate from the subject area outcomes and the teachers are expected
to weave them into the course of their teachings. The teachers may or may not include
the Treaty Outcomes because they are not required to be on the report cards. The
Saskatchewan curriculum uses outcomes instead of objectives. The outcomes are
applied to each grade and there are specific themes or outcomes that the teachers
must cover. The teacher is allowed to use whatever means they wish to teach the
outcome, but it is expected that the students will know them by the end of the grade
level. These outcomes are reported for the student assessment which we refer to as
report cards. These outcomes are predominantly Western based and treaty education
is mostly ignored.

The Métis and the Inuit have different realities in relation to the treaty agreements,
as governments did not include them in the treaties. These groups were not seen as
“viable” citizens and so were not to be included into mainstream society. The Inuit
were later given similar rights as First Nations in 1939. The Métis recently won a
court case that may lead to similar rights.® These communities, the community of
my peoples and the Inuit, were marginalized and their needs and issues were never
considered significant or important in the decisions of the larger society. However,
it was hard to directly say this in the books as we had to negotiate the political
correctness that we could write, the reading levels of our audience, and the ability of
creating a marketable product.

We also realized that the Indian Act and the Federal government still control and
make the decisions for First Nations people. We found many examples that we could
not write about. The stories of failed projects, unfair treatment, suicide, and social
malfeasance were many. Actually, it was much harder to find positive examples.
Alison: How has Under One Sun been received in Canada?

Calvin: Under One Sun is being marketed by Nelson Education. It has been on the
market since 2017. It came out two grade levels at a time, starting with the younger
years. The Grade 7 and 8 resources have only been out since 2018. The Nelson team
have done a very good job on promoting, supporting, and marketing it across Canada.
They recognize that this is the “first out of the chute” and that other publishers are
frantically creating resources. It is being well received by teachers. Teachers have
long recognized the need for resources of this nature. They always talk about having to
adapt or use non-specific resources that are outdated. Teachers have also complained
that they may access needed teaching content but do so without proper supporting
materials. The teachers are happy to receive this resource but also quickly remind us
that this is the first of the many resources that seek to Indigenize education that are
needed to close the gaps. One of the strengths is this is a levelled literacy resource

8For more information about Canada versus Daniels 1999 please see https://ablawg.ca/2014/11/21/
supreme-court-of-canada-grants-leave-to-appeal-in-daniels/.
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and is being incorporated in new provincial curriculum outcomes as a dual resource
to teach literacy as well as Indigenous education. The project is being well advertised
and seems to be well received across Canada. As a writer, I receive a royalty payment
and other writers have told me that I am doing okay in the area of royalty fees. One
of the Nelson representatives said that Under One Sun was their top-selling product
for that time period.

Alison: The resource seeks to support teachers to include Indigenous perspectives
into their practice. How does this relate to decolonizing pedagogies, and what does
this term mean to you?

Calvin: A pedagogy is how we teach our children our value system. We need to
look at what we are teaching and why we are teaching what we do. We need to
decolonize our teaching. What I mean by that is that our history has been written
from a Western-based worldview and it offers the narrative that all good things come
from Europe. To decolonize we need to share the values and the contributions of the
Indigenous people in the curriculum. The teachers need to show the richness of the
history of Indigenous people and to use a balanced approach. Indigenous children
must be able to honor their ancestors and their worldview.

Teachers need to look at the low success rates for Indigenous students that colo-
nized teaching methods have brought about. The statistical data show the huge gaps
that exist. It is so easy to see the need for resources that speak to Indigenous stu-
dents. Children need to see themselves in the things they are learning. If they see no
place for them, they disengage. I worked as an educator for 34 years and every day
of my professional life was dedicated to levelling the playing field, in that I offered
Indigenous students a way into the curriculum. I firmly believe that most teachers are
like doctors. They take a Hippocratic Oath to perform their jobs to the best of their
ability to every student that walks through their door. In order to meet the diversity of
cultures and to address the gaps that exist, they need all types of teaching resources:
resources that allow students to see themselves in what they are learning.

Decolonizing materials is a nice term. We have to remember that we all live col-

onized lives. It doesn’t matter if you are the colonizer or the colonized, we have a
colonial view. In order to move beyond, we need to see the bigger picture, other per-
spectives, and learn the full extent or range of the experience. We have to understand
that we all put our pants on one leg at a time and that economic advantage does not
give you the right to dismiss another person.
Alison: What advice would you give to educators new to Indigenizing their practice?
Calvin: Indigenizing education is not easy. There are many challenges brought on
by Canada’s colonial history. It takes a great deal of effort on the part of the teacher.
It is a place where you will find all sorts of challenges. But once you achieve a level
of success, you can never go back. Teachers enter the profession to be the best they
can be, they want to make a difference. In this area, the struggle is real, and it has
many turbulent times. However, teachers are finding that the addition of Indigenous
content into the curriculum enhances their content, makes it more interesting, and
provides a link from the historic to the contemporary.

The rewards are not hard to come by if you work at it. You get rewards when you see
Indigenous and non-Indigenous children very engaged in the content and interested
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in what you are teaching. It is wonderful when you experience the lightbulb moment
when they start to make connections. You get a great deal of internal gratification
because you know that you are making a difference and when the parents engage, it
is even better. The greatest rewards I have found have occurred since my retirement.
I am often contacted by a former student through Facebook, or I run into them at
my grandchildren’s sporting events. They tell me that I was the reason they came to
school or that I was their favorite teacher and that I have an honored place in their
world. There is nothing more special than being introduced to their children as their
favorite teacher when they were in school. They tell me that they and their children
are doing well, and they believe that I had an important role to play in it. Indigenous
education has many peaks and valleys but the relationships you form along the way
last a lifetime.

Indigenizing education is an education that highlights the beliefs and perspectives
of some of the oldest cultures in the world and gives you a wonderful opportunity
to be the best teacher you can be—one that acknowledges you as a caring human
being.

My final thought is that you need to know that Indigenous education is not an
easy area. The university system did not teach us very much in the way of Indigenous
content. Many of the Indigenous teachers may not necessarily have been brought up
with an Indigenous value system. It requires work and you will make many mistakes
along the way. But you can’t worry about making mistakes because they are an
important part of the learning process.
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Systems Will Help the Teaching

and Learning of Western Science
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Abstract This chapter speaks to the author’s belief that Science education needs to
evolve. In an era where human activities have changed planetary ecosystems, Western
Science and its associated technologies have played a role in humans becoming the
dominant driver of accelerated changes in the Earth’s climate. Science and Science
education need to transcend the thinking that has led to this situation. Both need to
be more relational in their perspectives. As such, Western Science has much to learn
from Indigenous knowledge systems (IKS) (This paper will use the term Indigenous
knowledge systems (IKS) to acknowledge there are as many knowledge bases and
systems of developing knowledge as there are Indigenous peoples (IP). This plurality
recognizes and values the many ideologies, philosophies, practices, protocols, forms
and types of Indigenous knowledges globally. Traditional ecological knowledge is
one aspect of IKS). This chapter will present different ways of integrating IKS in
classrooms but ultimately suggests that Indigenous ideologies, rather than Indigenous
“facts or practices,” should be infused throughout the teaching and learning of a
relational Science education agenda. By exploring a case study of how the author’s
own preservice students understood what it means to embed IKS into their future
teaching practices, the author reflects on her teaching practice to imagine how spaces
could be created where Western Science and IKS can be exchanged, discussed, and
can co-exist.

This chapter speaks to my belief that Science education needs to evolve. In an era
where human activities have changed planetary ecosystems, Western Science and its
associated technologies have played a role in humans becoming the dominant driver
of accelerated changes in the Earth’s climate. Science and Science education need to
transcend the thinking that has led to this situation. Both need to be more relational
in their perspectives. As such, Western Science has much to learn from Indigenous
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knowledge systems (IKS).! This chapter will present different ways of integrating
IKS in classrooms.

The integration of IKS within formal school curricula has received compelling
support from the United Nations, in international forums around key issues such
as sustainability and climate change (UNESCO, 2010), and in terms of Indigenous
people’s rights (Ma Rhea & Anderson, 2011). The inclusion of IKS is further sup-
ported by the Australian Curriculum, Assessment and Reporting Authority (ACARA)
which sets the formal schooling educational expectations for Australia (ACARA,
n.d.). Specifically, Aboriginal and Torres Strait Islander histories and cultures is
one of three national cross-curriculum priorities within the Australian Curriculum.
It was developed to provide “the opportunity for all young Australians to gain a
deeper understanding and appreciation of Aboriginal and Torres Strait Islander his-
tories and cultures, deep knowledge traditions and holistic world views” (ACARA,
n.d.). Similarly, in Canada, the many Provincial Ministries of Education, to varying
degrees, endorse and support the inclusion of Indigenous knowledge and perspectives
in the formal curriculum. Many Ministries of Education, including in the province
of British Columbia, emphasize the incorporation of local examples of traditional
knowledge and promote collaboration with Elders and other Indigenous knowledge
holders (Snively, 2016). This is also reflective of a growing number of textbook
resources in both Canada and Australia that promote and acknowledge IKS through
the inclusion of traditional ecological knowledge (TEK). Snively (2016) provides an
overview of how the Science text, BC Science Probe 7 (Mason et al., 2005, p. xxi),
perceives TEK:

The spiritual connections among all living things, combined with the centuries of Aborigi-
nals’ experience and observation of their environments, means that vast bodies of knowledge
about their environment have been gathered. Traditional Ecological Knowledge, as itis called
today, is important to a full understanding of environments, species, and ecosystems. TEK
is based on the following ideas:

e Creator made all things one.
e All things are alive, related, and interconnected.
e All things are sacred and should be respected.

e Balance and harmony are essential among all life forms.

Based upon the discussion of strategic essentialism discussed in Chap. 1, I am
not advocating that all TEK from local communities are the same, but suggest that
sometimes to aid in understanding complexity, it is helpful to temporarily essential-
ize the foundations of TEK in order to draw attention to a different way of coming
to know the world from that of Western philosophies. As such, this essentialized
concept of TEK communicates a common underlying cultural philosophy shared

I'This paper will use the term Indigenous knowledge systems (IKS) to acknowledge there are as
many knowledge bases and systems of developing knowledge as there are Indigenous peoples (IP).
This plurality recognizes and values the many ideologies, philosophies, practices, protocols, forms
and types of Indigenous knowledge globally. Traditional ecological knowledge is one aspect of
IKS.
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by Indigenous peoples, where IKS stems from a deep and sacred interconnection
between all aspects of the planet (Snively, 2016). What is acknowledged in this
framing of TEK is how Indigenous peoples understand, interact with, and deeply
recognize how their survival depends on the totality of their environment. This sur-
vival rests upon understanding how biological, cultural, and linguistic manifestations
of community life are interrelated and have co-evolved together to form complex,
adaptive socio-ecological systems. In other words, in order to survive for thousands
of years, Indigenous peoples have engaged in holistic, analytical observations of
the natural environment, built awareness of natural patterns and relationships, and
deeply integrated this knowledge of the local ecology into their cultural processes,
languages, and stories (Cocks, Alexander, & Dold, 2012). To varying degrees, each
Indigenous culture continues to maintain and practice what has been learned from
their Ancestors while adapting to present-day understandings and conditions. As
they adapt, they continue to enhance the knowledge base of their local communities.
The knowledge, stories, language, and ideologies of these communities reflect the
biodiversity of that specific location. Preserving the rich, holistic knowledge of local
ecosystems will only be effectively retained if cultural diversity through ideology,
language, and story is conserved. To do this, Indigenous peoples’ cultures, languages,
and stories must be understood for their uniqueness and prioritized as essential within
all communities globally (Toledo, Boege, & Barrera-Bassols, 2010).

From this perspective, TEK refers to more than just language, grammar, and
syntax, but constitutes a repository of cultural memories that underpin what Krauss
(1992) calls the intellectual web of life, which is not only essential to human survival,
but crucial to the healthy functioning of the biosphere. TEK recognizes kinship:
that all aspects of the biosphere are a part of a complex relationship. And all are
linked to spirit. This recognition of the connection of spirit to all living and non-
living components (as classified by Western Science) of the biosphere allows the
cultivation of respectful, responsible, and moral relationships between these diverse
parties. Baker (2016) suggests that understandings of kinship are common practice
among Indigenous peoples as they acknowledge plants, animals, water, mountains,
earth, moon, sun, and sky as relatives. Humans, therefore, need to be mindful of the
responsibilities associated with maintaining these relationships (Whyte, Brewer, &
Johnson, 2016). Martin (2003) advised that “we are part of the world as much as it is
part of us, existing within a network of relations amongst Entities that are reciprocal
and occur in certain contexts... our Ways of Being are about the rights we earn by
fulfilling relations to Entities of country and self” (p. 209). Part of these relationships
are the reciprocal responsibilities other beings and entities have to humans. As such,
there are practices and protocols that must be observed to ensure humans learn from
other beings, entities, and nature itself. Whyte et al. (2016) advise that humans
must be humble and recognize their deep interconnection to all things, as “it seems
Indigenous protocols may approach the human condition as not a struggle to know
the universe; the condition rather is to know ourselves well enough so we can act
morally in the universe” (p. 31). Baynes (2016) states, “Indigenous knowledges are
more holistic than Western modern Science, linked to unified cosmologies of being,
collectively generated and contextually, rather than universally understood” (p. 81).
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Knowing ourselves as humans in relationship with all aspects of the universe,
rather than just knowing the functioning of the universe, may be one of the great
philosophical differences between TEK and dominant Western Science. Even though
both seek to make sense of the natural world in order to understand patterns, Western
Science and TEK are underpinned by different epistemologies and ideologies. For
this reason, this chapter differentiates the ideologies and epistemologies of Western
Science and TEK. This acknowledgement does not imply that the processes in West-
ern Science are superior to the process of generating knowledge in TEK. Indeed,
I argue the opposite, and seek not to misappropriate TEK by using the rhetoric of
colonialism (by insisting it should be somehow subsumed or integrated into the word
“science”). What I am stating is that the Western discipline of Science has its own set
of rules that are acknowledged and endorsed by the Western scientific community,
which is privileged in the Australian school curriculum. In the same way, TEK has
its own foundational beliefs, processes, and validation mechanism that are supported
and endorsed by their own communities; however, they are not privileged in school
curricula. Tension arises when these knowledge bases are compared and contrasted
in unreflected ways, as problematic binaries reflect issues associated with power,
privilege, validity, and marginalization. These emerging knowledge hierarchies are
rarely dealt with responsibly (Sammel, 2008a, 2008b).

Historically, Western civilizations have dismissed TEK. The many processes of
knowledge generation and the communication of findings through oral histories have
been viewed as unscientific, unreliable, incomplete, and not credible (Nicholas,
2019). The very terms “Traditional knowledge,” “TEK,” and “IKS” are supposed
to differentiate knowledge systems that are separate from dominant Western systems
of knowledge (Simons, Nicholas, Andrews, & Carr-Locke, 2016). However, far from
being unreliable or invalid, TEK employs disciplined processes of investigation and
relies on empirical observations. The processes involved in knowledge collection and
mobilization had to be accurate, evidence-based, and reliable, especially as the very
survival of the community was at stake. Speaking to the process of how Indigenous
peoples generate knowledge, Cajete (1999) states:

Observation is emphasized. Indigenous people carefully observed aspects of Nature such as
plants, animals, weather, celestial events, natural structures and ecologies of natural com-
munities. They experimented with applications of their knowledge in the context of the
environment or situation which was appropriate. (p. 84)

If change within the local ecosystem was needed, careful observations, over
long periods of time, were conducted before initiating any change. Environmental
modifications led to enhanced cultural knowledge. This process of developing spe-
cialized cultural knowledge is evident in Indigenous communities throughout time
(Matsuura, 2005). These processes of coming to understand the natural world paral-
lel the ways Western Science comes to understand the natural world. The differences
stem from how the evidence is understood and processed through cultural beliefs,
perspectives, and philosophies. For example, in Indigenous cultures, the reason for
gaining an understanding of natural processes was not to control or manage nature,
but to establish a deeper working relationship that would maintain harmony and
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balance. Snively (2016) states, “generally, Indigenous societies stress order and har-
mony, but they also acknowledge diversity, chance and the unexpected” (p. 21).
Western ideologies have deviated from this framing.

Background of Dominant Western Science

Since the industrial revolution, Western civilizations have been founded on the
assumption that the natural world is inert or mechanical (that actions are not of
free will but due to a stimulus-response). In this way, nature (aside from the human
mind that allows free will) operated like a grand machine, and by investigating the
specific functions and functioning of each part of the machine, it was believed that
Science could come to understand how the whole machine worked. This reduction-
ist understanding (reducing the machine down to smaller parts) assumed that the
whole could be understood by isolating and investigating parts. To various degrees
this assumption still frames Science and the teaching and learning of Science. In
Science education, scientific concepts are chunked into distinct sections and taught
for the mastery of each section. It is assumed that students will inherently connect
learned sections together to gain a fuller picture of how the natural world works.
This process of learning about the workings of nature by separating knowledge into
distinct categories is reflective of the Enlightenment period more broadly.

In the Enlightenment era, alongside this reductionist science, the Christian church
continued to espouse that humans were the only species with intelligent souls and
divinely connected. Constructed as being less significant than humans, the rest of
nature was ultimately viewed in service of humanity. Philosophy was also built
on this understanding, with Aristotle advocating that only humans possessed a “ra-
tional soul” that provided access to the divine. Descarte proposed “the Great Chain of
Being” that provided a hierarchy of living things, dichotomizing unthinking, mechan-
ical objects (the human body, non-human animals, plants. etc.) and the thinking
human mind (that being reflective of the divine). With humans perceived as the top of
this Earthly hierarchy, Western civilizations progressed with the belief that by virtue
of their intellect, humans were exceptional in regard to other species, and above
or separate from things classified as “nature.” This dualistic thinking of humans
as distinct from nature still justifies the exploitation of those classified as objects
(nature), and the dismissal of cultures who were perceived as being closer to animals
and nature. Legacies of these beliefs still circulate in the collective consciousness,
policies, and infrastructures of contemporary colonial cultures such as Australia and
Canada. As highlighted throughout this book, this colonial culture needs to be chal-
lenged for multiple reasons. One of these reasons, as focused on in this chapter, is
how these limiting beliefs, underpinned by systems of power, have brought about
the Anthropocene and the Chthulucene.
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The Anthropocene

The Anthropocene is the name given to this historical era (geological epoch) in which
human activities have changed planetary ecosystems, such as generating mass species
extinction and changing the composition of air, water, and land globally. In this era,
humans have become the dominant driver of accelerated changes in the Earth’s
climate. However, the Anthropocene era is not just about weather patterns, or the
disappearance of flora or fauna, or even the social or political unrest that follows
these kinds of changes. This era is about the unpredictable effects that unsustain-
able human ideologies and practices are having on deeply integrated social/natural
systems. The deeply integrated, complex relationship humans have with all aspects
of the planet is not easily understood by Science or Western cultures; indeed, the
English language does not have a word that captures this embeddedness. Even the
concept of “humanity” defines our separateness from nature.

Far from being separate and superior to nature, our relationship with nature is
complex, as the emerging consequences of Western ideologies and actions illustrate.
Morton (2010) suggests humans share an “unbearable intimacy” (p. 50) with all of
nature and the ecological emergencies we are now facing illustrate how deeply our
actions influence this complexity and how wrong Western ideology is that distances
humans and their beliefs and actions from nature. However, Haraway (2016a) sug-
gests that it is not really humans per se who are to blame for this environmental
crisis, but the era of Capitalocene or hegemonic world systems. She suggests that the
narrative of Anthropocene points to a destructive ending and proposes a reframing
of the way we think about this era through her use of the term Chthulucene. The
Chthulecene explores how multiple species connect and interact in this multispecies
world. She believes that the world is made up of ongoing multispecies stories and
practices that highlight how we are all beings from, with, and of the Earth (Haraway,
2016b). Similar to the recognition of kinship (described above), Haraway believes
that “all earthlings are kin” but “making and recognizing kin is perhaps the hardest
and most urgent” challenge for humans (Haraway, 2016b). Interestingly, Western
Science has always shown that humans have co-evolved with and are connected to
ecosystems, yet within this understanding lurked a disconnection from nature. This
disconnect was and is underpinned by the ideologies of humanism, reductionism,
and the belief of humanity’s unique and privileged position above animals, plants,
and all other objects classified as natural. Foucault (1983) describes these ideolo-
gies as a set of themes that, though varied in their content, form an almost invisible
thread that ties together our individual and social thoughts, understandings, actions,
and infrastructures. In other words, these dualistic beliefs have shaped how Western
cultures have come to understand ourselves and our place in the world. They speak
to power relations and value judgments that support certain ways of knowing that
are viewed as natural. Therefore, as much as Science shows we are part of nature,
it seems normal to perceive humans as distinct or above nature. This perception of
separateness is endorsed in many people’s everyday experiences, as large popula-
tions in Canada and Australia live in cities where natural systems may be rendered
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invisible and the infinite ways humans are supported by what Science classifies as
nature can be ignored or discredited.

Formal education unfortunately perpetuates this dualistic perception as being nor-
mal. Historically and contemporarily, education is structured and restructured to suit
particular political agendas which, most often, perpetuate the dominant norm. Edu-
cational aims, agendas, and structures reflect social common-sense practices which
underpin curriculum content and design, classroom strategies and techniques, and
evaluation and reporting methods. By reflecting on these common-sense assumptions
in Science education, it is possible to recognize and reflect on what is constructed
to be normal assumptions and practices, and to reimagine how things might be oth-
erwise. For example, if we explore how the concept of breathing could be taught
in traditional school Science education, you would find a focus on the lungs and
other biomechanical mechanisms of the human body that enable air to be taken in,
transported, utilized, changed, and released (linking to the concept of cellular respi-
ration). Most of the time, it would be taught in relation to the students’ own lives and
the lives of other humans. Some teachers may mention that other animals share this
mechanical ability to breathe, while animals without lungs have a variety of ways to
transport oxygen into their cells so they can undergo cellular respiration. It could also
be stated that cellular respiration is one of the characteristics that Science uses to clas-
sify something as living. This way of teaching Science is human-student-focused.
It presents Science knowledge in age-appropriate chunks and expects mastery of
these concepts. It assumes students will bring other chunked ideas together to form
a more complex appreciation of how larger systems relate. The focus, however, is on
understanding the knowledge chunks rather than how everything is interconnected
and related.

Relational Thinking and Ecological Sustainability

Instead of seeing separation, making meaning though chunked knowledge, or identi-
fying humanity as above nature, we need to see ourselves and our futures connected
with non-human animals, plants, and ecosystems. To find a way through the chal-
lenges that climate change will bring, we need a different way of thinking than that
which caused it. But how do we start to generate the magnitude of change that would
be needed in order to do this in education? Stefan Herbrecher speaks to this challenge
(FreshED with Will Brehm, 2018):

So how to train humans to develop a self-understanding that is not based on an idea of
humanity that is exclusive or exceptional. That is a great challenge, I think, for education
now, because most curricula are all about and “centering” the human. The human is always
at the center of these things, of course, and how could it not be? It seems like common
sense. And humans, of course, are running the world and therefore they need to be brought
by education to a position where they can run this world in a way that, on the one hand,
prolongs, on the other hand, legitimates their role, but of course, in a humane way. Now, if
you wanted to scratch at that consensus, that this is what education is about, producing little
humans, then from a posthumanist view, you’d have to start very early, wouldn’t you? You’d
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have to rethink the whole process of hominization that education is supposed to replicate,
to perpetuate, and so on. That involves really everything. So looking at new relationships
between humans and their environment, you’d have to start in primary school, maybe even
before, right? The whole socialization process, if you want, needs to change. If we want to
develop a new, a better, more ecological relationship with our planet for example. (podcast
21:04)

Introducing students to cultural ideologies that model agendas of ecological sus-
tainability, such as TEK, offers students another way of seeing and making sense of
the world. In speaking to this point, UNESCO (2010) highlights the importance of
including TEK in all educational endeavors:

Indigenous people have a broad knowledge of how to live sustainably. However, formal
education systems have disrupted the practical everyday life aspects of Indigenous knowledge
and ways of learning, replacing them with abstract knowledge and academic ways of learning.
Today, there is a grave risk that much Indigenous knowledge is being lost and, along with
it, valuable knowledge about ways of living sustainably. (p. 1)

Traditional ecological knowledge is based upon this interconnectivity and theoret-
ically and practically models this framing. Both Science and Science education need
to value TEK and be open to learning and incorporating this ideology if we are to find
ways of living ecologically sustainable lifestyles. I am not advocating that the key to
becoming ecologically sustainable will come from TEK alone, but TEK does provide
contemporary examples of thinking and acting in ecologically connected ways. If
local TEK perspectives and the local ideologies contextualizing them are authorized
to be shared, then respectful local curricular co-development must become a priority
in local education programs. Generating citizens who are literate in, and respectful
of, their local TEK may help to promote what it means to live in relationship with
all aspects of the biosphere. This transformation is needed if humanity aims to live
sustainably on this planet. Therefore, the inclusion of Indigenous ideologies into
Science classrooms is needed to provide students with opportunities to learn ways
of thinking and ways of working embedded in local, ecological sustainable agendas.

But what does inclusion imply? To answer this question from my own perspective,
inclusion begins long before classroom activities are employed. Inclusion does not
simply imply adding selected isolated (or chunked) Indigenous facts, stories, or
activities into the already chunked Science content, even if a natural link can be
identified or is endorsed by the national curriculum. My experience has highlighted
that inclusion begins with self-reflection. I encourage educators who would like to
engage in embedding TEK into the teaching and learning of Science to take time
and reflect on the beliefs and assumptions they perceived as normal in this space. As
Science, and its foundational beliefs, are a subculture of Western culture and serve,
and are served by, Western patriarchy (Aikenhead, 1997), they inherently promote
infrastructural racism.
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Four Approaches to Incorporating TEK in Science
Education

Racism is underpinned by relationships of dominance and subordination that play out
in social institutions like schools (Hollinsworth, 2006). It is important for teachers
to reflect on what they consider natural and to deconstruct taken-for-granted beliefs,
processes, and practices that are regarded as normal within established procedures or
professional duties. Specifically, for Science education, it is important for educators
to understand how education privileges Western scientific knowledge over TEK.
This means understanding how a colonialist mentality has categorized TEK as “the
other” and has ignored and denied TEK in education as a way to justify, protect, and
perpetuate its own privileged position. It will mean recognizing the colonial myth
that may frame TEK as deficient, or Western Science as truth.

However, do all educators undertake this reflection when they include TEK in
their Science education? Are there patterns within different approaches to including
TEK in the teaching and learning of Science? Based on Howard’s (1999) and Sam-
mel’s (2008b) work, I pose four possible scenarios for how teachers could perceive
the inclusion of TEK in the teaching and learning of Science: the contributions, addi-
tive, transformative, and the community-engaged approach (Table 6.1). These four
approaches offer one way to map the terrain of the different mindsets, perspectives,
actions, and levels of community support and engagement associated with embed-
ding TEK in curricula. They present a continuum from left to right, each with its
own benefits and limitations that considers specific ways to embed TEK. I offer this
table as part of a continuing conversation around what teachers can reflect on when
they engage in this important work.

Table 6.1 provides examples of how traditional ecological knowledge could be
included in Science education as a way to open conversations for educators who do
not know where to start to reflect on their practice. The ultimate goal is for teach-
ers, schools, and communities to work together to collectively support Indigenous
ideologies and perspectives being infused throughout the school environment. The
contributions and additive approaches highlight that good intentions to integrate TEK
in Science education are not enough. Even the most well-meaning teacher, without
understanding and discussing the effects of colonialism, can perpetuate positions of
dominance, exclusion, marginalization, and dismissal of TEK within Science educa-
tion. Consistent with the perspective of many researchers in this field (see Donavan,
2018), the community-engaged approach illustrates the need to engage and involve
local Indigenous community/ies to incorporate locally specific cultural ideologies,
perspectives, and practices in educational endeavors. It also suggests that the con-
text and intent to embed TEK are important. This approach emphasizes working
with local Indigenous communities and understanding TEK within the context of
that culture, and its role and connections to Country and language. This implies not
detaching TEK from its culture, as detachment undermines the knowledge system
itself (Nakata, 2002). It also means not engaging with this knowledge for capitalistic
gain or viewing this knowledge as something that can be commodified or mined and
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plugged into a scientific framework. The community-engaged approach is under-
pinned by the belief that TEK represents a system of knowledge that is ideologically
different from, but not inferior to, Western Science. It is also based on the belief
that local knowledge are unique to that culture and vary greatly from community
to community and are continually evolving. Working from this approach requires
honoring that the local Indigenous community holds the interests and rights of this
knowledge and what they allow to be shared. Educators must be vigilant against priv-
ileging and selecting some Indigenous perspectives while discarding others. As such,
this approach encourages educators to work closely with their local communities to
ensure they co-develop learning programs. By working with local communities, a
more accurate presentation of Indigenous cultures can be shown to students.

The community-engaged approach also shows that embedding TEK is not just the
responsibility of teachers but requires a collaborative effort. Schools and communi-
ties have important roles to play in bringing about philosophical and infrastructural
change. Generating the community-engaged level of inclusion necessitates schools
moving away from traditional models of education that may exclude Indigenous
communities and offering sustained opportunities to work with local communities
to respectfully embed ideologies, knowledge, agendas, histories, and practices of
TEK. Teaching for literacy in TEK implies placing the learned knowledge within its
social context, as well as encouraging students to think, analyze, and appraise their
individual or community-based decisions and actions from within this frame.

Is this understanding shared by my preservice primary school teachers? What are
their thoughts about what it means to become literate in TEK? In 2018, I conducted
a small case study to draw my attention to the patterns and trends that emerge from
the perspectives of students coming into my 2018-2019 primary Science courses. I
wanted to use this knowledge to specifically reflect and modify my own university
classroom practice.

A Case Study: What Constitutes Traditional Ecological
Knowledge?

I teach two compulsory preservice primary Science education courses at the univer-
sity where I am employed. They are second- and third-year courses (of a 3.5-year
Bachelor of Primary Education program) and all students have taken at least one
course introducing them to IKS. Before the start of my first course, I invited the
cohort of 150 students to take an anonymous online survey that asked questions
about embedding TEK into their future teaching practice; 120 students participated.
Firstly, I asked them about the importance of incorporating TEK into the teaching and
learning of Western Science. The results highlighted that most preservice students
(85%) believed TEK was important to include in their primary lessons. However,
57% said they would include it when the curriculum allows for it and only 19%
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said they would make time and space for its inclusion in their lessons regardless of
curriculum mandates.

When the participants were asked for examples of TEK, they would include in
their Science lessons, a few themes emerged. The most common theme (78%) was
an Acknowledgement of Country. The next most common theme was the inclusion
of TEK around specific topics such as seasons, weather, understandings of plants
and animals, astronomy, food, and the use of water, fire, and tools. The students
spoke about including Indigenous facts and stories alongside the Science content
knowledge for specific Science topics. The third theme was more generic, where
participants spoke of including cultural practices such as dreamtime stories, music,
dance, sports, and art but they did not indicate how they would include this or for
what reason.

These results suggest that even though most of the participating future teachers
believed it was important to include TEK, the majority communicated that this would
be encompassed by an Acknowledgment of Country. To explain what this implies
in an Australian context, an Acknowledgement of Country is a practice where the
Traditional custodians of the land, and their long and continuing relationship with
the land, are recognized by the speaker (or in this case, the teacher). It is done by
someone who is not an Indigenous Person of that specific land and usually it is
undertaken once, at the beginning of important events or gatherings. In a classroom
setting, this acknowledgement would be said at the beginning of the school year. The
common acknowledgement usually involves saying the following lines: I would like
to acknowledge that we are meeting on the traditional lands of the (name the IP)
people, and I pay my respects to Elders both past and present. As the majority of
the participating preservice teachers only wrote “Acknowledgment of Country” as
the way they would include TEK in their classrooms, it could be assumed they were
referring to making this statement at the beginning of the school year. If this is the case,
then it could be argued that this approach would fall into the Contributions column
of Table 6.1 as it presents isolated knowledge and could be viewed as tokenistic.
Bishop, Vass, and Thompson (under review) believe that it is no longer good enough
to simply perform an Acknowledgment of Country before school gatherings, or
merely just fly the Aboriginal flag during NAIDOC week? and feel that is a fair
attempt at incorporating Aboriginal perspectives.

Contemporary Acknowledgements of Country are insufficient as they are often
an act of political correctness where there is no genuine intent to understand, com-
municate or promote the ideologies, perspectives, histories or cultures of the people
whose land you are gathering on. Even though the Indigenous peoples are acknowl-
edged in this process, they are often not specifically named, and there is no genuine
effort to show respect for the ideologies and practices of these traditional owners.
This approach to Acknowledging Country is far from its historical context.

2NAIDOC (National Aboriginal and Islanders Day Observance Committee) Week (lasting from the
first Sunday in July until the following Sunday) celebrates the history, culture, and achievements
of Aboriginal and Torres Strait Islander peoples.
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Acknowledging Country is not a new practice, but an important old custom to
Australia’s First Peoples. Joy Murphy Wandin explains that Aboriginal Australians
were seasonal travelers who would visit the Traditional lands of others, and when a
traveler came requesting a visit, an agreement would be reached where the visitor
would be welcomed if they understood, accepted, and respected the culture, the
ancestors, and the laws of that particular land (MIROMAA ALTC, 2019). This may
take time as it was a negotiation by which the visitor heartfully acknowledged and
recognized there were processes, protocols, and laws that needed to be honored
if they were to be welcomed onto that land. It was, and still is, a process about
agreeing to share Country in the ways the traditional owners advocate and practice.
As explained in Chap. 1, the term Country (with a capital C) represents more than
a connection to the land: “Country is a word for all the values, places, resources,
stories and cultural obligations associated with that area and its features. It describes
the entirety of our ancestral domains” (Reconciliation Australia factsheet). Blair
(2017) explains Country as including animals, rocks, winds, tides, emotions, spirits,
songs, and humans, all of whom have languages, interconnecting knowledge, and
laws which bind them together. Far from being a passive backdrop for the human
experience, all aspects of Country are active participants and able to communicate.
As such, an Acknowledgement of Country should be an agreement, and a way of
sharing, how the work the group does together, upon that particular Country, is
contextualized by the voices of that Country and the ideologies and practices of the
Peoples whose land you are visiting. It illustrates what showing respect for Country
looks like in that context. It is not a one-off statement made at the start of a school
year, but an agreement that a person will learn (and, in the case of educators, facilitate
the sharing of this knowledge) how to abide by and respect the values of that Country.

A Case Study: What Does Colonialism Imply?

Other questions included in the online survey explored colonialism. When asked
if it was important to teach about colonialism when including TEK, 80% agreed.
However, when asked via a written response question what including colonialism
implied, the majority of participants left this question blank or stated that they did
not know. A pattern emerged from those who did respond. It seems that the majority
of participants who answered this questioned believe including colonialism means
communicating the history of Indigenous peoples in Australia. This perspective may
also align with the contributions or additive approach to embedding TEK as it may
imply that students do not understand that the effects of colonialism are contemporary
as well as historical. As mentioned throughout this book, colonialism is embedded
in all institutional and personal understandings and assumptions about teaching and
learning that are considered common sense. These preservice students may not see
how they have been indoctrinated by colonial power dynamics to perceive something
as normal and other things as not. Or how one way of understanding the world
dominates at the expense of all others. They may not see how they have become
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numb to the effects of this conditioning. Nor may they view themselves as implicated
in perpetuating this agenda in their daily thoughts and actions. Ultimately, the results
highlight that these preservice students are unclear how colonialism relates to their
lives or their teaching.

A Case Study: Emerging Assumptions

In multiple choice questions, 65% of participants agreed that the TEK should come
from the local Indigenous peoples and 70% said they would speak with an Elder or
knowledge keeper before incorporating TEK into their teaching. Eighty-three percent
agreed that it was important to acknowledge the Indigenous community from where
the knowledge came. However, in a written response question, when asked where they
would go to find TEK to include in their future classes, the majority of students (72%)
indicated they would use the Internet to search for this knowledge. Specifically, they
stated they would use generic Google searches for information or conduct searches
within formal teacher support platforms that align with the Australian Curriculum.
The second most common response was finding information using textbooks from
university courses. The third most common response involved speaking with local
Elders or talking to members of Indigenous communities, although many also added
that they did not know how to connect with Elders or the Indigenous community.

It seems that a particular assumption emerges when combining the responses to
all the surveyed questions. These results point to an understanding where at best,
TEK is reduced down to isolated chunked information or stories, that may be found
online, which align with particular Science concepts so they can be strategically
placed alongside the teaching and learning of chunked Science facts. This addition of
Indigenous facts or stories to Science concepts may be incorporated where suggested
by the Australian Curriculum. This assumption is reflective of the contributions or
additive approach, but as Bishop et al. (under review) maintain, it is no longer good
enough to download a Dreamtime story from the Internet and present it to students
without context in order to tick a box that Indigenous perspectives have been included.
Ultimately, this approach will not help educators move from understanding Science,
TEK, and Science education practices as the transmission of accumulated, distinct,
and isolated facts toward understanding their relationality and the complexity of
ideologies and power dynamics that connect and underpin them.

If teachers start to focus on underlying colonial infrastructures that have histori-
cally promoted the categorization of right and wrong beliefs and behaviors, then they
may be more likely to explore how perceived right behaviors or legitimate knowl-
edge have come to hold so much power in educational systems that they control
the thoughts, conversations, and actions that we are supposed to have in schools.
For example, choose any concept taught in Science: Both Indigenous and West-
ern social systems have historically developed evidence-based knowledge about this
concept; however, these perspectives may be so divergent that individuals from one
perspective may think the other perspective is “false,” closing down conversations
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that could lead to new understandings or insights. In this way, cultural assumptions
of truth or absurdity are embedded in colonialism and promote certain perspectives
and marginalize others, while also influencing the conversations we have with each
other.

However, colonialism cannot be undone by just seeing that it exists. And teach-
ers alone cannot “fix” colonialism. But educators can be open to shifting the way
they understand the teaching and learning of Science. They can be open to see the
embedding of local TEK into Science education as a continual process of exposing
students to another way of making sense of their local world, rather than just the
inclusion of Indigenous facts strategically placed alongside Science facts. Acknowl-
edging that local TEK will vary dramatically, strategic essentialism offers us a way
of understanding that TEK encourages students to connect theoretically, emotion-
ally, spiritually, and practically to their environment in ways that show respect and
kinship. TEK offers students a more relational worldview, where they can develop
competencies in understanding their identity as part of a complex relationship within
the biosphere. If teaching is a sacred act that goes beyond passing along knowledge
but builds students’ intellectual, emotional, and spiritual growth (hooks, 1994), then
the philosophy of kinship may strengthen identity by allowing for the recognition
of the sacredness of all things. This understanding necessitates respectful, thankful,
and equitable actions. This philosophy invites students to be accountable for the
world of which they are a part. It necessitates that they understand what their rights
and responsibilities are within an interconnected and related ecosystem. Students
are asked to identify and emotionally connect to issues and understand problems by
using a more temporal and holistic framing.

Moving Toward a Transformative or Community-Engaged
Approach to Embedding TEK

I believe there are three key aspects that need to be in place before moving toward a
transformative or community-engaged approach. The first is for teachers to become
more aware of and sensitive to their own assumptions and cultural biases and become
self-reflective of the things they have been taught to say and do. This change needs
to come from within. Teachers need to realize that knowledge taught in schools is
socially constructed to reflect dominant perspectives and is not neutral in its agenda.
Coming to this realization also means understanding the role of the teacher differ-
ently: rather than presenting prescriptive curricula, teachers can work in solidarity to
honestly and critically explore the ideological assumptions that shape their pedagogy.
To be successful in this process, they will need to investigate how they are impli-
cated in maintaining and reproducing the colonial structures that underpin dominant
educational agendas. The second key point is the need for institutional support. For
a community-engaged approach to take place, all aspects of the school must demon-
strate long-term commitment toward this goal. School administration must lead the
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way to model how schools can bring about structural and philosophical changes that
support teachers in developing pedagogies that authentically embed local Indigenous
ideologies and perspectives. Teachers need this whole-school approach if they are to
teach more than just Western ideologies or “core knowledge.” The third key aspect
is support from the local Indigenous communities. This support involves valuing and
making welcome members of local Indigenous communities (i.e., Elders, knowledge
keepers, parents) and enabling long-term relationships with all aspects of the school
community. As discussed in Chap. 5, this process requires learning about, acknowl-
edging, and engaging in local protocols that honor reciprocity. By learning about and
enacting these protocols, teachers and students are more likely to build long-term,
respect-based relationships with the local Indigenous peoples. Working with local
Indigenous communities to generate literacy not only requires that teachers and stu-
dents develop an understanding of conceptual knowledge of TEK but also implies
more genuine and authentic interactivity with the ideologies within which TEK is
situated.

Reflections on Students’ Perceptions of Examples of TEK:
What It Means for My Own Pedagogy

After examining the results of my case study, I reflected on how it could inform my
pedagogical practice. I wanted my students to see the difference between contribu-
tions, additive, transformative, and community-engaged approaches to embedding
TEK and to reflect on what this meant for their own Science pedagogy. I wanted to
creatively and critically address the patterns identified by this case study. These goals
underpinned my thinking as I modified my 2018-2019 preservice Science courses.
I share these modifications with you not because they are ideal, but rather because I
have found that when we discuss our thinking and practices with each other we can
start to reimagine what Indigenizing practices might look like on a day-to-day basis.
As I continue to learn alongside my Indigenous and non-Indigenous colleagues in
Australia and Canada, I become more aware of how we are all caught within the
tangles of these same colonial systems. This case study highlights how I need to
make these systems more explicit to my own students. As such, the first change I
made related to my Acknowledgment of Country.

The students completed the online survey before I gave my own Acknowledge-
ment of Country. So, the first change I made was to make time to genuinely discuss
what this Acknowledgement means to me. After I spoke the commonly used sen-
tence in my first lecture for the course (in English; however, I would like to learn this
Acknowledgement in the local Yugambeh language), I asked my preservice students
what they believed this statement to actually mean. No one responded. I then asked
my students if they had assumptions or expectations around behavior for someone
visiting their house. I explained that if someone comes to my house there are unspo-
ken expectations of behaviors and practices, such as abiding by the things that I
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consider respectful. I would not want someone breaking or stealing things or to go
snooping around my house. I would also not appreciate people who were abusive
or rude. If someone came to visit my house, then I would expect these common
courtesies and if they did not follow these, they would be asked to leave, and they
would not be invited back. Using this metaphor, the class and I discussed that an
Acknowledgement of Country is not just saying “I acknowledge I am in Alison’s
house” but it is about a way of being in my house that shows courtesy and respect
in ways that I want to see them. And if my guests are unsure of what these are, it
means a genuine attempt to learn what I would like by asking questions, engaging
in dialogue, and listening respectfully.

The next change I made was to explicitly verbalize throughout my Science courses
what I am learning about Indigenous ideologies and worldviews, and what respect
and courtesy look like for my local Indigenous community. I continually shared with
my students the ideologies and perspectives of the Yugambeh People who are the
traditional owners of the lands upon which my university campus is located. As a class
we actively grew our understandings of Yugambeh ideologies and practices toward
Country and we explicitly discussed how our pedagogy aligned with Yugambeh
traditions that generate a deep respect for Country. As such, my pedagogical focus
was on Indigenous ideologies rather than the inclusion of chunked Indigenous facts
or stories. Together, the students and I explored what it means to learn Western
Science in relationship with Yugambeh Country and the ideologies of its Peoples.

We also reflected on what Nakata (2002) calls meta-knowledge, that being the
knowledge of knowing (or coming to know). Nakata (2010) suggests this awareness
of meta-knowledge allows students to become knowledgeable about “the existence
of different ways of learning, knowing and doing” (p. 56) and can promote the
understanding that knowledge production is a contested and situated site for thinking
and exploring. We do this by investigating colonial legacies by questioning what we
understand as normal or natural in the teaching and learning of Science and what has
been taught to us by our own education. I build time into my classes for discussions
about what it feels like to try to unlearn and reframe Western pedagogical processes
within a system that values and rewards adherence to these same Western processes.
I seek to highlight that Indigenizing pedagogy is more than including Indigenous
ideologies and perspectives, but also involves interrogating our own systems of beliefs
and appreciating the situatedness of knowledge (Nakata, 2002). I hope my students
witness my explicit engagement with the politics of knowledge production and how
the embedding of TEK represents a valuable journey of learning, unlearning, and
reframing. I hope they see that embedding Indigenous ideologies and perspectives is
not a destination of TEK fact accumulation, but includes the desire to critique what
we have been taught.

As we discuss concepts, we explore shifting Science conversations toward a more
relational framing, one that reflects TEK. Understanding Science and Science educa-
tion as relational requires moving away from traditional Science teaching practices.
This perspective can be found in branches of Western philosophy and Western Sci-
ence. Post-humanism is one such perspective and a post-humanistic Science (PHS)
challenges the idea of human alienation from nature and rejects the notion that
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humans are the crown of evolutionary processes. Rather, it focuses on the deep inter-
connections and relationships that link everything on the planet. It highlights that
humans are just one part of the biological fabric of life on Earth and acknowledges
humans are incapable of an independent existence.

Post-humanistic Science education (PHSE) is emerging as a way of understand-
ing the teaching and learning of Science that focuses on relational thinking offered
by PHS. PHSE emphasizes the relationships between chunked knowledge by aiming
to “de-chunk” these concepts and reframe them in a way that teaches the Science
concept with a larger, more relational framing with the aim of promoting competen-
cies in ecological sustainability. To align more closely with TEK I reconceptualized
my courses to promote PHSE. Let me give you an example of this perspective.
Let’s explore the example of breathing as highlighted earlier in this chapter. From
a PHSE perspective, the air (rather than humans) could take center stage. Students
could explore how the air surrounds the planet and interacts with all aspects of the
planet. They could explore how oxygen, a component of air, could be viewed as
external to our body at one moment, but in the next, becomes a critical part of the
very chemistry of our bodies. PHSE could show how this oxygen molecule can stay
in our bodies for a short period of time or for the rest of our lives, and so becomes
part of us, no longer classified as external or non-living. It invites students to reflect
on some of the dichotomies that are positioned as normal: external versus internal,
living versus non-living and so on, with the aim of opening spaces for discussions
that highlight similarities and connections rather than just perceiving differences. A
PHSE perspective could explore how our very bodies have evolved/been designed
to intimately engage with what we classify as nature, such as air. The action of
breathing links humans to the majority of other animals because our animal ances-
tors perfected this process long before humans existed. Students could explore how
oxygen connects everything: how it is made by plants, used by plants and animals,
and interrelates with all aspects of the planet.

This theoretical framing is important, but students also need to deeply appreciate
the practical applications of this knowledge and engage with it emotionally. For
example, students could see how long they can go without breathing (how long they
could hold their breath). Physically understanding the importance of breathing in air,
students can be encouraged to develop competencies of compassion and empathy
for the 4.2 million people who die every year due to air pollution, or with the 91%
of the human population who live in places with severely polluted air (for updated
stats please see https://www.who.int/airpollution/ambient/en/); compassion, also, for
all of the non-human lives affected by the polluted air we have generated during the
Anthropocene. PHSE teaches about the reciprocal responsibilities humans have with
other beings and entities (similar to the Indigenous perspective of kinship) and seeks
to encourage students to build capacities and confidence to engage in practices and
protocols to respectfully live with and learn from nature itself. However, as PHS is
still based in the Western ideology, it can fall short of exploring spiritual connections
that underpin TEK and it cannot model ecologically sustainable lifestyles. However,
PHS and PHSE do offer Western Science a way to reflect and address limitations
compliant in the creation of the Anthropocene.
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Despite these changes, at its best, my pedagogy reflects a transformative approach.
Even though my faculty and university theoretically support the embedding of TEK,
the practical infrastructures are not in place as reflective of a community-engaged
approach. Currently, I work with Indigenous and non-Indigenous colleagues and
the local Yugambeh community to support my own learning of what an embedded
pedagogical practice might look like in my courses. With my support networks we
explore perceptions, assumptions, and agendas that encourage the co-creation of
meaning and understanding within the context of our own experiences and beliefs.
I have found this community dialogue has encouraged me to make meaning of what
embedding TEK could look like in my pedagogy. This is an ongoing process that
has encouraged me to shift my pedagogy from passively communicating curricular
agendas through sanctioned pedagogical initiatives toward understanding learning
as relational. This has necessitated the reimagining of my Science courses. Rather
than just opening a few spaces to include TEK, Science and Science education must
reflect, self-correct, learn, and grow from those cultures who have for thousands of
years been dedicated to promoting ideologies that ensure ecological sustainability.
Embedding TEK is more than just teachers finding “new” respect for Indigenous
knowledge systems (as outlined in the cross-curriculum priorities in the Australian
Curriculum). If Science teachers are to truly value TEK, they will need to reflect on
these ideologies and see how these perspectives and knowledge bases can inform
and evolve the traditional ideologies and practices of Science education.

Concluding Thoughts

I do not propose this case study is reflective of the perspectives of all preservice
teachers. My aim of bringing attention to the perspectives of these students and
sharing how I reflected on this case study was to encourage you, the reader, to reflect
on the perspectives of your own students to reveal what is accepted and normal within
teaching and learning. I do this with the hope of influencing the future. I believe there
are many inspired teachers who consciously choose to engage with the future in order
to influence its direction. As contemporary Western societies continue to objectify,
commodify, manage, silence, and speak for nature, Indigenous ideologies and TEK
teach and model ways of listening and being taught by ecosystems. To respectfully
and genuinely embed these teachings, educators must critique what governments
and institutional practices mandate as being normal or professionally required. We
need to reflect on these assumptions for the degree to which they act as inhibitors
or potential threats to embedding TEK. If we are courageous enough to identify
those indoctrinated patterns within education systems, then I believe we will be
more inspired to refocus our Science pedagogies and adapt (become more “fit,” in
an evolutionary sense).

Western Science needs to transcend reductionist thinking. It needs to be more
relational in its perspective. Western Science has much to learn from TEK. Science
education, therefore, should not just be assisted by the inclusion of a sprinkling of
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strategically placed TEK “facts.” Overarching local Indigenous ideologies should
be infused throughout the teaching and learning of a relational Science education
agenda. Local Indigenous perspectives represent an opportunity for Science and
Science education to expand their narrow understandings of what counts as knowl-
edge and to offer a fuller understanding of the human experience in relationship
with all of nature. Further, local Indigenous perspectives offer Science education
an ecologically sustainable model and a chance to reflect, learn, and grow. Science
education needs to evolve. The teaching and learning of post-humanistic Science
offer a place where the epistemologies and stories of local Indigenous perspectives
and Science can be exchanged and discussed and can co-exist. I seek to achieve
this coexistence in my own practice by providing opportunities to explore multiple
contextual understandings of phenomena, rather than just seeking to communicate
the “right” Western Science story. As a class, we learn and discuss how each per-
spective is different, underpinned by different contexts and locations. Together we
explore how these ideologies tell a greater story, one that offers new and divergent
ways of making sense of phenomena, offering a refreshing richness and fullness to
how we can perceive the natural world around us. However, due to colonialism, I
believe it may currently be impossible to just let Western scientific understandings
and Indigenous knowledge systems be told side-by-side without judgement. If this
goal is not currently realistic, the community-engaged approach to incorporating
local Indigenous perspectives into learning programs can promote the visibility of
local Indigenous ideologies and perspectives and can provide opportunities to cri-
tique and re-make local cultural ways of knowing, thinking, and acting. This is a goal
for my own practice. Ultimately, I encourage my students to understand and actively
pursue what co-developing learning programs with local Indigenous communities
could look like for each of their own classroom practices.

This and future generations need to develop competencies of relatedness and
belonging to our ecosystems in more interconnected ways. We need to co-become
(Blair, 2017) with nature in order to understand and discuss the complex social causes
associated with the Anthropocene. Our students, societies’ future leaders, need to
individually and collectively make more insightful and more ecologically responsive
decisions and policies to solve the extreme challenges that this era will present. As
educators, we might not be able to generate large-scale political change, but we can
become shining examples of what can be achieved in collaboration with our local
Indigenous and school communities. I celebrate (and struggle) beside those who aim
to do this on a daily basis to help our students become great human beings who hold
every aspect of our global ecology sacred.

References

Aikenhead, G. (1997). Towards a first nations cross-cultural science and technology curriculum.
Science Education, 81, 217-238.

Australian Curriculum, Assessment and Reporting Authority. (n.d.). The Australian curriculum:
Science. Retrieved from https://www.acara.edu.au/curriculum/cross-curriculum-priorities.


https://www.acara.edu.au/curriculum/cross-curriculum-priorities

6 How Embedding Indigenous Knowledge Systems ... 143

Baker, J. (2016). Learning to relate through Indigenous Science education. Cultural Sur-
vival Quarterly, 40(2). Retrieved from https://www.culturalsurvival.org/publications/cultural-
survival-quarterly/learning-relate-through-indigenous-science-education.

Baynes, R. (2016). Teachers’ attitudes to including Indigenous knowledges in the Australian science
curriculum. The Australian Journal of Indigenous Education, 45(1), 80-90. https://doi.org/10.
1017/jie.2015.29.

Blair, N. (2017). Australian Association for Research in Education (AARE) keynote speech.
Retrieved from https://www.youtube.com/watch?v=wroHQcRRzPo&feature=youtu.be.

Cajete, G. (1999). Igniting the sparkle: An indigenous science education model. Skyland, NC:
Kivaki Press.

Cocks, M. L., Alexander, J., & Dold, T. (2012). Inkcubeko Nendalo: A bio-cultural diversity schools
education project in South Africa and its implications for inclusive Indigenous knowledge systems
(IKS) sustainability. Journal of Education for Sustainable Development, 6(2), 241-252. https://
doi.org/10.1177/0973408212475232.

Donovan, M. J. (2018). Local collaboration to grow the seeds of STEM investment from
school and beyond. International Journal of Innovation in Science and Mathematics Edu-
cation, 26(2). Retrieved from http://search.proquest.com.libraryproxy.griffith.edu.au/docview/
2247805441?ccountid=14543.

Foucault, M. (1983). The subject and power. In H. L. Dreyfus & P. Rabinow (Eds.), Michel Foucault:
Beyond structuralism and hermeneutics (2nd ed., pp. 208-226). Chicago: University of Chicago
Press.

FreshEd with Will Brehm. (2018, July 16). What is critical posthumanist education? (Stefan Her-
brechter) [audio podcast]. Retrieved from http://www.freshedpodcast.com/stefanherbrechter/.
Haraway, D. (2016a). Staying with the trouble: Making kin in the Chthulucene. Duke University

Press.

Haraway, D. (2016b). Tentacular thinking: Anthropocene, Capitalocene, Chthulucene. Retrieved
from: http://www.e-flux.com/journal/75/67125/tentacular-thinking-anthropocene-capitalocene-
chthulucene/.

Hollinsworth, D. (2006). Race and racism in Australia (3rd ed.). Melbourne: Thomson Social
Science Press.

hooks, b. (1994). Teaching to transgress: Education as the practice of freedom. New York:
Routledge.

Howard, G. R. (1999). We can’t teach what we don’t know: White teachers, multiracial schools.
New York: Teachers College Press.

Krauss, M. (1992). The world’s languages in crisis. Language, 68(1), 4—10.

Ma Rhea, Z., & Anderson, P. J. (2011). Economic justice and Indigenous education: Assessing the
potential of standards-based and progressive education under ILO169. Social Alternatives, 30(4),
25-31.

Martin, K. (2003). Ways of knowing, being and doing: A theoretical framework and methods for
Indigenous and Indigenist re-search [online]. Journal of Australian Studies, 76, 203-214.

Mason, A., Walsh, K., Charleson, K., Dobell, D., Shepherd, T., Grace, E., et al. (2005). BC Science
6. Toronto, ON: McGraw-Hill Ryerson.

Matsuura, K. (2005). UNESCO universal declaration on cultural diversity. Diogenes, 52(205),
141-146.

MIROMAA Aboriginal Language & Technology Centre. (2019). Welcome to country. Miromaa
ALTC. Retrieved from: https://www.miromaa.org.au/our-way/welcome-of-country.html.

Morton, T. (2010). The ecological thought. Cambridge, MA: Harvard University Press: ISBN: 978-
0674049208.

Nakata, M. (2002). Indigenous knowledge and the cultural interface: Underlying issues at the
intersection of knowledge and information systems. /FLA Journal, 28(5/6), 281-291.

Nakata, M. (2010). The cultural interface of Islander and scientific knowledge. The Australian
Journal of Indigenous Education, 39, 53-57.


https://www.culturalsurvival.org/publications/cultural-survival-quarterly/learning-relate-through-indigenous-science-education
https://doi.org/10.1017/jie.2015.29
https://www.youtube.com/watch?v=wroHQcRRzPo&amp;feature=youtu.be
https://doi.org/10.1177/0973408212475232
http://search.proquest.com.libraryproxy.griffith.edu.au/docview/2247805441?accountid=14543
http://www.freshedpodcast.com/stefanherbrechter/
http://www.e-flux.com/journal/75/67125/tentacular-thinking-anthropocene-capitalocene-chthulucene/
https://www.miromaa.org.au/our-way/welcome-of-country.html

144 A. Sammel

Nicholas, G. (2019, February 19). An uneasy alliance: Indigenous traditional knowledge enriches
science. The Conversation. Retrieved from: https://theconversation.com/an-uneasy-alliance-
indigenous-traditional-knowledge-enriches-science-109212.

Reconciliation Australia. Welcome to and acknowledgement of Country [fact sheet].
Retrieved from https://www.reconciliation.org.au/wp-content/uploads/2017/11/Welcome-to-
and-Acknowledgement-of-Country.pdf.

Sammel, A. (2008a). Traveling with and through your backpack: A personal reflection on the
infrastructure of Science education. Cultural Studies of Science Education, 3(4), 843-857.

Sammel, A. (2008b). Research into the limits and potential of students’ engagement in white-
ness pedagogies in university settings. Paper presented at Re-Orienting Whiteness Conference,
December 3-5, Melbourne, Australia.

Simons, E., Nicholas, G., Andrews, T., & Carr-Locke, S. (2016). Traditional knowledge [fact
sheet]. Retrieved from http://www.sfu.ca/ipinch/sites/default/files/resources/fact_sheets/ipinch_
tk_factsheet_march2016_final_revised.pdf.

Snively, G. (2016). Representations of Indigenous Science in textbooks, curriculum resources,
and government documents. In G. Snively & W. L. Williams (Eds.), Knowing home: Braiding
Indigenous Science with Western Science (Book 1) (Chap. 5). Victoria, BC: University of Victoria.
https://pressbooks.bccampus.ca/knowinghome/chapter/chapter-5/.

Toledo, V., Boege, E., & Barrera-Bassols, N. (2010). The biocultural heritage of México: An
overview. Landscape, 3, 6-10.

United Nations Educational Scientific and Cultural Organisation (UNESCO). (2010). Indige-
nous knowledge and sustainability. Retrieved from: http://www.unesco.org/education/tlsf/mods/
theme_c/mod11.html.

Whyte, K. P., Brewer, J. P., & Johnson, J. T. (2016). Weaving Indigenous Science, protocols and
sustainability Science. Sustainability Science, 11(1),25-32. https://doi.org/10.1007/s11625-015-
0296-6.

Dr. Alison Sammel works at the School of Education and Professional Studies at Griffith Uni-
versity on the Gold Coast, Australia, in the fields of Science and Sustainability education. Her
research areas include the teaching, learning, and communication of science; authentically Indig-
enizing science education; and advancing posthumanism and ecological sustainability in science
education. She is a non-Indigenous Australian/Canadian who was raised on, and now lives and
works on, Yugumbeh/Kombumerri traditional lands in Australia. She spent 15 years in the South-
west region of the Anishinabek Nation in Canada (Ontario) and five years on Treaty Four lands in
Canada (Saskatchewan). In 2008, she was a Smithsonian fellow in Washington, D.C., where she
collaboratively investigated Indigenizing science education. Prior to her tenure at Griffith Univer-
sity, she was the chair of science education at the University of Regina, Saskatchewan, Canada.
Here she investigated the impact of Whiteness and White privilege in formal education and how
it disenfranchised First Nations students. This led to collaborative work with local First Nations
communities to co-develop curricular materials that respectfully incorporated local Indigenous
ideologies and perspectives in the teaching and learning of science. Her publications include three
books, and many peer-reviewed papers and chapters in the field of education, plus two govern-
ment reports on First Nations science education. Over the past two decades, she has presented
more than 50 international conferences and received awards for her teaching. She has been the
principal researcher on many successfully completed competitive grants and has supervised many
graduate students.


https://theconversation.com/an-uneasy-alliance-indigenous-traditional-knowledge-enriches-science-109212
https://www.reconciliation.org.au/wp-content/uploads/2017/11/Welcome-to-and-Acknowledgement-of-Country.pdf
http://www.sfu.ca/ipinch/sites/default/files/resources/fact_sheets/ipinch_tk_factsheet_march2016_final_revised.pdf
https://pressbooks.bccampus.ca/knowinghome/chapter/chapter-5/
http://www.unesco.org/education/tlsf/mods/theme_c/mod11.html
https://doi.org/10.1007/s11625-015-0296-6

Part IV
Indigenizing Practice—Case Studies
from University Settings



Chapter 7 ®)
Supporting Indigenization in Canadian o
Higher Education Through Strong
International Partnerships and Strategic
Leadership: A Case Study

of the University of Regina

Alison Sammel and Arturo Segura

Abstract This chapter discusses the implementation of several international ini-
tiatives that the University of Regina, a Canadian tertiary institution located in the
province of Saskatchewan, put in place to support campus Indigenization. The agenda
to support Indigenization is not unique to this particular university; in fact, as this
book highlights, it is becoming more “mainstream.” However, what is novel about
this approach is how Indigenization and internationalization agendas and practices
were intertwined. As such, this chapter offers one understanding of the relationship
between agendas of Indigenization and internationalization and how common ground
can be found as academics, students, and administrative staff develop a deeper recog-
nition of Indigenous frameworks while critiquing settler-colonial infrastructure. By
combining these intentions, this approach provides context-specific theoretical and
practical perspectives that seek to decenter and make visible settler agendas.

The introductory chapter of this book discusses Indigenization, settler colonization,
and the relationship to Western hegemonic education systems. This chapter continues
this discussion by focusing on how the University of Regina, a Canadian tertiary
institution located in the province of Saskatchewan aimed to Indigenize and disrupt
infrastructural settler colonialism within its internationalization agenda. Like many
other countries, the land now known as Canada reflects settler colonialism as outsiders
came to a land inhabited by Indigenous people and claimed it as their own. Generation
after generation of outsiders proceeded to come for the space and resources (Hinkson,
2012). Rather than being contained in the past and discussed as an inevitable part of
nation-building, the arrival of non-Indigenous people into Canada is indeed ongoing,
with minimal social understanding of the implications of this continued settlement
on stolen lands (Veracini, 2011).
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In documenting the programs led by the University of Regina, the authors stand
in solidarity with colleagues who analyze the ways settler colonialism underpins
the conceptualization of educational theory and practice, as well as with those who
explore the extent to which Indigenization agendas actually challenge asymmetri-
cal relationships within tertiary institutions. And while we are concerned with the
settler appropriation of what it means to Indigenize or to decolonize (Tuck & Yang,
2012), it is beyond the scope of this chapter to explore these concepts in detail.
What this chapter does offer is insight into how the University of Regina initiated
their Indigenization agenda by seeking to decenter settler-colonial agendas in their
internationalization programs.

The international initiatives discussed in this chapter outline how meaningful
alliances with the local and international communities sought to raise critical con-
sciousness about settler colonialism while consciously centering on Indigenous
educational agendas, infrastructures, processes, curriculum, and practices. For the
purpose of this chapter, the term settler colonialism describes how:

settlers come with the intention of making a new home on the land, a homemaking that insists
on settler sovereignty over all things in their new domain ... settlers make Indigenous land
their new home and source of capital ... the disruption of Indigenous relationships to land
represents a profound epistemic, ontological, cosmological violence. This violence is not
temporally contained in the arrival of the settler but is reasserted each day of occupation. In the
process of settler colonialism, land is remade into property and human relationships to land
are restricted to the relationship of the owner to his property. Epistemological, ontological,
and cosmological relationships to land are interred, indeed made pre-modern and backward.
(Tuck & Yang, 2012, p. 5)

However, as Tuck, McKenzie, and McCoy, (2014) remind us, “when we theorize
settler colonialism, we must attend to it as both an ongoing and incomplete project,
with internal contradictions, cracks and fissures through which Indigenous life and
knowledge have persisted and thrived despite settlement” (p. 8). To better understand
how settler colonialism links to educational agendas, it is important to call attention
to how formal Western systems of education have both promoted and resisted the
settler-colonial agenda, including the marginalization of Indigenous relationships
between self, spirit, community, and land.

University of Regina’s Commitment to Indigenization:
Theory and Actions

The University of Regina is a medium-sized university located in the province of
Saskatchewan—a province located in the prairies of Canada, where the main eco-
nomic activity is agriculture and mining. As of the 2018 Fall semester (September to
December), the university had a total of 15,568 registered students—of which 13%
is of self-declared Indigenous descent. However, because some students choose to
not self-declare, this number does not represent the total number of First Nations,
Métis, and Inuit students enrolled at the University of Regina.
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The cultural invisibility of settler colonialism has become normalized in hege-
monic infrastructures such as Western educational systems and hence the lack of
Indigenous perspectives in formal education systems—from educational adminis-
trators and faculty members to educational materials and resources (United Nations,
n.d., para. 1). Since becoming President and Vice-Chancellor of the University of
Regina in 2008, Dr. Vianne Timmons took a leading role in establishing the strate-
gic direction of the university to support campus Indigenization, by prioritizing
Indigenization in the institution’s policies, programs, and curricula.

Through a consultative process, Dr. Timmons established the 2009-2014 strategic
plan, “mamawohkamatowin: Our Work, Our People, Our Communities”—weaving
Indigenization through the University of Regina’s priorities on teaching, research,
and service to communities. This agenda responded to “the needs and aspirations
of our students, our people and our communities and reaching out to the world
around us” (University of Regina, 2009, p. 1). Specifically, the university aims to
“prepare all our students to live in a Saskatchewan where First Nations and Métis
peoples achieve their rightful place in society and the economy, and where their
cultures are celebrated” (University of Regina, 2009, p. 10). Reflective of the many
Indigenous Nations upon which the university is positioned, the main goal around
Indigenization was to build long-term relationships with the communities of the
First Nations and Métis peoples by addressing their needs, reflecting their cultures
in programs and campus life, celebrating their culture, and educating all students
about Indigenous issues. Building on this momentum, the 2015-2020 strategic plan,
“peyak aski kikawinaw: Together We Are Stronger,” identifies three key priorities:
student success, research impact, and commitment to their communities and advises
that:

the University of Regina is situated on Treaty 4 and Treaty 6 lands. Aboriginal students,
employees and community members are welcomed and supported at the University of
Regina. Since the inception of the 2009-2014 Strategic Plan, we have been focused on
implementing important initiatives to support the success of Aboriginal students, faculty
and staff on our campuses, and Indigenize the University. (University of Regina, 2015, p. 9)

The Strategic Plan 2015-2020 states,

the University of Regina’s motto, As One Who Serves, speaks to the deep connection and
commitment to serving all of the communities the University touches in Saskatchewan, across
Canada, and around the world. The University is committed to collaborative community
service and engagement opportunities. (p. 15)

Supporting actions include the increase of joint programs, collaborations, and
exchanges between students and faculty provincially, nationally, and internationally
(University of Regina, 2015, p. 17). This latest agenda adds to the previous one
by expanding the experiential and service-learning opportunities. As described by
Lewis and Williams, (1994), experiential learning “means learning from experience
or learning by doing. Experiential education first immerses learners in an experi-
ence and then encourages reflection about the experience to develop new skills, new
attitudes, or new ways of thinking” (p. 5). Service learning is
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an educational methodology that combines community-based experiences with explicit aca-
demic learning objectives and deliberate reflection. These learning experiences require a
partnership between the community (nonprofit, schools, government, business, human ser-
vices organizations, or other entities) and the institution or academic unit/program and are
characterized by a focus on mutual benefit. (Gelmon, Holland, & Spring, 1995, Preface)

The university is committed to offering experiential and service learning around
Indigenization within its internationalization exchanges.

For over 10 years, the strategic plans of the University of Regina have stated
that Indigenization is a priority. The university states it is committed to building an
institution that welcomes and is inclusive of Indigenous people. To achieve this goal,
the University of Regina implemented several initiatives to support campus Indige-
nization. This included the expansion of the Aboriginal Student Centre, the creation
of an Indigenous Advisory Circle that advises the President and Vice-Chancellor on
measures to support Indigenization, and the creation of an executive-level position
(entitled Executive Lead: Indigenization) to oversee the development and integra-
tion of Aboriginal protocols, methodologies, and programs (University of Regina,
n.d., para. 4). Building this infrastructural support enables the realization of these
agendas and models, an institutional recognition of what Indigenization means at the
University of Regina:

the transformation of the existing academy by including Indigenous knowledges, voices,
critiques, scholars, students and materials as well as the establishment of physical and epis-
temic spaces that facilitate the ethical stewardship of a plurality of Indigenous knowledges
and practices so thoroughly as to constitute an essential element of the university. It is not
limited to Indigenous people, but encompasses all students and faculty, for the benefit of our
academic integrity and our social viability. (Pete, n.d., para. 1)

Moreover, in order to Indigenize its campus, the University of Regina’s imple-
mentation plan includes changes to the university’s governance and administration,
increasing the number of Indigenous academics, increasing Indigenous research,
improving support for Indigenous students, and building community engagement
(University of Regina, n.d.). Focusing on this last point, the University of Regina
directed their curricular initiatives to reflect the local Indigenous Nations’ cultures
and ontologies, traditions, and practices. This was important as the university is
located on the ancestral lands of several Indigenous nations, and each nation’s par-
ticipation was essential for the success of these initiatives. Working with the local
Indigenous communities, the university was able to offer courses that embed Indige-
nous knowledge and pedagogies across all academic programs, to support faculty
members on how to Indigenize their curricula and to offer academics the ability
to be mentored by Elders to incorporate traditional ways of knowing in their spe-
cific curricula. The Strategic Plan 2015-2020 continued to offer these resources to
the university community, but further aimed to strengthen the university’s relation-
ships with local and international communities by increasing the number of mobility
exchanges for students and faculty. It is because of this agenda that the University of
Regina has strongly focused on internationalization. As explained by Knight (n.d.)
internationalization “at the national, sector, and institutional levels is defined as the
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process of integrating an international, intercultural, or global dimension into the
purpose, functions or delivery of postsecondary education” (p. 2).

The University of Regina’s Indigenization and internationalization agendas out-
line the importance of collaborating with Indigenous faculty members, Indigenous
communities, and Indigenous Elders when developing international Indigenous-
focused programs. The university believed it was crucial for academic institutions
to ensure that Indigenous peoples have control and protection over their own their
narratives and representations of cultural heritage. They also mandated that pro-
gram curricula incorporated local Indigenous perspectives, was approved by the local
Indigenous communities, and was delivered by Indigenous peoples (University of
Regina, 2015). Curricula changes focused on Indigenous philosophies, perspectives,
practices, and traditions rather than from a settler’s narrative. The programs devel-
oped under these strategic plans needed to offer a different perspective from the usual
settler-colonial perspectives found in Western education. They needed to promote
Indigenous ontologies and perspectives, to focus on sharing knowledge through oral
tradition, and to encourage Elders of local Indigenous communities to be leaders of
these intercultural programs.

Academic institutions have usually approached Indigenization with a focus on
working with local Indigenous communities to better support local Indigenous stu-
dents. The strategic plans of the University of Regina further this agenda to promote a
global focus on Indigenous knowledge exchange. The rest of this chapter will explore
how Indigenization and internationalization can be addressed together by supporting
campus Indigenization through the positive correlation of strategic planning and lead-
ership, program development, and international engagement. Specifically, we will
highlight examples and lessons learned from programs developed by the University
of Regina and its Mexican partners.

University of Regina’s International Strategic Partner
Towards Indigenization: Mexico

The University of Regina was one of the pioneer Canadian academic institutions
to participate in the first Canada-Mexico Round Table on Indigenous Higher Edu-
cation, held in Mexico City in 2012. Under the lead of the executive teams from
the University of Regina and Lakehead University, a group of executive leaders
of Canadian academic institutions met with the rectors of intercultural Universities
in Mexico. Along with officials from the Ministry of Public Education of Mexico,
they discussed academic issues and potential international collaborations regard-
ing Indigenous knowledge. These discussions culminated in the establishment of
partnerships with academic institutions in Mexico and resulted in the signing of
collaboration agreements with the purpose to promote mobility programs with a stu-
dent, faculty, and staff focus. It was imagined that these programs would include
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student, faculty, and administrative staff traveling to other countries to experience
Indigenous-focused programs developed and taught by local Indigenous peoples.

The University of Regina aimed to develop an international agenda that sought to
mobilize students, faculty, and administrative staff (Internationalization Plan, 2016—
2020, 2016), by promoting mobility exchanges. By hosting international visitors
and by participating in organized overseas visits, the university built infrastructure
that allowed for new Indigenous philosophies, understandings, and practices to be
shared and learned, which inherently supported the mandate to internationalize and
Indigenize the curricula. The leadership of the university saw a beneficial focus to link
both their internationalization and Indigenization endeavors and developed a series
of outbound and inbound Indigenous-focused local and international programs with
the University of Regina’s Mexican partners.

Since the establishment of their first agreement with a Mexican academic insti-
tution in 1997, the University of Regina has collaborated on multiple programs with
Mexican universities (Maragos, 2015). More than 12 million Indigenous peoples
live in Mexico (Breves del Panorama Educativo de la Poblacién Indigena, 2018),
and throughout Mexico, 12 intercultural universities (universidades interculturales,
in Spanish) specialize in preserving and promoting the culture of Indigenous peoples,
promoting local and regional development of Indigenous communities, and provid-
ing academic programs that encompass the methodologies of Indigenous peoples.
The Government of Mexico has created programs and policies to support its Indige-
nous peoples. For example, in 2003 the Congress approved the National Commission
for the Development of Indigenous Peoples Act (Ley de la Comisién Nacional para
el Desarrollo de los Pueblos Indigenas, in Spanish), which outlines actions for the
development of Indigenous peoples such as access to education, equal opportunities
to participate in international programs, and provision of training to administrative
staff to respond to the needs of Indigenous peoples. These agendas aligned with the
University of Regina’s strategic plans and made Mexico the perfect ally for these
international mobility programs.

These academic mobility programs are in line with recommendations from the
United Nations Declaration on the Rights of Indigenous Peoples (2008), that univer-
sities around the world should prioritize study-abroad opportunities for Indigenous
students. However, finances are a major concern for students: the Canadian Bureau for
International Education’s 2009 study, entitled World of Learning, reported that almost
74% of students nationwide said that financial constraints prevented them from par-
ticipating in study-abroad programs (Bond et al., 2009). To address this concern, the
University of Regina, with support from the Government of Saskatchewan, created
the International Experience Travel Fund, which offers up to $1,000 Canadian dol-
lars to eligible University of Regina students who would like to study overseas on an
exchange program or study tour. As well, the University of Regina collaborated with
its Mexican partners to coordinate logistics and leverage resources. For example, for
some of the programs the hosting university covered the expenses of accommodation
and meals while the home university covered the travel expenses of the participants.
Further, Mexican partners leveraged funding available through government funding
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agencies such as the Councils of Science and Technology, and scholarships available
through the Mexican and Canadian governments.

Student-Focus Mobility Programs: Indigenous Students

One of the main outcomes of the 2012 Canada-Mexico Round Table on Indigenous
Higher Education was the establishment of a cooperation agreement between the
University of Regina and the Intercultural University of the State of Mexico (Univer-
sidad Intercultural del Estado de México, in Spanish). This agreement has promoted
the mobility of students at the University of Regina and Indigenous students from
Mexico to exchange their culture and traditions in a short-term, noncredit program
during the Spring/Summer semester (May to August).

In this alternating program, started in 2012 and, at the time of writing, still con-
tinuing today, students from Canada travel to Mexico during the summer in one year
and the following summer Mexican students come to Canada. Through this program,
University of Regina Indigenous students go to the State of Mexico for 3 weeks to
learn about Mexican Indigenous peoples and to visit places identified as important
or relevant to the Mexican Indigenous community. The Canadian students partici-
pated in, and were embedded in, various Indigenous communities of the Mazahua
people. The program is delivered in English, with Spanish-English interpretation
when necessary. Historically, interested students have needed to submit an applica-
tion, and a committee of Indigenous faculty members and staff of the University of
Regina select the students. Participating students receive $1,000 Canadian dollars
toward their flight, while accommodation, meals, and in-country transportation are
provided by the Intercultural University of the State of Mexico.

In return, Indigenous students from the Intercultural University of the State of
Mexico come to the University of Regina to take a 4-week customized program.
Students receive academic instruction in English as an additional language and attend
seminars on the history, culture, and traditions of Indigenous peoples in Canada with
a special focus on the Indigenous peoples of the province of Saskatchewan. The
seminars are led by the Executive Lead: Indigenization, delivered in English with
Spanish-English interpretation. Topics include understanding the post-Confederation
era and treaty signing, the Indian Act, the Canadian Indian residential school system,
First Nations protocols and methodologies, and current Indigenous issues in Canada.
The program also focuses on local experiences where students undertake field trips
to a First Nations community—formerly known as an Indian reserve, a former Indian
residential school, and a Powwow (a celebration where people gather together from
across the country to share, dance, and visit). Typically, Mexican students receive a
travel fund from the Intercultural University of the State of Mexico and the University
of Regina covers the costs of accommodation and meals.

Stephanie, an Indigenous Mexican student who participated in the 2014 program,
offered her perspective of her experience:
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Undoubtedly, a month is too little time to fully understand the nuances and deeper aspects
of something as diverse and complex as what a country can be in terms of its culture, its
language, and its history.... And even more when it comes to such a different reality from
the one that we have always known — a reality in which we have lived throughout our entire
life. However, it is precisely this radical difference which makes the best element to be able
to appreciate certain elements in particular.

Beyond issues such as the weather or even something like vegetation and landscape, one of
the things that caught my attention the most was the enormous difference of customs and
ways of living between our respective populations. While in Mexico social coexistence is
characterized by a large component of verbal exchange, which among other things entails a
particularly friendly way of forming affective bonds, my impression is that in Canada such
ties are established based on less obvious interactions — what I would consider a much less
effusive, colder character. Regardless, I accepted and assimilated such difference as much
as possible, since it was going to be part of my life for a month. This led me to appreciate
to a greater extent my own idiosyncrasy as a Mexican, ranging from day to day interactions
— food, customs, traditions, family relationships, etc. — to ways of thinking.

One of the activities that allowed me to appreciate this difference more clearly was the visit
we made to the Indigenous reserve and to the pow wow. Firstly, because it is a reserve, a
confined space where First Nations people live — very different from the dynamic in Mexico
where the Indigenous peoples and the mixed population coexist throughout the national
territory. Their way of living caught my attention, and although it was a short visit, we were
able to learn about the challenges they face. My stay in Canada helped me understand and
appreciate the value of belonging to a culture as rich as the Mexican culture, understand that
other cultures are as complex, and that much contact between local communities is needed
so that both can be enriched. — Stephanie (Intercultural University of the State of Mexico)

Stephanie’s account demonstrates the importance of belonging to a commu-
nity and working collaboratively to understand its historical complexity. The aim
of this experiential learning endeavor encouraged students to spend time with the
local Indigenous peoples which created a space where students can learn with and
from people in these communities. This reflects the agenda of the University of
Regina’s strategic plans. This strategic direction also included implemented interna-
tional mobility programs toward Indigenization for non-Indigenous students, as the
next section will highlight.

Student-Focused Mobility Programs: Non-Indigenous
Students

Indigenous students have not been the only ones to have access to the Indigenous-
focused programs that the University of Regina has developed with its Mexican
partners. In May 2013, the University of Regina’s women’s soccer team, called
Cougars, took part in a mobility program in the State of Hidalgo. This program was
developed in collaboration with one of the University of Regina’s Mexican partners,
the Monterrey Institute of Technology and Higher Education—Hidalgo Campus
(Instituto Tecnolégico y de Estudios Superiores de Monterrey—Campus Hidalgo,
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in Spanish) to engage with the children of marginalized Indigenous communities of
the Nahua and Otom{ peoples through sports and artistic and cultural activities.

The 21 soccer players, led by their head coach, spent 15 days interacting with
the Indigenous elementary students through friendly soccer matches and by carrying
out projects to improve the conditions of rural elementary schools through painting
inspirational murals and redesigning and renovating school gardens. The Univer-
sity of Regina provided $1,000 Canadian dollars to each participant, and students
organized fundraiser events to cover additional expenses.

Through an online blog, the soccer players shared their daily experiences—high-
lighting some of the needs and disadvantages that children from Indigenous commu-
nities face day to day (U of R Cougar Women’s Soccer in Pachuca, Mexico, 2013a,
2013b, 2013c). As shared in their 2013 online blog, the following text is excerpts
from Carley’s recollection:

When I decided to go on this humanitarian trip to Pachuca, Mexico, I knew that I would
learn many things. However, I was astonished by how much I learned in such a short amount
of time. Through the students and staff at the University Campus Hidalgo, the Mexican
community, and the children we worked with, I have learned more than I could have ever
imagined; and I know that I am not just speaking for myself.

At the same school, one of the teachers, Carlos, shared an old legend with us. The symbol of
death is portrayed as a woman in his story, and death wanted to take Francisca away. So death
hops on a train to Francisca’s hometown and has a certain amount of time to take Francisca
before she has to catch the next train. Death knocks on Francisca’s door, but she is not there,
as she is off helping a boy with a hurt leg. Throughout the story, death goes to numerous
places to find Francisca, but Francisca is always somewhere else helping someone. In the
end, death has to catch the train and leaves without taking Francisca’s life because she could
never find her. The moral of the story is that if you help others, you avoid death. This story
shows that by giving, bad things in life will not burden you. I also learned that giving makes
us happier, it is contagious, and that it is love.

The community’s drive for change in Mexico is amazing and I am so proud that we flew all
the way to Mexico to be involved in these projects. Helping another nation has been such
a great experience, do not get me wrong, but I recognize that what I did there, I can just as
easily do here. In Regina, there are problems and poverty as well, and there is always a need
for people who want to generate change. I want to improve my involvement within Regina’s
community and help others to make the city in which I live a better place. This is a test for
all of us who went on this trip. We agree that it has been a life changing experience and that
we learned so much, but the test for us is whether we bring that home with us. I believe it is
something we can all do. Carly (Cougars women’s soccer team)

As outlined in the Strategic Plan 2015-2020, Carley’s international experience
highlights how, through experiential learning and service learning, students can return
home with a greater understanding of how colonial agendas and infrastructures
influence all communities. Upon their return to Regina, the soccer players made
numerous presentations to share their experiences with student peers, their families,
and members of the community—influencing the local community knowledge and
cultures.
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Faculty-Focused Mobility Programs: Sharing Canadian
Indigenous Knowledge with Mexican Professors

In the 2014 Spring/Summer semester (May to August), 2 years after mobilizing
students through Indigenous-focused programs, the University of Regina decided
to expand its offering and created professional development programs for Mexican
faculty members. As such, the University of Regina hosted two groups of Mexican
professors who participated in a 3- and a 4-week professional development program.
The professors from Panamerican University (Universidad Panamericana, in Span-
ish) and from Monterrey Institute of Technology and Higher Education—Mexico
City Campus (Instituto Tecnoldgico y de Estudios Superiores de Monterrey—Cam-
pus Ciudad de México, in Spanish) engaged in interactive seminars on a variety of
subjects, including international cooperation, active learning, anti-oppressive teach-
ing strategies, course redesign, inclusive education, and Indigenization of teaching.
Program curricula included theories and research regarding second-language acqui-
sition, understanding teacher—student interaction in classroom settings, presentation
skills, and using instructional methodologies in second-language learning.

To reinforce their learning on Indigenization in education, the visiting faculty
members and instructors learned about First Nations history and the Canadian Indian
residential school system were taken on a guided tour of a First Nations community
by the Executive Lead: Indigenization and visited the site of an Indian residential
school in Saskatchewan. Discussions involved the sharing of teaching methodologies,
storytelling, and life experiences. Program workshops and sessions were developed
to cater to the needs of each Mexican institution, as the home institution of the
participants covered all the expenses of the mobility program in support of their
capacity-building efforts.

Coming to a country previously unknown to me: Canada, and then arriving to the City of
Regina, it was a symbiosis between learning and adventure. Knowing the culture, traditions,
people, living in a university context, dialoguing and apprehending a foreign language, has
been one of my best experiences. Without a doubt, I learned more from Canada through this
experience of cultural immersion than I could have learned before from travel guides.

A new word that I learned through this cultural immersion was: “First Nations”. When I heard
it, I did not understand much until one of the activities of the program included learning
about Indigenous peoples and culture in Canada. I really enjoyed hearing firsthand from a
First Nations person — an Elder from a local Indigenous community in Saskatchewan. The
Elder gave us an explanation of who they are, their traditions and beliefs, and how they are
well respected by everyone at the University of Regina.

A thing that I remember a lot is that they gave us a guided visit to a building (within the
University) that had a ceremonial center where First Nations perform ceremonies and invoke
their spirits. A place where the material and immaterial world made a binomial of culture
and beliefs creating an environment of deep respect and pride. The First Nations peoples
expressed how proud they felt of their roots. Being able to partake in this activity made it a
very enriching experience to me.

In the end, as a learning experience, I now know that the Indigenous peoples at the University
of Regina are respected and not discriminated against because they are a minority, and
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that the Indigenous peoples, without losing their traditions, live harmoniously with other
non-Indigenous peoples as any other Canadian citizen. Brenda (Professor, Panamerican
University)

Brenda’s comments are a testament to the success of how the University of
Regina’s strategic goals have progressed the building of long-term relationships with
Indigenous peoples. However, her comments are isolated from her experience. The
university’s strong relationship with local Indigenous communities does not reflect
the experiences and relationships of all Indigenous communities in Saskatchewan
or Canada. The reality of settler colonialism in Saskatchewan necessitates that the
2009-2014 and 2015-2020 strategic plans must prioritize the decentering of colo-
nial epistemologies and the centering of Indigenous ontologies, practices, ideas, and
principles within the university academic endeavors.

Administrative Staff-Focused Mobility Programs: University
of Regina Staff Embracing Inclusiveness

In collaboration with Panamerican University, the University of Regina developed the
first international professional development program for 31 members of its admin-
istrative staff with a focus on inclusiveness and intercultural competencies. This
1-week intensive training program was held in Mexico City in February 2015. It
was hosted by Panamerican University’s School of Administration of Institutions
(Escuela de Administracién de Instituciones, in Spanish).

The 2015 Professional Global Leadership Program aimed to expose university
staff members to topics related to global competencies, cross-cultural communica-
tion strategies, customer service, Mexican culture and traditions, and the history and
knowledge of Indigenous peoples in Mexico. Interested staff submitted an applica-
tion, and participants were selected based on their roles in working directly with
international students. The total cost of the program was covered through the con-
tributions of each participants’ department, scholarships, professional development
allowances, revenue generated through previous mobility programs, and through
personal contributions.

As evidenced by the following testimonies from program participants, through
the 1-week intensive professional development program, the University of Regina
was able to further its strategic goal of building a friendly, respectful, diverse, safe,
and welcoming university for all:

Being in Mexico City was fascinating because history is alive and is well-celebrated. You
have a clash of cultures and time periods. You have the modern and ancient buildings around
you — and what it tells you is that you are not only celebrating Indigenous peoples, but also
their lasting cultural impact on modern society. Rebecca (President’s Office, University of
Regina)

Working with recruitment, I encounter various students with multiple beliefs and values
systems and this program has provided me with the necessary skills to be able to understand
the best way to interact with them. Shayla (Enrolment Services, University of Regina)
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We learnt the Spanish conquerors had come in and turn the Indigenous sanctuaries into
Christian churches and monasteries. They turned them into schools for the local native
population to learn the Spanish language, theology and culture. Similar to what happened in
Canada with the residential school systems. Jamie (Financial Services, University of Regina)

Thanks to this program I now have a better understanding of where our international students
are coming from and what is like to be in another culture and country. Raelynn (Faculty of
Business Administration, University of Regina)

The administrative staff of the University of Regina had the opportunity to enhance
their intercultural competencies, experience firsthand what students go through when
they go abroad, and learn about the breadth of Mexican Indigenous peoples—which
will allow them to further the university’s agenda to connect and engage with all the
communities they work with, including Indigenous peoples.

Common Themes and Lessons Learned: Weaving
Indigenous and International Agendas

Through the University of Regina’s international programs, students, faculty mem-
bers, and university administrative staff—Indigenous and non-Indigenous—have
been able to discover the culture of Indigenous peoples and share their own Indige-
nous heritage and history. Through the stories of the participants, we can see why
Embleton, Gold, Lapierre, and Stevenson, (2008) believe academic exchange is trans-
formational for individuals, as they return to their home country having a stronger
appreciation of their heritage and an avidness to give back to society. On their return,
the University of Regina study-abroad participants are required to share their expe-
riences and knowledge with their community. This sharing of lessons learned to
students, professors, and administrators benefits the university and the community
by furthering the goals outlined in the University of Regina’s strategic plans, such as
valuing Indigenous cultural heritage, building respectful attitudes toward Indigenous
people’s traditions and beliefs, and strengthening the university’s relationships with
local Indigenous communities.

The development and implementation of these projects offered contextual under-
standings for participants to critique the domination and exploitation associated with
settler colonialism, while also successfully increasing critical consciousness of intel-
lectual and practical Indigenous philosophies, perspectives, agendas, and pedagogies.
Moreover, the participants gained an understanding of the relationship between the
local and international Indigenous peoples and their lands, an understanding that
differs from settler colonialism. In this way, these programs were successful in their
outcomes of providing spaces where different Indigenous and non-Indigenous com-
munities could come together in collaboration and dialogue. These programs could
be classified as reconciliation Indigenization (Gaudry & Lorenz, 2018), where uni-
versities work to reconcile Indigenous ideologies and perspectives with Western ide-
ologies and perspectives in relationship with local Indigenous communities. Even
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though this chapter focuses on the apparent success of these specific international-
ization programs, it is important to put these programs into a larger university-wide
context. Gaudry and Lorenz (2018) caution that universities tend to create these rec-
onciliation spaces in only a handful of programs that are insignificant to the larger
workings of the academy. This is certainly the case for these internationalization
programs. While these programs may offer an example of implementation, it might
be argued that fundamental changes throughout the university have yet to occur. If
Indigenization is to be a process where universities transform their existing academy
to equitably including Indigenous ideologies, perspectives, voices, scholars, and stu-
dents, then these programs might represent false hope in achieving this outcome.
What these programs do highlight is that the University of Regina has made one
positive step toward the practice of reconciliation Indigenization. Institutions which
progress down this road must be vigilant that international programs such as these do
not become “the solution” or become “the answer” to the institution’s responsibility
to Indigenization—but rather one step along a pathway toward a more comprehensive
agenda.

These international programs at the University of Regina show us the positive
results that institutions can achieve when working in strong local and global collabo-
rations—connecting Indigenous and non-Indigenous peoples toward a common goal.
By developing Indigenous-focused international inbound and outbound programs,
academic institutions can promote intercultural dialogue and active international citi-
zenship. Becoming an international citizen means understanding international issues
and how they affect local communities as well as fostering and protecting cultural
heritage in favor of an ecologically sustainable future. This international awareness
promotes understanding and respect, mutual comprehension, and solidarity among
students, faculty, and staff members from multiple backgrounds. It also means valu-
ing Indigenous cultural heritage; building respectful attitudes toward nature, cultural
diversity, and traditions according to the Indigenous peoples’ beliefs; and using that
awareness when making executive decisions, developing policies, and implementing
programs.

Through international partnerships, higher education institutions can not only
actively participate in both the cherishing and the sharing of Indigenous perspectives,
but can also encourage their students, faculty, and staff to become international citi-
zens. By embedding Indigenization within the university’s strategic plans, Dr. Vianne
Timmons prioritized the implementation of the Indigenization in practical ways
within the internationalization agenda. The inclusion of Indigenization and inter-
nationalization in the University of Regina’s strategic plans highlights the important
role a leader plays within an institution. In order to deepen and further Indigenization
in academia, it is imperative that this agenda is championed by the senior leadership
team and is embedded in strategic planning, allocation of resources, and program and
curricular development and implementation. The University of Regina may still have
along way to go before its community members can be seen as international citizens;
however, by prioritizing Indigenization through its internationalization agenda, it is
making progress toward this ideal.
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Chapter 8 ®)
Embedding Indigenous Knowledges oo

in Australian Initial Teacher Education:
A Process Model

Susan Whatman, Juliana McLaughlin, and Victor Hart

Abstract In this chapter, a model for supporting the ongoing process of embedding
Indigenous knowledges in initial teacher education (ITE) and teaching practice is
discussed. This model was developed out of an Australian Office for Learning and
Teaching (OLT) project which examined factors that supported the practicum jour-
neys of Indigenous and non-Indigenous preservice teachers, and their school-based
supervisors. The model foregrounds and illustrates the relationships and interactions
between policy and practice contexts in initial teacher education. Selected vignettes
from the participants provide examples of the embedding practices in each context.
In this project, we positioned preservice teachers as “future curriculum leaders”
and “knowers”. Their curriculum decision-making and practices around embedding
Indigenous knowledges are shared to exemplify how the practice contexts in school-
ing can inform future professional work of all teachers and shape praxis in schools
and teacher education institutions.

Introduction

Previous chapters have unpacked the historical relations underpinning the engage-
ment of education systems and stakeholders with Indigenous knowledges and
presented particular cases of how and where embedding Indigenous knowledges,
particularly in community education and/or university contexts, have been under-
taken. This last section of the book focuses upon university-partnership approaches
which educators can examine to adapt in their own education contexts.
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In this chapter, a model for supporting the ongoing process of embedding Indige-
nous knowledges in initial teacher education (ITE) and teaching practice is discussed.
It was developed out of an Australian Office for Learning and Teaching (OLT) project
examining factors which supported the practicum journeys of twenty-one Indigenous
preservice teachers, four non-Indigenous preservice teachers, and all of their super-
visors (c.f. Hart, Whatman, McLaughlin, & Sharma-Brymer, 2012; McLaughlin,
Whatman, & Nielsen, 2014). The model foregrounds and illustrates the relationships
and interactions between the following four contexts:

Policy, governance and professional teacher standards;
Teacher education;

School and community curriculum and programs; and
Teaching practicum and professional experience.

This chapter commences with an overview of the original project from which the
process model shortly illustrated in Fig. 8.1 were developed. The theoretical and
methodological underpinnings for the research design are included along with an
overview of the project findings that explain the contexts impacting upon the embed-
ding of Indigenous knowledges in initial teacher education. Each of these contexts is
then unpacked with the assistance of selected vignettes from four of the preservice
teacher participants and four supervising teachers, to provide examples of the embed-
ding practices in each context. In this project, it was the preservice teachers who were
positioned as “future curriculum leaders” and “knowers”, and their stories of cur-
riculum decision-making and practices around embedding Indigenous knowledges
are shared to exemplify how the practice contexts (Kemmis & Grootenboer, 2008)
in schooling can inform future professional work of all teachers and shape identity-
making praxis in schools and teacher education institutions (Schaefer & Clandinin,
2019).

The Future Curriculum Leaders Project

The research design of case study was selected because of the strengths it offered in
investigating a particular site—one university’s ITE program—and its related prac-
tice sites across many schools. This case study of ITE practices around embedding
Indigenous knowledges and perspectives was built around a central phenomenologi-
cal question of “what has been your experience of embedding Indigenous knowledges
(IK) in Queensland schools”? We interpreted this central question via collection of
many varied documents, including ITE curriculum and assessment requirements and
units of work created by the preservice teachers. The interviews and focus groups
were conducted using a cross-cultural “yarning” approach (Walker, Fredericks, Mills,
& Anderson, 2014, p. 1216) with the preservice teachers and their supervising (Men-
tor) teachers. The larger project involved 25 ITE students in total, but this chapter
will focus upon the experiences of two Indigenous and two non-Indigenous preser-
vice teacher participants (n = 4) enrolled in an undergraduate Bachelor of Education
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Fig. 8.1 A process model for embedding Indigenous knowledges (Permission from McLaughlin
& Whatman, 2014)

degree, and their non-Indigenous practicum supervising teachers (n = 4) over a series
of practicums in third and fourth year of study (or final practicums for graduate entry
programs).

The purpose of the project was “talked up” with Indigenous colleagues and stake-
holders, both within the university and with external educational groups consistent
with the community protocols presented by Hart and Whatman (1998), Cajete (1994)
and Fredericks (2007). The project team established a community ethics/reference
panel comprised of Indigenous staff from within the university and in Aboriginal and
Torres Strait Islander education offices within the state Department of Education.
Additionally, the Manager of Teacher Professional Standards from the state teacher
registration and accreditation body and the Chairperson of the advisory committee to
the state Minister for Education were also on board. Preservice teachers and super-
vising teachers taking part in individual, pair and/or focus group interviews were
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given back their transcripts for further consideration and comment and, ultimately,
power to veto if they were uncomfortable with their discussions. No participants
elected to withdraw from the project and no transcripts were vetoed.

A phenomenological lens (Brown & Gilligan, 1992; van Manen, 1990) was
applied in this case study, combining a blend of theoretical frameworks. The first of
these theories was Indigenous standpoint and the cultural interface (Nakata, 2007).
The cultural interface assisted with interrogating how curriculum, pedagogy and
assessment practices on practicum could be embedded with Indigenous perspec-
tives and knowledges. Firstly, as discussed in Chap. 1, Indigenous perspectives are
possessed by Indigenous peoples, although Indigenous knowledges are negotiated
and understood in partnership with Indigenous and non-Indigenous people (Nakata,
2007, p. 8). Non-Indigenous people cannot “know” what Indigenous knowledges to
embed without curricular engagement with Indigenous peoples and their perspec-
tives. Engagement with Aboriginal and Torres Strait Islander perspectives can occur
in multiple ways, over time and place, whether being delivered by Indigenous teach-
ers or non-Indigenous teachers in collaboration with Indigenous teaching partners
and curricular advisors, or by using educational resources developed by Indige-
nous peoples. Indigenous knowledges then are a contested, ever-changing corpus of
knowledge that Nakata (2007) argues is able to be understood by both Indigenous
and non-Indigenous people, as their knowledge systems interface.

Critical race theory or CRT (Dixson & Rousseau, 2005; Ladson-Billings, 1999;
Ladson-Billings & Tate, 1995; Milner, 2007; McLaughlin & Whatman, 2011) was
also employed to unravel the experiences of preservice teachers and their supervisors
in various schools throughout Queensland. Milner’s (2007) unpacking of CRT notes
four parts to a cycle of reflection and action: self, self in relation to others, self in
relation to system and systemic change. The preservice teacher participants were
recruited first to the project, with the offer of resourcing support from the project
team as they undertook their practicum requirements. Their supervising teachers
were then invited to join. The participants’ experiences reflected shifts from places
of tension and uncertainty as knowledge systems clashed and competed around how
to embed IK in their particular teaching contexts, to feelings of empowerment and
resourcefulness with their various successes with what Nakata (2007) would call
knowledge convergences.

A Process Model for Embedding Indigenous Knowledges

The model depicted in Fig. 8.1 revolves around Nakata’s (2007) theory of the cultural
interface as a place of convergence of knowledge systems, experiences and ways of
knowing, being and doing that inspire innovative learning experiences for all students.
The four contexts illustrated below represent the ways in which the practice site of
ITE at one university intersects with and relates to multiple related sites across
government sectors, universities and schools, departments within universities, and
not least, the communities in which these practice sites are found.
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In order for IKS to be acknowledged and valued across these four contexts, our
project illustrated that various stakeholders need to move through stages of “coming
to know — seeking help — receiving affirmation — and committing to change” (c.f.
McLaughlin & Whatman, 2015, p. 113). For example, in the context of policy,
governance and teacher professional standards, IKS would need to be recognized
and valued, and articulated into practice sites through these policy instruments.
Valuing IKS as a part of professional teacher practice is an example we will return
to shortly. In the context of teacher education, preservice teachers and their lecturers
would need to have the opportunity to develop a depth of knowledge in IKS as a
part of their formal studies. Not only then would this be an act of reconciliation, an
important phase of institutional awareness as argued by Gaudry and Lorenz (2018), it
would also demonstrate significant institutional commitment to reconfiguring their
ITE programs and resources to reflect “the importance of knowing” (Phillips &
Lampert, 2012, p. 5). Within universities, between departments such as Faculties,
field experience offices and student support services, coming to know the importance
of embedding IKS triggers the creation of powerful, new relationships. In the example
offered shortly, the potential to create new ways of operating that support and nurture
novice Indigenous teachers can make the difference between a successful practicum
experience and graduation or failure to complete. In the context of schools and the
communities in which they are located, our process model illustrates that stakeholders
need help. Partnerships, mentoring and role modelling are key strategies here to
support the embedding of IKS in school curricula, and relatedness (Martin, 2008)
with Indigenous community members provides the means to which affirmation—*“are
we getting it right?”—can occur. As Nakata argued, Indigenous knowledges may be
negotiated between Indigenous knowledge holders and non-Indigenous peoples who
are “coming to know”, but only through close, sustained and proper connection to
the perspectives of Indigenous knowledge holders will ensure this.

Each of these four contexts will be explored further, with selected vignettes of the
cross-cultural yarns we held with preservice teachers and their supervising teachers
in various practice sites.

Context 1—Policy, Governance and Professional Teaching
Standards

In the early 2000s, a groundswell of support for expanding the understanding
of teacher professionalism was occurring. For example, the registering body for
Queensland state school teachers recognized that teachers’ knowledge and dis-
positions were key factors for successful educational outcomes for Indigenous
learners (Tripcony, 2004). A working party on the role of Indigenous studies
in state schools argued that teachers’ personal and professional dispositions and
commitment, combined not only with knowledge of Aboriginal and Torres Strait
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Islander histories but also by being able to make connections between this his-
torical knowledge and cross-cultural awareness, were prerequisites for teachers
to be effective teachers of Indigenous students and Indigenous studies (Tripcony,
2004). This work at teacher registration level supported the parallel work occur-
ring in the Curriculum Studies Authority at state level (QSA, 2008) and nationally
(AITSL, 2011) to articulate policies and teacher professional standards around the
value and role of Indigenous knowledges in school curriculum for all students.

Some level of proficiency in Indigenous knowledges are now mandatory for
teacher registration in Australia (Nakata, 2011), whether a graduating preservice
teacher or one who has been teaching for many years. Teachers must provide evi-
dence through a portfolio submission, online through their state-based professional
accreditation body (e.g. the Queensland College of Teachers). But, as Ma Rhea and
Anderson (2011), MaRhea, Atkinson and Anderson (2012) and Moodie and Patrick
(2017) have pointed out, these particular teacher professional standards in Australia
(AITSL, 2011) are neither well understood nor particularly disruptive to the settler-
colonial narrative. The institution from which this project arose first introduced a
compulsory Indigenous Education subject in 2003 and even today, the requirement
to know more about Australian race relations has not increased by much with most
teacher education programs now offering two compulsory Indigenous studies courses
(as opposed to one).

As can be seen in Table 8.1, the two standards which specifically address Abo-
riginal and Torres Strait Islander peoples or knowledges are concerned with how
to better feach Indigenous students (1.4) or how to better understand Indigenous
peoples in relation to themselves to promote reconciliation (2.4). At the time, this
project was running, the state requirements for teacher registration in Queensland
also included a standard that recognized having knowledge of Indigenous peoples’
histories and cultures, that is, having some kinds of Indigenous knowledge, would
be a prerequisite for applying for advanced teacher status, but this did not politically
survive the move to national teaching standards under APST in 2011. Moodie and
Patrick (2017) maintained that:

despite the increasing availability of high quality curriculum resources, and the indicative
positive shift in policy, we suggest that the focus on culture in the AITSL Standards reinvests
in the colonial representation of “authentic” Indigeneity as a static, historical artefact (and)
marginalises engagement with the political dimensions of Indigenous experiences in the
colonial settler state. (p. 40)

It achieves this with Standard 1.4 by focusing upon how teachers, presumably non-
Indigenous, can draw upon their existing Western hegemonic training to devise and
select “the best” methods of teaching Indigenous students, informed by an assumption
that Indigenous students are somehow lacking (Nakata, 2007). Secondly, Standard
2.4 could be read more cynically as “just learn to treat Indigenous people more
nicely to improve race relations”. Moodie and Patrick (2017, p. 40) argued that
university responses to meet the standards as they are interpreted above result in a
“double movement of recognition and dismissal; a process which strives to account
for the contemporary presence of the indigene, whilst maintaining an intellectual and
temporal distance from the lived realities of Indigenous peoples”.
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Table 8.1 A summary of Australian Professional Standards for Teachers (APST) at all stages
regarding Indigenous knowledges (from Moodie & Patrick, 2017, p. 441)

Graduate

Proficient

Highly accomplished

Lead

1.4: Strategies for teaching Aboriginal and Torres Strait Islander students

Demonstrate broad
knowledge and
understanding of the
impact of culture,
cultural identity and
linguistic
background on the
education of students
from Aboriginal and
Torres Strait Islander
backgrounds

Design and
implement effective
teaching strategies
that are responsive to
the local community
and cultural setting,
linguistic background
and histories of
Aboriginal and
Torres Strait Islander
students

Provide advice and
support colleagues in
the implementation
of effective teaching
strategies for
Aboriginal and
Torres Strait Islander
students using
knowledge of and
support from
community
representatives

Develop teaching
programs that
support equitable and
ongoing participation
of Aboriginal and
Torres Strait Islander
students by engaging
in collaborative
relationships with
community
representatives and
parents/carers

2.4: Understand and respect Aboriginal and Torres Strait Islander people to promote
reconciliation between Indigenous non-Indigenous Australians

Demonstrate broad
knowledge of,
understanding of and
respect for
Aboriginal and
Torres Strait Islander
histories, cultures
and languages

Provide opportunities
for students to
develop
understanding of and
respect for
Aboriginal and
Torres Strait Islander
histories, cultures
and languages

Support colleagues
with providing
opportunities for
students to develop
understanding of and
respect for
Aboriginal and
Torres Strait Islander
histories, cultures
and languages

Lead initiatives to
assist colleagues with
opportunities for
students to develop
understanding of and
respect for
Aboriginal and
Tories Strait Islander
histories, cultures
and languages

The value of being able to demonstrate competence or proficiency against these

standards was questioned by one of the preservice teacher participants. Vanessa, who
did not identify as Indigenous to her supervising teacher, was placed at a primary
school for her internship in a region of South East Queensland that had significant
numbers of Indigenous students and was highly commended for its phases of EAT-
SIPS implementation (see Context 4). Despite being an EATSIPS school, she found
her experiences of embedding at this school were characterized by resistance from
her non-Indigenous supervising teacher, Amanda. Vanessa identified some possible
reasons in our yarns with her, including that the school had its own cultural studies
curriculum with an Aboriginal teacher who would take the children away from their
regular primary classroom for these lessons. Vanessa felt that Amanda did not see
the need to embed IK because they were doing Aboriginal studies with someone
else anyway. These studies were not assessed, however. IKS was seen as peripheral
to literacy and numeracy acquisition and not embedded across the subjects as was
intended by priorities identified in the Australian Curriculum (ACARA, n.d.) and
the policy imperative of Standards 1.4 and 2.4. Amanda allowed Vanessa to develop
a Studies of Society and Environment (SOSE/Humanities) unit of work in which to
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demonstrate her pedagogic work in embedding IKS, but it was always prioritized
behind more important subjects:

... she let me develop a SOSE unit on the Paralympics, which was awesome...but it was
one of those things that was always first to go if we were behind in maths. Like, if we had
assembly, or a visitor to the school, then she would make up the lost time in maths..., she’d
say ‘we won’t do your SOSE today’

Vanessa’s experiences with her supervising teacher left her feeling vulnerable and
uncertain about whether or not to highlight her proficiency in Standards 1.4 and 2.4
as evidence of her professionalism in her teaching portfolio, which was required to
be eligible for registration as a teacher and to gain employment:

I really didn’t know if I should make a big deal out of my passion for Indigenous studies. I
thought it might work against me if I got a panel who didn’t really value it. But I spoke to
one of my friends in the department and she told me to go for it. So I thought, ‘stuff it, this
is who I am. Take it or leave it’.

These vignettes illustrated that policy imperatives do not immediately translate
into desired practices. Vanessa’s experiences with embedding IKS may have been
entirely different with another teacher at the same school but it exposes the vulner-
ability of Indigenous preservice teachers in the professional experience component
of their initial teacher education (ITE) whose developing expertise in Indigenous
knowledges may not be valued—may even be ridiculed—in a policy environment
where it should be.

Context 2—Initial Teacher Education (ITE)

Quality teaching and learning occur in complex academic and social spaces, one
that allows students to learn to their full potential academically whilst developing
into independent, responsible and innovative citizens. Modelling of quality teach-
ing and learning, curriculum decision-making, designing of authentic assessments,
classroom and behaviour management, the whole process of conceptualizing and
translating knowledge into student learning occurs at the teacher preparation stage.

In 2014, the Australian Government initiated a national-wide review of teacher
education programs, seemingly in response to the imagined crisis of Australia’s slip-
page in international testing ranks (such PISA! and TIMSS?). The Tertiary Education

IPISA is the Programme for International Student Assessment, organized by the Organization for
Economic Cooperation and Development (OECD). Every three years, it tests 15-year-old students,
as a pivotal moment in their lives about whether or not to pursue further education, from all around
the world in mathematics, reading and science. OECD then ranks countries based on the performance
of their students. Read more here: http://www.oecd.org/pisa/.

2TIMSS is an international survey called Trends in International Mathematics and Science, run
by the International Association for the Evaluation of Educational Achievement (IEA) at Boston
College. It surveys students in Year 4 and Year 8 every four years. Read more here: https://www.
acer.org/au/timss.
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Ministerial Advisory Group (TEMAG, 2014) of the Australian Government handed
down its report at the end of that year with recommendations as to the compulsory
content of all teacher education programs to which universities and colleges should
apply. The impact of the TEMAG recommendations was felt across all ITE pro-
grams, but particularly in the primary education space, where there are now few or
no electives for students to choose from, and consequently, there are few universities
who offer Indigenous studies major or minor within their program. In Secondary
ITE, Indigenous studies are typically contained within the history teaching area. At
the same time, a semester offering of Indigenous studies which would typically have
included thirteen weeks of face-to-face classes was reduced to include field experi-
ence components, or a mixture of face-to-face and online modules, or an even more
compacted version offered for six weeks duration.

Despite the inclusion of IKS and valuing Indigenous histories in Australian Cur-
riculum, and the need for proficiency in IKS as a graduate teacher and highly pro-
ficient teacher in the APST as discussed in the previous section of this chapter,
Indigenous studies as discrete coursework have been squeezed out by the TEMAG
recommendations and the subsequent literacy/numeracy accountability imperatives.
It means that developing teacher proficiency in IKS has been effectively shifted to
the continuing professional development space, or outsourced to traditional facul-
ties, such as anthropology, to deliver disciplinized knowledge “about” Indigenous
peoples (Nakata, 2007). On one hand, this changing context has generated great
new initiatives, such as the 3Rs ACDE modules launched by Buckskin, Price and
Anderson (2016). Similarly, the host institution for this project developed an online
CPD module for preservice and graduate teachers (launched in 2013), as did many
other universities. Another positive consequence has been the increase in the num-
ber of private/profit providers of continuing professional development in embedding
Indigenous knowledges—too numerous to identify them all—but many are com-
pletely owned and operated by Aboriginal and Torres Strait Islander peoples such
as Blackcard (Watson and Bayles, n.d.). And the not-for-profit/Foundation space
is equally crowded, with Recognize (n.d.), Reconciliation Australia (n.d.) and the
Indigenous Literacy Foundation (n.d.).

We challenge whether it is acceptable to have only two courses in Indigenous
Studies in a teaching degree and the practice of sending education students to other
disciplines for their knowledge. The tendency of universities to house IK within
Arts degrees majoring in anthropology, history and political studies and couple them
with intensive postgraduate ITE programs to achieve a depth of knowledge reveals
a particular worldview that is dominant in Western universities—one that sees IK as
just another content area to “fit in” around the existing hegemonic arrangements of
education, as Blair et al. argued in Chap. 1. It also does little to challenge the disci-
plinary traditions, particularly anthropology, where Indigenous peoples are studied
as the “Other”, fixed in time, and something less than human (see, e.g., Fanon, 1963;
Levinas, 1974; Nakata, 2007; Nooteboom, 2012).

This depth of knowledge issue was highlighted by one of our non-Indigenous
preservice teachers who took part in the project. Danielle participated as a second and
third year Bachelor of Education student (over 2 years of the project), so she was not as
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advanced in her teaching journey as some of the other students. Electing to undertake
the Indigenous studies minor in her primary (Elementary) teaching degree made her
eligible for this project, as having a depth of knowledge about Indigenous histories
and cultures was considered essential before attempting to embed IKS on teaching
practicum. The minor enabled students like Danielle to take four subjects, choosing
Introductory Indigenous Studies in Education (which was compulsory) plus Politics
and Identity, Black Literature, Australia’s Indigenous History, and/or Indigenous
Research Ethics and Protocols. Danielle had only undertaken the Education core
subject plus one more at the time of these yarns.

Danielle: [Researcher] said to me just like ‘where you see an opportunity to embed Indigenous
knowledge when you’re teaching, just do it’. If you don’t have a knowledge base, you’re not
going to know what you can include - does that make sense? It’s not like I’ll read a unit and
be like oh “I can embed this or I can do that”.

As a second year preservice teacher, non-Indigenous, and just beginning her
embedding journey, Danielle was very hesitant. She was past the stages of recogniz-
ing and valuing IKS and in the throes of “coming to know”. Preservice teachers are
already struggling with knowing when and how to use their fledgling pedagogical
knowledge and disciplinary knowledge so from Danielle’s vignette, it seemed as
though the project of embedding IKS was too overwhelming.

However, Danielle’s supervising teacher, Mary, who was also non-Indigenous,
had a compelling yarn to tell about the power of compulsory Indigenous studies
in ITE, engaging with Indigenous perspectives with local community Elders and
professional learning provided by EATSIPS-ISSU. Mary had completed her ITE in
the previous decade in which compulsory Indigenous studies were included. In short,
Mary was just like Danielle plus eight years of teaching experience. Her initial studies
had fired a genuine desire to learn more, and she had undertaken numerous further
professional learning opportunities via the Department of Education and Training.
She thus acquired a depth of knowledge about Australia’s history of dispossession,
systemic discrimination and its ongoing oppression of Indigenous peoples. Mary did
not see her professional role as a teacher to simply “redress the balance” as a form
of social justice or act of reconciliation. She saw the potential of IKS as essential
learning for all students. When asked what areas of the curriculum her preservice
teacher Danielle would be planning to teach, Mary’s excitement was clear:

Mary: I'll show you it. It’s really great. So what we’ll do while Danielle’s here is that we’re
working on light reflection within science. One of the really great activities is looking at
light through different cultures. What different cultures knew about light - so we thought
we’d just take them to see what we could find out about Aboriginal perspectives of light -
through their culture. So, that’s what we’re going to do.



8 Embedding Indigenous Knowledges in Australian Initial Teacher ... 173

Context 3—Teaching Practicum and Professional Experience

The third context illustrated in Fig. 8.1 draws upon the embedding experiences of
Kassie, a Torres Strait Islander early childhood preservice teacher, who was embed-
ding IKS into a very early years’ curriculum, and her site coordinator, Demi. Kassie
had no exemplars to work from, no Indigenous supervising teachers to mentor her
and we as researchers also had little to no experience in embedding IKS in early
years’ curriculum (or community life) to provide much assistance in our yarning
sessions. Kassie’s previous practicum was in a school with Prep to Grade 2, whose
ages are typically between 4 and 8 years, so working with 18-month to 24-month-old
toddlers, in long day care (6 am to 6 pm) who were also pre-literate was challenging
in every respect.

Kassie constructed her approach from the ground up—she interpreted the curricu-
lum requirements of the age group, the learning purposes for the cross-curriculum
priority of Aboriginal and Torres Strait Islander histories and cultures, and used her
deep knowledge of Torres Strait Islander culture to engage her young learners. This
extended vignette from one of our researcher-participant yarns identifies a number
of issues that arose and were resolved within the teaching practicum context of this
site:

R1: We were going ‘yeah, okay, embedding Indigenous knowledges, that’s different, with
kids that are pre-literate.

Kassie: I didn’t know how to do it. So, I thought, I’ll focus on the sea, like just being
Torres Strait, it’s a big part of our culture. So we’re doing under the sea animals. We do
one each day. Then, fingers crossed, by the end of the week, we’ll have an aquarium. So
I’ve got a box out the back that they’ve painted and we’re going to hang all our animals
in there and then put blue cellophane over, so it’s an aquarium...I did turtle and fish
and, yeah, tomorrow I'll probably do dugong...It’s been really hard trying to embed
Indigenous perspectives with kids this young. I'm finding it really challenging. I didn’t
know how else to do it. Something they can relate to...I’ve been doing rolly polly with
them because I also know it in my language. But, they didn’t know rolly polly before I
came, so I am teaching them in English first and then we’ll start singing the language
[version].

R1: It’s really hard to see, I guess, how they’re responding, isn’t it? Apart from smiling
or being delighted with something,

Kassie: It’s very different, because I'm used to kids that age up home and so this is already
familiar to them. So, you’re talking about something they already known, then it’s like,
how do I introduce it [here] without losing their concentration?

R2: How has your group leader [supervising teacher] responded to the new ideas?
Kassie: Really good. She’s been supportive and she encouraged it as soon as I told her.

R2: The [Faculty Head of school]’s whole idea was, at this age bracket, you have to be
spontaneous. So, how did you find that with your general teaching and adjusting?

Kassie: Yeah, good. I find it a lot easier than trying to do a lesson that I planned!... With
the spontaneous side of it, it’s something they’re already doing that they’re interested in,
so I just try and build on from that.

R1: You’re just plugging in your own knowledge then too, aren’t you? See, that’s the
difference. You're plugging in a knowledge set that your group leader can’t because your
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knowledge has grown out of all your experiences and family life and everything else. So,
you’re seeing those natural opportunities [to embed IK].

As mentioned earlier, Kassie found teaching in Prep to Grade Two in her previous
practicum as much more structured. It was more typical of practicum situations
where a supervising teacher has already planned out the term and is allowing a
preservice teacher to take over sections of delivery. In this placement, Kassie had no
such structure in place in the site and needed to draw on over-arching curriculum
guidelines to plan and deliver her own material:

R2: So what do you think could have prepared you better for this sort of practicum?

Kassie: I don’t know. I think it’s just the difference between structures. Like, we’ve been
in school settings and it is so structured. ‘This is what happens’ and then you get in there
and ‘this is your lesson plan’, the observation templates. Then your host teacher pretty
much goes ‘okay, well, we are doing this’...[Here], there was no lesson plan template. It
was all just ‘you do it yourself’, kind of work it out. I think for me that was the hardest part
of the childcare prac. There was not as much guidance. But then, it was good, because
there was a lot more freedom to do stuff.

Demi, the Site Coordinator for Kassie’s practicum, was not directly supervising
her each day but was responsible for her evaluation and practicum reporting. Kassie’s
mentor teachers in the 18—24 months room would often change over the day (long day
care meant shift hours for staff) and sometimes would not have as high a qualification
as what Kassie was studying herself (Bachelor’s degree), so she was in an unusual
situation of not being mentored by one person. Demi was the registered teacher-in-
charge of the long day care centre, so it was her responsibility to liaise with Kassie
over her curriculum and pedagogic decision-making.

Demi: I didn’t know that (Kassie) was Torres Strait Islander. I had no idea... From what I've
seen - because I’'m not in the rooms all the time — (she’s) heading in the right direction and
working really well so I'm really happy with it. I'd quite easily have her back again. But
I’m doing First Australians and Social Justice at the moment at uni towards my Bachelor
so that’s why supervising Kassie really piqued my interest... I’ve got all this information
running around in my head and I’m thinking “well where do I start?” But yeah, I didn’t
realise the injustices that had been done to Aboriginal peoples and Torres Strait Islanders. I
had no idea and I’ve been here all my life.

Demi’s own experience with being a university student whilst working as the
Group Leader, and in the midst of learning about race relations in Australia, appeared
to shape her view of the potential resource she had in Kassie as a Torres Strait Islander
educator, rather than deficit. Kassie’s vignette is a great illustration of the way the
arrangements underpinning practices in education sites, or practice architectures,
can be considered either enabling or constraining (Kemmis & Grootenboer, 2008).
The restrictiveness of curriculum structures in other school sites on one hand gives
clear guidance as to what a preservice teacher should follow in order to experience
some success as a novice teacher. On the other, in situations like these where more
experienced teachers are no more capable of providing guidance (and are usually
less able to do so), the lack of templates and Demi’s own reflections on what she did
not know about Australian history—"“and I've been here all my life’—was enabling
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for Kassie. She could determine how and when her deep knowledge of Torres Strait
Islander culture could be pedagogized (Singh, 2002)—selected and sequenced into
the very young students’ learning activities—and she could determine what would
be the criteria for success.

Context 4—School and Community: Relationships,
Curriculum and Programs

Community participation in decision-making on Indigenous education has been a
long articulated aspiration of Aboriginal and Torres Strait Islander peoples (c.f.
DEET, 1993; Department of Education, Skills and Employment, n.d.; McLaughlin,
Whatman, Ross &, Katona, 2012; Whatman & Duncan, 2012). Whether schools and
communities agree on the nature of participation is another matter but advances in
Indigenous education policy have assisted with mutual understanding. The Queens-
land Government endorsed a policy and strategic document for Indigenizing educa-
tion called the Embedding Aboriginal and Torres Strait Islander Perspectives Frame-
work (EATSIPS-ISSU, 2011) and developed a system of implementation for schools
around three principles of personal reflection, classroom ethos and whole-school
ethos (2011, p. 13—-14). Two members of the EATSIPS implementation team joined
as reference group partners on this project and conducted EATSIPS policy training
for the research team, most of the preservice teacher participants and some university
staff.

When we brought the Field Experience Placement Office manager into the project,
Anne did not have much knowledge or appreciation of the role of the Indigenous
Student Support Unit (ISSU) of the Education Department or about the policy of
EATSIPS. We shared the EATSIPS framework with her and also explained that
once schools have completed professional learning with the ISSU, plus reached a
number of other benchmarks, they were identified as preferred schools for embedding
Indigenous knowledges—a kind of quality ranking system depending upon how
far along the embedding journey those schools had come. Thus, having a good
ranking under the EATSIPS framework was also a good indicator of the quality
of the school-community relationship as it was a key criterion under the whole-
school ethos. Specifically, schools had to demonstrate, after completing introductory
professional learning, what they had progressed with regard to professional and
personal accountabilities; community engagement; organizational environment; and
curriculum and pedagogy. Schools could be ranked as uninformed, aware, engaged,
mobilized or actioning (EATSIPS-ISSU, 2011) (Fig. 8.2).

Now with Anne’s assistance in the Field Experience Office, we requested that the
project participants be placed in EATSIPS schools wherever possible as a part of
the research strategy for the Future Curriculum Leaders project. We considered
schools which were already sensitive to Indigenous knowledges and perspectives
to be more responsive to our participant preservice teachers’ attempts to embed
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Fig. 8.2 Using the EATSIPS framework to inform teacher decision-making in partnership with
the school community (EATSIPS-ISSU, 2011, p. 50). Reproduced with permission of the State of
Queensland under Creative Commons Attribution 4.0 International licence (CC BY4.0)

IK. There were varying experiences in that some preservice teachers experienced
a profound shift in support for them and their knowledge work by moving to an
EATSIPS school whilst others encountered supportive policy contexts but highly
resistant supervising teachers. Rosie, who was a Torres Strait Islander primary pre-
service teacher, was delighted to finally have a placement at an EATSIPS school
after having two previous placements, before the commencement of this project, in
unsupportive environments:

I'was surprised that I passed [my last] prac, it was just hard work and stressful. I did everything
the teacher asked me to do, I met all his expectations...was there on time, prepared my
lessons, and remained in school after class... But he always used threatening and degrading
language that I will fail...it was unprofessional. The other students on prac were having a
great time, I did not feel that way; it was stressful.
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Rosie moved to another school for her final practicum and internship placement
(which was usual), and the school was chosen via combination of proximity to Rosie’s
home (with her parental responsibilities) and for being an “engaged” school on the
EATSIPS and Field Experience office records. Rosie’s experiences with Mrs. K at
this school were entirely different:

The teacher has been very good, she helps you, she allows you to teach—with the last prac
it was just like this is what you do—you are teaching science tomorrow and these are your
resources. They don’t tell you what to do or give you information ... with the first prac, I
didn’t enjoy it, I almost failed that one and the second one was rough as well. I have done
two pracs...it was very different here. ..

Mrs. K was keen for Rosie to share her knowledge of Torres Strait Islander culture
through her practicum teaching. The school already demonstrated reconciliatory
commitment to Indigenous peoples via celebrations and events, inviting Rosie to
take charge of one such event during her practicum. It was the willingness to be
flexible with existing curriculum structures to carve out space and moments for
Rosie to shine that made the difference for her at this school:

A number of the children went home and spoke about the day...I had three parents come
back and just said the children went home and they were just fascinated and there were
passing on all of that information. It was a little spark in them as well. Because it’s not often
kids will go home and say ‘mum we learned about fractions today’.

Conclusion

This chapter has deliberately positioned Indigenous preservice teachers as “future
curriculum leaders” and “knowers”, sharing their reflections on their curriculum
decision-making and practices to embed Indigenous knowledges. These vignettes
from a much larger study (c.f. McLaughlin, et al., 2014) have been selected to exem-
plify how the practice contexts (Kemmis & Grootenboer, 2008) of initial teacher
education (ITE) can inform future professional work of all of the stakeholders impli-
cated in embedding Indigenous knowledges across multiple contexts, as illustrated
in Fig. 8.1.

In sharing our yarns with the preservice teachers and their supervising teachers, we
contend that a deeper understanding can be achieved of the interrelated contexts and
stakeholders in embedding IK. The policy content of embedding IK is supported by
teacher professional standards that require even graduates to have some knowledge
of Aboriginal and Torres Strait Islander histories and cultures. Vanessa’s experience
with embedding reveals that a policy imperative alone is not sufficient to ensure all
teachers value these personal and professional knowledge commitments. From the
experience of Danielle and Mary, we have demonstrated that ITE overall remains
impoverished of opportunities for graduates to develop a deep knowledge of Aborigi-
nal and Torres Strait Islander histories and cultures—with competing policy pressures
to prioritize literacy and numeracy over IK—instead relying on post-ITE professional
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learning. Mary’s experiences with embedding as a supervising teacher shows that
departmental commitment to offering staff post-compulsory learning opportunities
is conducive to embedding IK and serves as a reminder that reliance on personal
interest to further one’s learning, such as in Amanda’s case, is not enough. The
development of relationships that support embedding IK across departments such
as between faculties, field experience offices and student support units, meant that
Indigenous preservice teachers like Rosie and Kassie, sources of immense cultural
knowledge, were not constrained by rigid curriculum structures and fixed perceptions
of “how to teach”, as they encountered in their previous practice sites. Disrupting
existing practice arrangements enabled new ones to be configured. This chapter has
shown that concerted and sustained effort by stakeholders across multiple sites, and
including the majority non-Indigenous people who work in these sites, to action
their personal and professional commitment to embedding IK does result in power-
ful learning and emancipatory experiences for Indigenous preservice teachers, their
colleagues and their students.
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Chapter 9 )
Indigenizing the Business Curriculum e
at an Australian University

Kerry Bodle and Levon Blue

Abstract This chapter is written as a dialog between the authors and commences
with how Dr Kerry Bodle developed a new course engaging with First Peoples in
various business contexts. Discussed is how First Peoples’ perspectives were embed-
ded into existing business courses in the university’s Business School. The authors
also discuss the importance of relationship building and how teaching philosophies
underpin their beliefs about teaching First People’s perspectives in higher education.

Background

This chapter outlines Dr Kerry Bodle’s experience developing a First Peoples' cur-
ricula in a third-year undergraduate business course at an Australian university. Dr
Levon Blue was invited by Kerry to deliver the inaugural guest lecture on financial
literacy education practices in a First Nation community for the Engaging with First
Peoples third-year business course. Levon was not aware of the course’s origins or of
Kerry’s involvement in its development. Both Kerry and Levon are academics with
First Nations heritage; Kerry is a First Nations person from Australia, and Levon is a
First Nations person from Canada. They came to know each other when Levon was
a PhD candidate and was hired to complete some research assistant work for Kerry.
Levon and Kerry have continued working together and are now chief investigators on
an Australia Research Council Discovery Indigenous grant, Empowering First Peo-
ples Business Owners Through Improved Financial Literacy, with co-investigators
Professors Lorelle Frazer, Scott Weaven and Mark Brimble. Kerry is employed by

IFirst Peoples, First Nations, Indigenous and Aboriginal may be used interchangeably in this
chapter.
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Griffith University in the Business School and is the first Aboriginal accounting
academic with a PhD to become a Certified Practising Accountant (CPA) in Aus-
tralia. Levon has previously taught undergraduate preservice teachers in the School
of Education and Professional Studies at Griffith University and now works in the
Carumbea Institute at Queensland University of Technology (QUT). In this role, Levon
has co-taught capacity building workshops to Aboriginal and Torres Strait Islander
postgraduates from many disciplines.

This chapter is written as a dialog between the authors and commences with how
Kerry developed a new course engaging with First Peoples in various business con-
texts, how First Peoples’ perspectives were embedded into existing business courses
in the Business School. The authors also discuss the importance of relationship build-
ing and how teaching philosophies underpin their beliefs about teaching in higher
education.

Embedding First Peoples’ Perspectives in a New Course

Levon: Can you share how “Engaging with Aboriginal and Torres Strait Islander
Peoples in Business Communities,” the third-year undergraduate business course,
came to be?

Kerry: I was invited by the Pro-Vice Chancellor of Business and the Dean of Learn-
ing and Teaching to design, develop and convene “Engaging with First Peoples in
Business Communities.” The university was looking for a course that was “mixed-
mode” (on-campus and online) and delivered in intensive mode (two lectures and a
workshop held twice a week over the four-week period).

It took two years to research the eight topics and gather all the relevant resources.
During that time, I also took several courses on how to designing and developing
courses that aligned with Griffith’s learning and teaching principles. The course was
finally delivered in a summer semester in 2015 using online pedagogy, based on the
Quality Matters online course design framework and a storytelling teaching pedagogy
(McDrury & Alteirio, 2001). T also incorporated my family’s journey, combined with
visual art and critical reflection, to form the pedagogical practices throughout this
course.

Levon: How did you design the course?

Kerry: The learning and teaching decisions about curriculum development and
resources were informed by the university’s teaching and online frameworks to
ensure the course’s focus was acknowledging, valuing and promoting First Peo-
ples’ epistemologies (or Aboriginal ways of knowing). To focus on Aboriginal ways
of knowing, it was necessary to undertake a process of backward mapping: 1 worked
my way through the units from the final assessment piece back to the first lesson.
Backward mapping (McTighe & Wiggins, 2010) involves three stages. The first stage
identifies the desired results of the course—what should students know and be able
to do on course completion. The second stage explores the criteria students could
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be assessed against and the types of evidence they will need to demonstrate. Crite-
ria refers to “... attributes or rules that are useful as levers for making judgments”
(Sadler, 2005, p. 179) about students’ work. The last stage of backward mapping
involves the learning plan. This stage considers how the activities and lessons will
lead to the desired outcomes (McTighe & Wiggins, 2010). Backward design begins
by designing your assessment items and then determining the learning outcomes?
for the course and learning activities.”

Levon: Can you explain how you embedded First Peoples’ perspectives into a new
course in the Business School?

Kerry: Embedding First Peoples’ perspectives into the curriculum of a standalone
course enabled me to design the course from the ground up. I had to create a story
around “what should students know and be able to do” once they graduate. Then,
I realigned the course’s aims and objectives with a specific graduate employability
attribute: cultural capability when working with First Peoples in Australia. Each of
the learning outcomes were carefully designed to focus on reflecting First Peoples’
history, knowledge and culture in a business context. I also had to constructively
align (Biggs, 2014) the learning outcomes with the assessment and then develop
each week’s teaching and learning activities. The learning outcomes for students
completing this course were as follows:

e critically analyze First Peoples’ ways of knowing, being and doing in the context
of history, culture and diversity in business communities;

e critically reflect on how one’s own culture, life experiences and worldview as
well as dominant cultural paradigms influence perceptions of, and interactions
with First Peoples;

e identify ways to engage in culturally appropriate, safe and sensitive communica-
tion that facilitates trust and the building of respectful relationships and effective
partnerships with First Peoples, individuals, organizations and communities in a
business-related context;

e identify and list workplace protocols and cultural safety issues that need to be
understood when working with First Peoples, organizations and communities;

e outline culturally appropriate protocols and practices required to ensure sus-
tainable community engagement with First Peoples’ business communities;
and,

e (differentiate between governance and leadership in First Peoples and non-First
Peoples communities.

The assessments were designed authentically so that students would be capable of
working with First Peoples from Australia within an organization, or work in remote
communities after graduation. I decided that the course assessments would not follow
the traditional ways of assessing students (for example, online quizzes, mid-term
exams and a final exam or essay). Instead, students were required to complete digital

2There are three types of learning outcomes. The program learning outcomes, the course learning
outcomes and the teaching session learning outcomes.

3The learning activities are aligned to the teaching session learning outcomes.
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assessments. Students used symbols and graphics from the Web or manually drawn
pictures to create electronic posters; they also used PebblePad and/or PowerPoint to
create their portfolios and presentations (hereafter referred to as ePosters, ePortfolios
and ePosters). This course had three pieces of assessment: ePoster (Assessment 1),
ePortfolio (Assessment 2) and ePresentation (Assessment 3). The first assessment, the
ePoster, required students to communicate concepts in a graphical format that were
associated with one of the eight topics covered in this course. The topics included:

1. Course Introduction, and History of First Peoples in Australia;

2. Aboriginal and Torres Strait Islander Culture in Business Contexts;

3. Communication and Consultation: Ways of Being, and Ways to Communicate
in Business Contexts;

4. Cultural Diversity: Benefits for Businesses;

5. Culture Awareness, Competency & Safety in the Workplace: Protocols and
Practices;

6. Community Engagement: Protocols and Practices;

Community Leadership & Governance; and,

8. Government Policies & Practices.

~

One student designed an ePoster addressing topics 1 and 8, that illustrated their
family’s story about the Stolen Generations. The student used the left side of the
ePoster to illustrate a point of view from the First Peoples’ (Yapa) perspective and
the right side to show the Western view. A legend was developed to explain what the
symbols and colors on the ePoster meant. The student illustrated the story of an Abo-
riginal mother whose child was taken away. The written component that accompanied
the ePoster provided some contextual history about Australian government policies
between 1909 and 1969 regarding attempted assimilation of First Peoples children
into the non-First Peoples mainstream culture. The student went on to explain how
the generation of children who were removed from their Aboriginal families and
placed in the care of others became known as the Stolen Generation.

The second course assessment involved writing a reflective journal. The students
were assessed on their ability to apply core concepts of First Peoples’ culture and
context; reflect on their learning about cross-cultural issues in a business context;
and take what they have learned that would enhance their employability skills.

The final assessment, an ePresentation, asked students to research one of the
eight topics from the course and deliver a three to five minute video ePresentation.
This assessment item required students to use the course aims and learning objec-
tives as a guide. I was able to assess students on how they developed knowledge
of the course content, how they conducted research and how they identified links
between the understandings explored by the course and how these understandings
could be applied after graduation. Students were encouraged to engage with the
course material, reflecting on how these issues related to their own cultural knowl-
edge, experiences, values and beliefs. At all times, students were reassured through
constructive feedback and/or by asking questions so that they felt supported and that
they understood the meaning of each issue. It was important for students to express
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their ideas, as words can change their meaning when spoken and heard, so they were
invited not to be afraid to hear the sound of their own voice or story.

I used the course curriculum as a way to stimulate students’ awareness and inter-
est in understanding how First Peoples are still impacted by their experiences from
past government policies and practices. The curriculum, my pedagogical practices
and the assessments were the catalysts to bringing about change. The digital assess-
ments were designed to stimulate dialog, providing opportunities to students to reflect
on their own cultural experiences, so that they could make sense of their under-
standing of First Peoples’ perspectives in both a historical and a business context.
I believe embedding First Peoples’ perspectives is not just about adding stories or
facts; it starts with self-reflection. The assignments were designed to engage students
and enable critical reflection.

I designed a survey to investigate students’ pre- and post-attitudes toward ePort-
folios as a useful vehicle for facilitating critical reflection and learning. The students
were asked questions in the survey based on their experience on the usability of
ePortfolios, technical support and effectiveness in their learning (see Bodle, Malin, &
Wynhoven, 2017). We found that more than 80% of students said that ePortfolios were
useful vehicles for facilitating critical reflection, for compiling and demonstrating
evidence of learning and skill development.

Levon: Thank you for sharing your insights about embedding First Peoples’
perspectives into a new course. Can you share how you embedded First Peoples’
perspectives into an existing course?

Embedding First Peoples’ Perspectives into an Existing
Course

Kerry: Embedding Aboriginal and Torres Strait Islander perspectives within an exist-
ing course begins with examining the learning outcomes to determine which ones
can be “Indigenized.” For example, a financial planning course includes the learn-
ing outcome: demonstrate a range of generic and behavioral skills required to be an
effective professional. This learning outcome was selected to “Indigenize”.

In this financial planning course, students were provided with a set of modules
containing resources (First Peoples’ videos, peer-review papers and other govern-
ment documents), pertaining to history, communication, community engagement and
government policies and practices. Students were instructed to work independently
through the modules in their own time. Then, the convenor discusses cultural diver-
sity when engaging with First Peoples in business as potential clients. The assessment
instructs students to consider the cultural protocols and implications when providing
financial advice, the communication protocols they would have to be aware of, and
how they would address them.

When designing that assessment, I asked myself, “How can I design authentic
assessment items that engage students in a meaningful way that develops a deep
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understanding of First Peoples in Australia?”” Norton (2008) described an authentic
assessment as one that includes development of real work skills and active construc-
tion creative responses connected to skills. Developing a deep understanding was
important because Angelo (2012) argues that when students can only pass assess-
ments by demonstrating deep learning, the likelihood of plagiarism is reduced. I
then considered the learning activities I could use that are authentic First Peoples
resources, readings and videos relevant to each specific topic covered. This was an
important step—considering what students want to learn rather than what an edu-
cator wants to teach ensures that appropriate learning activities are aligned with the
course’s learning outcomes (Norton, 2008). For the videos selected for students to
watch I asked, “What videos could be included within this course that highlight the
importance of First Peoples in this context?”

Levon: How did you work with the existing learning outcomes when embedding
First Peoples’ perspectives into an existing course?

Kerry: With any course you need to consider the program’s learning outcome
(PLO) that students will achieve an employability skill where they will be capable of
working with First Peoples when they complete the course. The learning outcomes
of the course must be adapted so that the learning activities and the assessments are
aligned. Angelo (2012) asserts that “good teaching is inextricably intertwined with
good curriculum design, which is about planning and aligning what to teach, how
to teach and how to assess ...” (p. 92). It is much like a brick wall ... the bricks
are representative of the curriculum design, and the mortar represents the teaching
pedagogy; if you do not have strong mortar, it will collapse. One example where I
assisted in embedding First Peoples’ perspectives into an existing course was a first-
year capstone tourism course: People and Places in the Service Industries (1005THS).
The overall program learning outcome was to demonstrate an appreciation of the
importance of First Peoples’ culture and context. The learning outcomes for the
course were:

¢ Explain socio-economic and environmental relationships between people, geo-
graphical features of “places” with the tourism and hospitality context;

e Apply concepts and theories to propose improvements to “real-life businesses”
in the service industries;

e Analyze cultural diversity, identities, personalities, and visitor motivations and
behavior in tourism and hospitality experiences; and,

e Evaluate how tourism and hospitality places are developed and managed to cater
to diverse visitor markets.

The areas identified as being capable of being “Indigenized” using First Peoples’
perspectives were:
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e The importance First Peoples in Australia’s “place” in the relationship between
people and “Country”;

e “Real-life businesses,” which could include the businesses and tourism spots on
Traditional Owners’ lands such as North Stradbroke Island;

e Adding First Peoples in Australia’s culture to the “cultural diversity”; and

e Providing information on community engagement protocols for First Peoples.

The existing assessment was redesigned so that students could compare and
contrast traditional Western perspectives and First Peoples’ perspectives when con-
ducting field research. Students then had to prepare a reflective critical analysis to
demonstrate their active engagement and participation in the field trip.

Teaching philosophies and relationship building in higher
education

Levon: I would like to talk with you about the relationships you developed with the
students. When I was invited to give a guest lecture, I noticed that you formed strong
relationships with your students and the students wanted to continue learning outside
the lectures. Can you explain how you formed relationships with your students?
What is your teaching philosophy and how does your teaching philosophy guide
your practice as a university educator?

Kerry: My teaching philosophy is based on storytelling and involves sharing sto-
ries (often referred to as yarning) about how the past government policies and prac-
tices impacted my grandmother, my mother and myself. I share that my grandmother
(Moola Conbar) was made a ward of the state at the age of two. She was assigned on
a work permit by the Aboriginal Protector to a family in outback Queensland. When
my grandmother fell pregnant with my mother to a white man (who denied paternity),
she was subsequently sent to Cherbourg to give birth to my mother. When my mother
was three, she was taken as part of the Stolen Generation. I tell students how these
policies have affected me and my family. I was raised in a Salvation Army home
from the age of five to fifteen and was an unmarried mother at the age of sixteen.
I struggled with two cultural identities as I went through school and eventually my
academic working life. By telling students my story, I engaged them in the course
content. The cultural safety I provided to students allows them to relate to their own
cultural experiences, fostering relationships. I also believe the foundation of all First
Peoples is connection to country, family and relationships.

The course I developed evolved by using innovative, non-traditional teaching
pedagogy and learning styles, shifting the focus from the teacher (and a top-down
structure) to one of student participation, reflection and active learning. Martin’s
(2014) handbook on the role of Aboriginal Knowledges in twenty-first Century
Higher Education describes four approaches to curricularizing Aboriginal Knowl-
edges: the transactional, interactional, relational and transformational approaches.
My approach to embedding Indigenous perspectives in business courses is best
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described as the transactional approach. Martin (2014) described the transactional
approach as occurring only at the subject level, where disciplinary knowledge and
professional knowledge dominate, followed by curriculum knowledge. This means
that concepts are drawn from the dominant discipline area, framing what is possible.
This results in incorporating Aboriginal perspectives as examples of a topic or issue
or as content designed to address professional knowledge requirements (for program
accreditation), similar to the Teacher Professional Standards discussed in Chap. 8.

Although the transactional model is not promoted by Martin (2014) as the pre-
ferred approach, it is the best approach possible without structural transformation
from within the institution. Other chapters in this book have highlighted similar
issues with changing the institution: this has not yet been achieved. However, in
the course I designed, students were encouraged to ask questions, seek answers and
share their own cultural knowledge, stories and opinions to connect to the course
content and learning outcomes. As many students in the course were from differ-
ent cultural backgrounds, sharing a bit about their backgrounds helped to develop a
comfortable environment that encouraged reflection in class and during the online
collaborative sessions. The importance of following a reflect-inquire-reflect learning
approach was used in White, Anderson, Gower, Byrne, Bennet, Quin, and Darling
(2019) Engaging and Partnering with Aboriginal and Torres Strait Islander Parents
and Caregivers project. Although their project was not about higher education, the
approach described how learners moved through the reflect-inquire-reflect learning
approach to seek answers and may be applicable in higher education.

Sharing stories enabled students to understand and relate to all aspects of the
course content. Through the ePortfolio/Reflective journal assessment, the students
were able to apply core concepts of Aboriginal and Torres Strait Islander society
(knowledges, traditions and culture). They could also highlight the application of
appropriate use of protocols when engaging with Aboriginal and Torres Strait Islander
peoples and their businesses and wider communities. This allowed students to learn
independently through the use of narrative inquiry, reflection and critical analysis.
One student told me how much they were enjoying the class and the stories [ was shar-
ing. The student also mentioned how the stories shared motivated them to research
and watch videos about Aboriginal culture.

Levon: I think we have many common threads in our teaching philosophies. My
teaching philosophy is underpinned by four essential elements: rapport, criticality,
care and collaboration.

Kerry: How do you apply that in your teaching practice?

Levon: To build rapport with the postgraduate students, we invite a traditional
owner (and colleague) of the land to do a “Welcome to Country.” They emphasize
that on these lands, we will work together in a spirit of generosity, with mutual respect
and will support each other. The main motivation is to build rapport with students,
to try to establish an environment where students feel comfortable. I also share a bit
about my background and then ask students to share a few things about themselves.

With undergraduates, I share my own stories to help shift the deficit views some
preservice teachers hold about diversity and disadvantage. My mum was a teenager
when she had me, and my dad is Aboriginal. I lived most of my childhood in a
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low-income household with two loving parents. Encouraging preservice teachers
to understand their own backgrounds and socio-cultural contexts, including privi-
lege, may also enable more respectful relationship in the classroom (Frankenstein,
1990). To establish rapport with undergraduates, I usually ask students to share their
name, their favorite thing and their favorite song. I then keep a list of the students’
favorite songs and before each tutorial begins, I play some of their music. To develop
collaborative learning approaches, I use active learning techniques such as inquiry-
based learning. This student-centered approach to learning involves working in small
groups on real-world problems in a positive and inclusive learning environment.

Criticality is fostered by the type of content, questions and assumptions that are
challenged in discussions during our time spent together. I realized I needed to offer
two different styles of being together, as I sometimes deliver lectures followed by
a tutorial. In the large lecture theaters, if it was difficult to have much interaction,
until I introduced digital tools such as Kahoots (online interactive quiz). I was often
told by undergraduates they came to the early morning lecture just for the Kahoot.
Undergraduates wanted time to get to know each other during tutorials, so I include
small group and paired activities. In the postgraduate workshops, which were often
over multiple days, postgraduates found their own time at lunch, during breaks and
in the evening to develop relationships and network.

My teaching philosophies are also informed by my research (Blue, 2016), in
particular, the importance of finding out the needs of students and understanding the
importance of context. My research interests shape my teaching practice. I believe
that preservice teachers need to understand the importance of caring for their students.
Being cared for and caring for others is essential for adequate academic achievement,
according to Noddings (1995). I tend to connect care to having high expectations in
my students’ ability. Many students will tell me that they are not smart enough, and
I remind them of the research by Dweck (2006) on mindsets and how, with effort,
anyone can be “smart” enough. My students get to hear and understand the power
of “yet,” a term Haimovitz, Kenthirarajah, Walton and Dweck (2014) refer to when
a student has “not yet” acquired certain knowledge and/or skills. These moments,
when a student questions their ability to succeed, keep me interested in teaching. As
they allow me to demonstrate that I care and will support their learning so that they
can understand the content they are grappling with.

Kerry: I believe you get the best from students when they feel they are being heard
and are “culturally safe” in the classroom including students from overseas.

In my experience, students with from overseas who speak English as a second
language usually do not participate in open class discussions. This could possibly
be due to cultural differences and a lack of confidence in speaking English in the
classroom. By providing a safe teaching environment, I make students feel more
comfortable in vocalizing their own experiences to demonstrate the similarities and
differences to First Peoples’ issues and perspectives.

Levon: As an educator, I feel it is important to foster a positive environment so
that students want to attend and feel they belong. This belief is connected to my
concept of teaching, which is student-centered and influenced by positive pedago-
gies—the practices educators use to develop individualized learning goals with their
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students “that target the development of positive cognitions, emotions and experi-
ences” (O’Brien & Blue, 2017, p. 1). With student-centered activities, it becomes
easy to foster student’s positive learning identities, providing them with opportuni-
ties to experience success and reinforcing that it is okay to make mistakes in the time
we have together.

I also support my students outside of classroom hours, as Chickering and Gamson
(1987) state that good teaching practices include students being supported outside of
the class time by approachable, interested educators. My students have continually
told me how supported they feel by my prompt replies to their emails. Being available,
interested and aware of what my students are facing fosters “rapport” (Rowan &
Grootenboer, 2017). Although rapport is classed as a relationship-centered pedagogy,
I would argue it is also a student-centered approach to learning.

My personal philosophy aligns with student-centered approaches, including
“teaching as supporting student learning” and “teaching as an activity aimed at chang-
ing students’ conceptions or understanding” (Samuelowicz & Bain, 1992, p. 100). As
a critically reflective educator, I evaluate my teaching through the four lenses Brook-
field (2005) identified. These include understanding what the literature says about
effective teaching, asking my colleagues about their effective experiences, looking
my students in the eye and performing an autobiographical account of my teaching
experiences.

Kerry: As educators in higher education we need to work collaboratively with
our colleagues by embracing First Peoples culture and peoples, not from a deficit
model of thinking, but by recognising First Peoples as resilient, innovative and for
their entrepreneurial culture.

Levon: Bringing about change and transforming education practices that stem
from a deficit perspective is something I have had experience doing. What I noticed
is that when you review generic content and think about its relevance in a First
Peoples’ context (e.g., the community [ am a member of), the need to bring in First
Peoples’ perspectives becomes obvious. What I mean by that is, teaching financial
literacy education on a First Nation Canadian reserve. As discussed in Chap. 2, needs
to consider the life experiences of community members. What are the options for
employment? What are the options for getting loans? Why is the reserve so isolated?
What has happened in history that continues to contribute to high unemployment
and poverty rates for First Nations people? How does the Canadian Indian Act*,
including the certificate of possession of land, constrain First Nations people ability
to own land? I guess what I am getting at is the need to teach without doing harm,
as harm may be unintentionally done when the context is not fully understood.

“4The Indian Act was enacted in 1876 to control Aboriginal people and communities. More infor-
mation can be found at https://www.cbc.ca/news/canada/background-the-indian-act-1.1056988
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Concluding Comment

This chapter described Dr. Kerry Bodle’s experience developing a First Peoples
curricula in a third-year undergraduate business course at an Australian university.
The focus of the chapter was on the business course titled “Engaging with First
Peoples in Business Communities,” to demonstrate how it came to be developed and
implemented and how the students received lessons on history and culture from a
business perspective. Dr Bodle also shared how she approached Indigenizing the
business curriculum in higher education by embedding First Peoples’ perspectives
into an existing course. However, more research is required to guide practices about
embedding First Peoples’ perspectives in higher education for both staff and students.
University-wide support is also required to enable transformational changes in higher
education practices to ensure that embedding First Peoples’ perspectives becomes a
priority for all.
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Chapter 10 ®)
Indigenizing Education: Lessons e
Learned, Pathways Forward

Alison Sammel, Susan Whatman, and Levon Blue

Abstract The final chapter specifically explores how the ten themes that emerged
from Chap. 1 have implications for the teaching and learning that occurs within
our communities, schools and universities. The complexities of these themes, and
how they are interwoven throughout the previous chapters, are illustrated. Advice
and recommendations are provided for how educational practices can recognize and
respect the intellectual and cultural traditions of Indigenous peoples within, and
between, Australia and Canada.

Our primary goal for writing this book has been to bring together First Nations’ edu-
cators and non-Indigenous educators in Australia and Canada to share their research
in a dialogic, practitioner-focused way about what it means to Indigenize education
in whichever settings that educational practices occur. In doing so, each author has
taken a stand in seeking to imagine and transform educational systems and practices
to those that support and celebrate the knowledges and perspectives of Indigenous
peoples.

Each chapter has demonstrated what it might mean to honor and respect Indige-
nous histories and cultures, and/or to embed Indigenous knowledges and perspec-
tives within curriculum, pedagogy and assessment. It is evident from these research
accounts across Australia and Canada that the colonial understandings of educa-
tion and the corresponding foundations of educational systems function to maintain
particular kinds of cultural and historical contexts that privilege White systems of
knowing. Education is the process by which the dominant group in society instructs
its citizens in the ways, customs and understandings that it deems are of fundamen-
tal importance, and in doing so, establishes and maintains the White hegemony of
education that has failed to serve the needs and interests of Indigenous peoples. Each
chapter in this book has illustrated how researchers and educators have committed
themselves to disrupting the colonial narrative of education.

A. Sammel (<) - S. Whatman
Griffith University, Gold Coast, Australia
e-mail: a.sammel @ griffith.edu.au
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This chapter focuses on revisiting how the contributors have illustrated and
responded to the ten themes raised in chapter one. In doing so, they offer site-specific,
community-led insights into how other educators might also take up what Tripcony
(2004) called “everybody’s business” in Indigenizing education.

Theme One: The Legacy of Colonization

The first theme was centered around the overarching context for Indigenizing, that
both Australia and Canada are still embedded in the legacy of colonization. Our
schools, curriculum (decision making, content, processes, relationships) and teaching
practices are built upon Eurocentric beliefs and attitudes with the specific goal to
assimilate all students into a British Eurocentric view of the world. Eurocentric
beliefs and attitudes represent a strong theme in many chapters of this book. With a
focus on university systems, the first part of chapter seven outlines settler colonialism
and how formal education systems, specifically tertiary educational systems, are
underpinned by colonial ideologies. It also endorses Tuck, McKenzie, and McCoy
(2014) position that “when we theorize settler colonialism, we must attend to it as
both an ongoing and incomplete project, with internal contradictions, cracks and
fissures through which Indigenous life and knowledge have persisted and thrived
despite settlement” (p. 8). While Western universities have been built upon colonial
assimilation agendas, chapters seven, eight and nine provided case studies of these
“cracks for thriving,” spaces where Indigenous ideologies and perspectives were
incorporated in a particular site with supportive arrangements (Kemmis et al., 2014)
to transform the curricula, practices and resources in use.

With a focus on formal primary and secondary education, Racette, a Metis Elder,
discusses the legacy of colonialism in Chap. 5 by talking about his life and edu-
cational experiences growing up in Saskatchewan. He explains how Métis content
was never taught in school, adding that “if this perspective of Riel and Métis history
were taught in schools, I believe more Métis students would have stayed in school. I
believe that if students were educated about Métis history and their struggle against
unfair government infrastructure and policies, then students would have understood
and fought to maintain the rights that Riel gave his life for.” This legacy of colonial-
ism can also be found in Chap. 6 which explores the role that reductionist science
has played in generating and supporting colonial ideologies that view Western sci-
ence as superior to other ideologies. Sammel clearly dissects how science education
perpetuates this colonial agenda with the idea of indoctrinating students into view-
ing and understanding the world through a myopic lens of Western science which
ideologically positions humans as “exceptional in regard to other species, and above
or separate from things classified as “nature.” This dualistic thinking of humans
as distinct from nature still justifies the exploitation of those classified as objects
(nature), and the dismissal of cultures who were perceived as being closer to animals
and nature. Legacies of these beliefs still circulate in the collective consciousness,
policies and infrastructures of contemporary colonial cultures such as Australia and
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Canada.” Sammel impels educators to reform the reductionist thinking of Western
science, to become more relational in its perspective. This chapter makes the case for
how Indigenous Knowledge Systems represent an opportunity for science and sci-
ence education to expand their narrow understandings of what counts as knowledge
and to offer a fuller understanding of the human experience in relationship with all
of nature.

In Chap. 8, Whatman, McLaughlin and Hart illustrated that the right policy con-
ditions can open up cracks for reform in university curricula and practicum arrange-
ments. In explaining the model for supporting the ongoing process of embedding
Indigenous knowledges in teaching practice, stakeholders who are implicated in
firstly recognizing their role to do this work are secondly provided with micro-
level analyses of how hegemonic practices prevail, but importantly, how they can
be changed. Even before practices are considered, Indigenizing education requires
explaining why certain taken-for-granted assumptions and/or understandings are
not so. For example, in Chap. 2, Blue discussed the massive income disparity gap
between Indigenous and non-Indigenous people. She points to previous research
that revealed that the gap in incomes will not be resolved by through education and
higher paying jobs. Instead funding is required to address colonial legacies. The
deficit approach to conventional financial literacy education is discussed to bring
attention to why achieving financial well-being may be more difficult for Indigenous
people to achieve.

Theme Two: Disrupting the Privileging of White (Western)
Epistemologies, Ontologies and Axiologies

The second theme recognized that schools as formal sites of educational practices
continue to be designed and managed by people who privilege Western epistemolo-
gies (ways of knowing), ontologies (ways of being) and axiologies (ways of doing).
Indigenous ways of knowing, being and doing are seen to be irrelevant to the larger
project of societal education, or only of relevance to Indigenous peoples. There is a
lack of professional development and administrative structures valuing the important
contribution that Indigenous perspectives can make to Australia and Canada. Tailby,
Whatman and Sammel critiqued in Chap. 4 an educational aspiration program offered
only to Indigenous primary (or elementary) students, which on the surface would
seem to do little to disrupt the perceived “irrelevance” of Indigenous knowledges to
non-Indigenous students. However, as they depict in the narrative conversation and
recount of the content and impact of the iDream challenge projects, Indigenous stu-
dents themselves demonstrated the value and educational worth of their knowledges
by sharing their work with their wider school communities in innovative ways. Blue
in Chap. 2 offered a critique of the privileging of Western ways of doing things in
community education settings by advocating for a needs-based approach to finan-
cial literacy education. Blue also acknowledges that there is a need to understand
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capitalist ways of financial reporting used First Nation communities to challenge
oppressive financial practices occurring inside and outside communities.

Chapter 7 by Sammel and Segura specifically critiqued the privileging of West-
ern epistemologies in University settings, stating “the cultural invisibility of settler
colonialism has become normalized in hegemonic infrastructures such as Western
educational systems.” They named typical ways in which a lack of Indigenous per-
spectives and knowledges in formal education systems are manifested, from the
cultural backgrounds and knowledge sets of educational administrators and faculty
members (the hiring of White faculty) to the production of educational materials and
resources (reproducing White knowledge bases). Their case study of the University
of Regina in Saskatchewan, Canada revealed a policy rhetoric of campus Indige-
nization, but also institutional commitment that extended to programs and curricula.
This university recognized the need for change, a critical ingredient for Indigenization
also discussed in Chap. 8, illustrating how they approached Indigenization and Inter-
nationalization fogether by concurrent strategic planning and leadership, program
development and international engagement. Specifically, it highlighted examples and
lessons learned from programs developed by the University of Regina and its Mex-
ican university partners. However, this chapter also illustrated that even though the
strategic direction of the university provided support for small Internationalization
programs, they asked to what degree had there been permanent structural change or
a change in the status quo of the academic culture? This chapter concluded with the
uneasy realization that even policy and curriculum commitment may not produce
lasting change.

The programs in this case study were successful in their outcomes of provid-
ing spaces where different Indigenous and non-Indigenous communities could come
together in collaboration and dialog. These programs could be classified as a form of
“reconciliation Indigenization” (Gaudry & Lorenz, 2018) where universities work to
reconcile Indigenous ideologies and perspectives with Western ideologies and per-
spectives in relationship with local Indigenous communities. Even though Chap. 7
focused on the apparent success of these specific Indigenization-Internationalization
programs, it is important to put these programs into a larger university wide context.
Gaudry and Lorenz (2018) cautioned that universities tend to create these recon-
ciliation spaces in only a handful of programs that are insignificant to the larger
workings of the academy. This ties in with the second theme of this book that dis-
cussing how Indigenous knowledges and perspectives may ultimately been seen as
irrelevant to the larger agendas of hegemonic education. This is certainly the case
for these Internationalization programs. While these International programs may
offer an example of implementation, it might be argued that fundamental changes
throughout the university have yet to occur. If Indigenization is to be a process where
universities transformed their existing academy to equitably including Indigenous
ideologies, perspectives, voices, scholars and students, then these international pro-
grams might represent false hope in achieving this outcome. What these programs do
highlight is that the University of Regina has made one positive step forward toward
the practice of reconciliation Indigenization. Chapter 7 cautions that institutions who
progress down this road must be vigilant that programs such as these ones do not
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become “the solution” or become “the answer” to the institution’s responsibility to
Indigenization—but rather one step along a pathway toward a more comprehensive
agenda.

Chapter 5 speaks to the need for professional development in understanding the
important contribution that Indigenous perspectives can make within society. Focus-
ing on quality professional development around Treaty education (what it is, why
it is important and examples of what it looks like), Calvin Racette and his Indige-
nous colleagues developed a nationally recognized Treaty education resource. This
project emerged from their experience that knowledge of Treaties is lacking and
not widely valued in formal education systems. They believed there was a lack of
professional development and resources to support teachers around understanding
the contemporary reality and applicability of Treaties in Canada. With the current
Canadian emphasis on reconciliation, schools are being asked to educate around,
Treaties but there was little support to support teachers in this endeavor. Chapter 5
demonstrated the range and scope of resourcing required to support an informed
approach to reconciliation via two different project examples of Treaty education in
both primary and secondary schools.

Theme Three: Speaking Back to Racist, Colonial
Representations of Indigeneity

The third theme identified in Chapter 1 posits that Indigenizing means understanding
and speaking back to colonial representations of Indigeneity which have been racist,
deficit-oriented and under-valued. Means by which such speaking back can occur
can be through the decolonization of language and thinking, and the foregrounding
of experiences and worldviews of Indigenous peoples, so that Indigenous ideologies
and perspectives are honored and respected in formal education for all students.

In Chap. 5, Racette explained how important it is for education to speak back
to colonial portrayals of Indigenous ideologies and knowledges as less than West-
ern ideologies and knowledges. He highlights how educators need to understand
and respect that Indigenous perspectives are different from Western and Indigenous
knowledge bases, revealing how the same phenomenon can be understood through
different lenses. For example, he says:

I think the term ‘Indigenizing education’ has different meanings to different people. From
an education perspective, Indigenizing education is often seen as taking Indigenous content
and teaching it through a Western lens to be evaluated in a Western reporting system. This
is a common approach to the school systems and I believe that it is a wrong approach.

In this chapter, Racette extended our understanding of Indigenous Knowledge
Systems (IKS), including the diversity across communities and the function of Indige-
nous perspectives. This discussion highlighted how each Indigenous community has
developed and holds its own IKS and the integrity and complexity of those systems.
What can be understood by someone not from that community are perspectives of
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those knowledges. Indigenous perspectives are what may be taught in spaces outside
of the Indigenous community. This idea is also illustrated in Chap. 6, where the
same can be said of Western science. A scientist working in their specific field might
hold an understanding of the complexity of the knowledge system, but someone not
working in this space might only understand certain perspectives about the concept in
question. They may never really understand the contextual or holistic understanding
of that knowledge. However, people outside of that community can learn Indigenous
perspectives that relate to the world around them. For example, Racette explains that
“for Indigenous people, every concept that exists in the education system for West-
ern society has a parallel teaching in the Indigenous world. Mathematics, Science,
History, Health, Language, Literature are subjects that are common in school. The
Indigenous peoples of the world have all these within their teachings. Indigenizing
means to learn these concepts from the Indigenous people’s viewpoint. Without these
Indigenous perspectives being included in formal education, it sends a message that
Indigenous content and history have less value.”

To explore how Indigenous ideologies and perspectives can be honored and
respected within formal education, Sammel in Chap. 6 discussed an example of
a contemporary Acknowledgement of Country. She explained that “an Acknowl-
edgement of Country is a practice where the Traditional custodians of the land, and
their long and continuing relationship with the land, are recognized by the speaker
(or in this case, the teacher). It can be done by someone who is not an Indigenous
Person of that specific land and usually it is undertaken at the beginning of important
events or gatherings. The example acknowledgement drawn from Sammel’s own
university involves saying the following lines: I would like to acknowledge that we
are meeting on the traditional lands of the (name) people, and I pay my respects to
Elders both past and present.” She noted that:

an Acknowledgement of Country is a process about agreeing to share Country in the ways
the traditional owners advocate and practice...it illustrates what showing respect for Country
looks like in that context. It is not a one-off statement made at the start of a school year, but
an agreement that a person will learn (and in the case of educators—facilitate the sharing of
this knowledge) how to abide by and respect the values of that Country.

Chapter 6 thus illustrates the power of what Sammel did in seeking to honor
Indigenous ideologies in a genuine way via Acknowledge of Country in the teaching
of science education to preservice teachers.

More ways of speaking back to colonial representations were depicted in Chap. 7
in their critique of the collaboration between the University of Regina in Canada and
the Intercultural University of the State of Mexico (Universidad Intercultural del
Estado de México). This collaboration promoted the mobility of students at the Uni-
versity of Regina and Indigenous students from Mexico to exchange their culture and
traditions in short-term, non-credit programs. Topics included in these programs cen-
tered on understanding post-Confederation era and treaty signing, the Indian Act, the
Canadian Indian residential school system, First Nations protocols and methodolo-
gies, and current Indigenous issues in Canada. They offered local experiences where
students undertook field trips to a First Nations community formerly known as an
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Indian reserve, a former Indian residential school, and a powwow (a formal meeting
and celebration where First Nations people gather together from across the country).
These programs encouraged Indigenous participants to interrogate colonial misrep-
resentations of themselves and each other through experiential exchange, enabling
better understanding of the experiences, standpoints, perspectives and worldviews
of Indigenous peoples across the continents.

In Chap. 3, Wasyliw and Schaefer’s engagement with Philip and Amelia
from the very beginning of the inquiry as Kahnawa:ke knowledge holders from
Kanien’keha:ka (Mohawk) community near Montreal enabled the process of speak-
ing back to shape the nature of Wasyliw’s PhD research investigation as it unfolded.
He noted:

Philip and Amelia’s stories began to broaden my own stories of how we can know the world.
This process shaped me in a way that allowed me to appreciate their stories, but also realize
how different their stories are than my own. This was an important aspect of the inquiry
as contextualizing their stories and ceremonies allowed them to become “humanized rather
than exoticized” (Grimes 2017, p. 8).

The active participatory role of knowledge holders in the research design and
action disrupted and enriched the non-Indigenous researchers’ onto-epistemological
beliefs, opening up the possibilities of what health education can mean beyond
Eurocentric definitions and challenging prevalent, deficit Western representations
of Indigenous peoples as “unhealthy.”

Theme Four: Indigenizing Education Involves Tension
and Agency

The fourth theme underpinning Indigenizing education has recognized that in order to
incorporate the epistemologies, ontologies and axiologies of Indigenous peoples into
educational systems which have typically privileged non-Indigenous ways, tensions
are inevitable. It is timely here to return to Nakata’s (2007) Indigenous standpoint
and cultural interface theory where he argues that tension between hegemonic sys-
tems is necessary for Indigenous agency to flourish. Whatman, McLaughlin and
Hart in Chap. 8 argued that while a lack of (mostly White) teachers’ personal
knowledge of Indigenous histories and cultures in Australian has been identified
as a constraint upon embedding Indigenous knowledges in the Australian curricu-
lum, with certain conditions and arrangements, it is also an enabler for those who
possess the knowledge. In this chapter, the possessors of Indigenous knowledges
were preservice teachers who needed to demonstrate their confidence and com-
petence in teaching in practicum situations. In contexts where White hegemonic
knowledges prevailed, the students often found themselves marginalized by White
supervisors as non-knowers or “struggling” beginning teachers. The political inser-
tion of the imperative to embed Indigenous perspectives in curriculum and teach-
ing provided by state policy such as EATSIPS (2011) and the cross curriculum
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priorities of the Australian Curriculum (ACARA, n.d.), along with the strengths-
based premise of the overarching research project, created moments of liminality
(Whatman, Quennerstedt, & McLaughlin 2017) enabling previously “struggling”
preservice teachers to see themselves and act as knowers. The process model for
embedding IK that was illustrated in chapter eight clearly identified how and where
preservice teachers and experienced teachers, and supporting agents in teacher edu-
cation, field experience and school communities, could approach their task via close
attention to their relationality and practices in each site.

Racette, in Chap. 5, also identified the tensions and agency that can arise when
Indigenizing education. He noted “it is a place where you will find all sorts of
challenges. But once you achieve a level of success, you can never go back. Teachers
enter the profession to be the best they can be, they want to make a difference. In
this area, the struggle is real, and it has many turbulent times.” He also noted that
new forms of community, student and teacher agency are enabled by the addition
of Indigenous content into the curriculum. He pointed out that “it makes it more
interesting and provides a link from the historic to the contemporary. The rewards
are not hard to come by if you work at it. You get rewards when you see Indigenous and
non-Indigenous children very engaged in the content and interested in what you are
teaching. It is wonderful when you experience the light bulb moment when they start
to make connections. You get a great deal of internal gratification because you know
that you are making a difference.” Racette reiterated that Indigenous knowledges in
education are for everybody: “all people need to understand what happened in order
to heal and move forward.”

Blue, in Chap. 2, argues that agency in a financial context is an achievable outcome
of financial literacy education. She describes a research project in a First Nation
community that focused on community members being comfortable asking questions
about finances relating to their own finances and the Community’s finances.

Theme Five: Indigenizing Education Can Take Multiple
Forms

The fifth theme identified in Chap. 1 centered on what forms that Indigenizing educa-
tion can take. The subsequent chapters have demonstrated that this can include pro-
moting and privileging Indigenous cultures, worldviews, content, processes and ways
of being with self and others in social, physical, spiritual and cognitive environments.
In Chap. 3, Wasyliw and Schaefer’s narrative inquiry with Kahnawa:ke knowledge
holders Philip and Amelia, demonstrated how Indigenous ways of knowing can be
theoretically and practically embedded in higher education within a physical health
education teacher education (PHETE) program. By situating themselves as teacher-
educators alongside knowledge holders Philip and Amelia, with decision-making
authority on what teachers should learn about physical education and health (PHE),
they as non-Indigenous educators came to better understand the deeply contextual,
cultural, familial, political, geographical and complex nature of Haudenosaunee ways
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of knowing about physical and health education and what this knowledge offers to
PHE as a discipline and PHETE as a professional learning site.

These multiple forms can be employed to assert and defend Aboriginal rights and
treaties, offering a fuller, truthful telling of history. In Chap. 5, Racette described the
book series he created called Under One Sun, published by Nelson Education, aimed
at kindergarten to grade eight, in order to support teachers in feeling comfortable
and confident embedding Indigenous perspectives in their classrooms. He explained,
with illustrated examples, how the book series enables Indigenous perspectives of
Canada’s history to be taught through the exploration of Treaties. The book series
was created out of the standpoint that “it is important for Canadian teachers to
understand Treaties as negotiated between the British Crown and the First Nations
communities” rather than a claim made by First Nations communities alone. All of
these treaties had clauses that covered land, rights, education, health and behavior
and are legal documents that require the descendants of both historical signatories to
honor them. Racette reminded us that the clauses in treaties provide a way forward
in which Settlers and First Nations communities can share a common future. Rather
than being historical relics, or documents that only First Nations peoples need to
know, treaties should be regarded as living, “forever existing” agreements that are
designed to enable a prosperous life for all Canadians.

The Internationalization programs discussed in Chap. 7 were specifically devel-
oped with local Indigenous communities to promote their cultures, worldviews, con-
tent, processes and ways of being. Key to these communities was promoting an
understanding of Treaties, Treaty rights and the importance of ceremonies. One of
the international exchange participants stated:

a thing that I remember a lot is that they gave us a guided visit to a building (within the
University) that had a ceremonial center where First Nations perform ceremonies and invoke
their spirits. A place where the material and immaterial world made a binomial of culture
and beliefs creating an environment of deep respect and pride. The First Nations peoples
expressed how proud they felt of their roots. Being able to partake in this activity made it a
very enriching experience to me.

Further illustrating what it means to Indigenize education in specific contexts,
Chapt. 6 advocates that both science and science education need to value local Indige-
nous ideologies and perspectives and be open to learning and incorporating these
ideologies if we are to find examples of living ecologically sustainable lifestyles.

In Chap. 9, Bodle and Blue narratively recounted the process of backward mapping
that Bodle undertook to design the assessments, learning outcomes and activities for
a newly designed course. The importance of ensuring that First Peoples histories,
perspectives and cultures in a business context were explicit throughout the course
met that assessment that demonstrated deep learning were designed. Bodle also
described the deliberate decisions she made when choosing the learning activities
and resources to ensure the coherence and sustainability of the innovation in years
to come.
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Theme Six: Resisting Token Approaches to Indigenizing
Education

The sixth theme recognizes that Indigenizing education is sometimes understood
and realized in practice as trying to “fit” IKS into existing Western Knowledge Sys-
tems (WKS). As Blair and colleagues argued in Chap. 1, such token approaches can
be seen through superficial recognition of holidays, or the “sprinkling” of Indige-
nous perspectives to spice up the curriculum through tokenistic, superficial and de-
contextualized activities or experiences. Racette in Chap. 3 noted “Indigenizing edu-
cation is often seen as taking Indigenous content and teaching it through a Western
lens to be evaluated in a Western reporting system. This is a common approach to
the school systems, and I believe that it is a wrong approach.”

The case study in Chap. 6 revealed how such tokenism can occur, with examples
of how preservice teacher participants thought Indigenous perspectives could be
reduced down to isolated, chunked information or stories, sourced from anywhere
(particularly online) and arbitrarily placed alongside the teaching and learning of
chunked, Western science facts. Indigenizing education was viewed as “additive” by
these preservice teachers: the addition of Indigenous facts or stories to untroubled
Western science concepts as suggested by the Australian curriculum. There was little
acknowledgement that to Indigenize education, the teaching and learning of science
itself would need to be re-imagined and re-structured. Chapter 6 provided a table
outlining four different approaches to including Indigenous perspectives and IKS
in the teaching and learning of science: the contributions, additive, transformative
and the community engagement approach (Table 6.1). These four approaches offer
one way to map the terrain of the different mindsets, perspectives, actions and lev-
els of community support and engagement associated with embedding Indigenous
perspectives in curricula. Similarly, in Chap. 3, Wasyliw and Schaefer, drawing on
Gaudry and Lorenz’s framework, illustrated that PHETE in Canadian universities
mostly represented “inclusion and reconciliation,” rather than decolonizing. They
argued that the perspectives of knowledge holders are expected to “fit” in existing
PHETE curriculum and pedagogy rather than transform it. Each of these chapters
exemplify that embedding Indigenous ideologies or perspectives requires a major
shift in teacher consciousness (and practices in teacher education) to understand
and respect the differences that underpin Western and Indigenous knowledge bases.
Indigenizing education acknowledges IKS in their own right and understands the
ideological differences between WKS and IKS.

Another way of looking at this theme was demonstrated in Chap. 2 by Blue.
She demonstrates that sometimes, all that is required to Indigenize an activity is
to add Indigenous perspectives. To apply an Indigenous perspective to financial
literacy education, the needs of the participants were ascertained, and activities were
developed that connected to local policies and procedures. Blue’s project provided an
example of the importance of understanding the site/context and connecting activities
to what is happening in that site rather than asssuming the needs of the participants.
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Theme Seven: Resist Appropriating Indigenous Knowledges
in Western Knowledges

The seventh theme focused our attention on the important distinction to be maintained
in the project of Indigenizing education. Whilst we argue that embedding Indigenous
perspectives and knowledges should be comprehensive and the concern of every edu-
cator, such knowledges do not become part of Western ideology nor essentialized
into some form of pan-Aboriginality (such as a “quintessential” Indigenous curricu-
lum). Educators need to acknowledge IKS as separate and distinct forms of viewing
the world which are grounded in the country (traditional lands) in which they origi-
nate. They need to acknowledge the diversity and uniqueness of Indigenous peoples,
histories and expertise. Educators must establish personal and professional connect-
edness and relatedness with Indigenous peoples in their local context and collaborate
on the knowledges that will become part of the educational experience. This theme is
tightly linked to many of the previous themes and so discussion about acknowledging
the distinctiveness and importance of local Indigenous knowledges can be found in
many chapters. As discussed earlier, Table 6.1 in Chap. 6 revealed how teachers typ-
ically align with the first two approaches of “contributions” and ““additive”—a more
superficial or essentialized understanding of embedding which leads to a lack of
appreciation of the differentiation between each knowledge systems. Educators who
work toward the last two approaches—transformative and community engaged—
understand the distinctiveness of local knowledges and the importance of working
with local Indigenous communities to embed local perspectives. This understanding
can also be found in Chap. 7 where the process of Indigenizing education through
Internationalization programs at the University of Regina centered on acknowledging
the diversity and uniqueness of First Nations Canadians, their histories and expertise,
from the lands near and upon which the university stands. In this case study, learn-
ing experiences were developed that explored true histories and openly discussed
the mutual impact of contact and colonization and were taught by members of the
different local Indigenous communities.

Theme Eight: Indigenous Framings of Nature and Humanity

The eighth theme takes a larger paradigm shift, acknowledging the imperative to
move from the colonial dysfunctional, self-destructive and oppressive relationship
with nature and the world’s peoples, to one that values the important contribution
that Indigenous perspectives and knowledges can make to humanity at this time. This
requires understanding and acting in ways underpinned by relationality, interaction
and reciprocity and our embeddedness in our physical, social, cognitive and spiritual
environments. The importance of this theme was grounded in the Foreword by Pearl
Duncan, setting the tone for the entire book, and returned to time and again across
the chapters. It was central to Sammel’s argument in Chap. 6 as it explored shifting
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the conversations required within science education to shift from tokenistic additives
to focus on relationships: those deep interconnections and relationality that link
everything on the planet. Like common themes across Indigenous ideologies, this
relational perspective highlights that humans are just one part of the biological fabric
of life on Earth and acknowledges humans are incapable of existence independent
of other entities. This chapter’s central focus was that Western science needs to
transcend reductionist thinking and be more relational in its enactment. As such,
WKS still has much to learn from local IKS. Chapter 5 also explored how Métis
communities, and arguably, other Indigenous communities, believe it is an essential
pedagogical process to communicate how everything relates to each other.

In Chap. 4, a case study was recounted in which students were tasked with the chal-
lenge of (re)presenting typically misunderstood creatures as equal entities; creatures
of significance with importance to humanity. As discussed earlier in this chapter,
Tailby and colleagues argued that the iDream Challenge enabled an Indigenous
reframing of humans and animals as equal entities in ways that Western science
education rarely acknowledges. When you appreciate that you cannot harm a water-
way, and everything that depends on it, the idea that pollution can be emptied into a
stream as a commercial business decision is unthinkable. When you see a shark or
a crocodile as part of your community, issuing commercial licenses to businesses to
cull (kill) them is unthinkable. The contrast between Indigenous and non-Indigenous
framings of nature and humanity is stark in these examples. The primary school stu-
dents in the iDream Challenge understood the importance of their misunderstood
creatures not only to themselves and their classmates but to all of humanity.

Theme Nine: Indigenizing Education Is a Shared
Responsibility

The ninth theme recognizes that non-Indigenous educators are critical in influencing
change within society as they represent the majority of educators in Australia and
Canada. Non-Indigenous people need to understand they are inheritors of the colonial
regime. Non-Indigenous allies need to be open to reflecting on colonial beliefs and
practices in order to embrace different ways. They need to educate themselves about
the distinctiveness of local and national Indigenous cultures, histories, knowledge
systems, values and perspectives and then embrace them and make them part of our
Nations’ stories and part of their own teaching curricula. Non-Indigenous allies can
become role models and help build cultural awareness and capabilities around First
Peoples perspectives and histories. Calvin Racette, in Chap. 5, made a strong case
for the role of non-Indigenous allies. He argued:

non-Indigenous teachers become allies to the Indigenous community and are able to become
the bridges to the Indigenous community. They build relationships with the children and to
their families. It is these relationships that create optimal learning environments.



10 Indigenizing Education: Lessons Learned, Pathways Forward 205

The chapter illustrated that it takes time for non-Indigenous allies to become
proficient with both Indigenous knowledges and pedagogies, but the difference it
can make for Indigenous children means it is an investment in education that must
be made. To emphasize this importance, he states: “I have found that when Métis
students and their culture are valued in a classroom, they become open to sharing their
Meétis knowledge and traditions. Therefore, if you work to create this safe space, much
of the learning will come from the students.” As previously discussed and highlighted
by Blue in Chap. 2, itis an educational commitment—a resourcing issue—that needs
to be factored into the budget for delivering educational programs, rather than one that
relies on the goodwill of Indigenous Elders. There are many resources available for
educators to learn about Indigenous cultures. Educators are responsible for educating
themselves about Indigenous perspectives, Bodle and Blue, in Chap. 9 point to the
work of White et al.’s (2019) research about engaging and partnering with Indigenous
parents and caregivers in an education context. The authors share five principles are
for engaging and partnering with Indigenous parents and caregivers, and they include:
relationality, togetherness, critical discernment, pro-activity and community (White
etal., 2019). These learning principles focus educators’ attention on what is required
when engaging with Indigenous people. For example, relationality highlights the
importance of “working through relationships” in an education context, togetherness
emphasizes a team approach, pro-activity signifies the need to have “an open and
engaged mindset,” community is about knowing the local community and how they
can be valued in educational contexts and partnerships, and lastly, critical discernment
when choosing resources and teaching strategies is required (pp. 22-23).

The process model for embedding Indigenous knowledges illustrated in Chap. 8
(Fig. 8.1) acts as a roadmap for education stakeholders to see how their practices
intersect and overlap within the cultural interface and what they can do to sup-
port Indigenous tertiary students with professional learning experiences. It indicates
where the power and control lies to shape the experience of practicum of Indigenous
preservice teachers, and therefore, who is implicated in ensuring the safe, supportive
and enriched nature of this experience. Once again, it reveals the personal, profes-
sional and political commitment required of non-Indigenous people to be effective
allies in Indigenizing education.

Theme Ten: Systemic Reorganization to Sustain
Indigenizing Education

The final theme to be discussed here is a plea to all educators to commit to systemic
reorganization and change. In order to support and sustain this important work, it is
essential that educators reach out and form properly resourced professional learning
communities with both Indigenous members and broader professional learning com-
munities. Commit to learning from others and then share this learning. Chapter 2
has illustrated that to transform educational practices in classrooms that incorporate
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Indigenous perspectives shared by Indigenous people, it requires an ongoing financial
commitment in school budgets. Once funding is allocated to schools for establish-
ing sustainable partnerships with Indigenous Elders and/or interested members of
the Indigenous community, then setting up professional learning communities can
be a real possibility. School leadership also has to value establishing forming sus-
tainable partnerships with Indigenous people to transform curriculum by embedding
Indigenous perspectives, as do the educators in the classroom. Relationship building
between educators and Indigenous people involved in this partnership will also need
to occur. Care is needed to ensure that taken-for-granted assumptions are not made
about what can be accomplished within a certain period of time and to ensure that
“one size fits all” approaches to embedding Indigenous perspectives are not followed.
Once these sustainable partnerships are established, they may resemble critical par-
ticipatory action research projects (Kemmis, McTaggart, & Nixon 2014). This is
because the purpose of the partnership should be about transforming educational
practices that are often irrational, unsustainable and unjust in some way. By irra-
tional, it could be about the participants identifying the curriculum that ignores the
existence and contribution Indigenous people have made in that area. The unsustain-
able component is connected to the typical circumstances that Indigenous Elders find
themselves in without funding and commitment from school leadership to properly
resource their participation, making the practices nonrenewable and exploitative. The
unjust component relates how curriculum that does not include Indigenous perspec-
tives may have an effect on how all students see the world and their understanding
of society and social structures which continue to reinforce inequities that presently
exist.

Chapter 5 speaks to the importance of educators to reach out and work with their
local Indigenous communities. Racette, himself an Elder, believes it is a keyway for
educators to Indigenize their teaching practice. He explains that it is important for
educators to develop relationships within their local Indigenous communities.

One way of doing this would be to spend time with an Elder and learn about Indigenous
perspectives and teaching approaches. Not all teachers have access to an Elder but for those
that do they can collaborate with an Elder about concepts that are mandated to be taught
in a classroom, you can gain an understanding of these disciplinary concepts through an
Indigenous lens and drill down into them and learn them. Once you begin to learn them, you
begin to understand the processes of how to see the world from an Indigenous perspective.
This perspective is underpinned by teaching interconnections and relationships (rather than
isolated facts or information) which is very important not only to sustaining a culture, but also
to sustaining the planet. By understanding the concepts we teach in Western schools, from
an Indigenous perspective, a teacher can then incorporate and interpret these perspectives
into their classrooms so they make sense to the learners”.

However, he also cautioned that Indigenizing education should be regarded as not
just adding Indigenous perspectives, or content, but also understanding the existence
of, and appreciating the importance of enabling the use of Indigenous pedagogies.
All educators should learn how to act in respectful ways with Elders and their com-
munities. Educators can undertake to learn about the history of their area and become
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involved in local events. By engaging with professional learning communities, edu-
cators can share knowledge (and frustrations), have fun and socialize together, while
being supported in doing the tough work of educational change.

Concluding Thoughts

The ten themes discussed in this chapter represent some of the fundamental tensions
and opportunities that can be identified when discussing what it means to Indigenize
education. Each theme can be found, to varying degrees, interwoven throughout the
projects and case studies presented in the middle eight chapters where the authors
have shared their standpoints, knowledges and experiences to contribute to these
important conversations about what Indigenizing education could look like in teach-
ing and learning practices across our two counties. In doing so, we aimed to help
support educators, to more deeply engage with the theory and practice of Indigenizing
your own pedagogical practice.

We commenced this book from the standpoint that Indigenizing education is
fundamental to honoring First Nations’ human rights and unique Indigenous peo-
ples’ rights (UN, 2007). Many of the chapters within the book have outlined histories
in each country of realizing the achievement of policies, strategies and resourcing
to support the Indigenization of education, but in many cases, these journeys have
been partial attempts, or poorly resourced, or reliant upon community goodwill to be
sustained. As noted in Chap. 1, the majority of people employed in national educa-
tion systems in Western countries are non-Indigenous (Howard, 1999; Milne, 2017,
Whitinui, Rodriguez de France, & Mclvor 2018), so the labor of Indigenizing must
be taken up by non-Indigenous educators despite any reluctance to engage (Milne,
2017) or concerns about their “qualifications” to do so (McLaughlin & Whatman,
2015). The inertia that has to be constantly overturned around Indigenizing edu-
cation is continually borne by Indigenous peoples who must continually dismantle
educators’ beliefs that it is not a non-Indigenous person’s place to act in this space
(McLaughlin & Whatman, 2015; Wilson, 2014, Nakata, 2011).

The Indigenous and non-Indigenous contributors to this edited collected have
demonstrated powerfully in their respective contexts how every mis-assumption,
every fear of “not doing it correctly,” every form of complacency about whose
responsibility it is to Indigenize can be turned around. They have modeled what
Karen Martin (2008) has argued as essential to honor Indigenous standpoints, by
unpacking social, historical and political contexts, privileging First Peoples’ voices
and lands, recognizing and respecting entities as equal and the relationality that is
necessary with such recognition. What they also demonstrate is that it is an ongoing
endeavor requiring more supporters, more resourcing, renewed strategic and disci-
plinary development and genuine systemic response. As educators, it is our personal,
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professional and political responsibility to take up this work—as Penny Tripcony
(2004) would say—it is everybody’s business.
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Glossary

Aboriginal Student Centre Gathering place for Indigenous and non-Indigenous
students to access culturally appropriate academic and non-academic services
and supports. It creates community and a safe space for Indigenous students.

Ally Someone from a privileged group who is aware of how oppression works and
struggles alongside members of an oppressed group to take action (Antoine,
Mason, Mason, Palahicky, & Rodriguez de France, 2019).

Band Office Governance structure in First Nation communities that are subject to
the Indian Act. It is a structure of government that usually includes an elected
Chief and Council.

Block Chain Technology A secure, decentralized, transparent, distributed, digital
ledger that works by a consensus system.

Civilization Is a human-inspired project the contradicts and rejects humanity’s
original Indigenous values.

Cultural Interface In this space are histories, politics, economics, multiple and
interconnected discourses, social practices, and knowledge technologies which
condition how we all come to look at the world, how we come to know and
understand our changing realties in the everyday, and how and what knowledge
we operationalize in our daily lives. Much of what we bring to this is tacit and
unspoken knowledge, those assumptions by which we make sense and meaning
in our everyday world (Nakata, 2007, p. 9).

Culturally Relevant Pedagogy Pedagogy grounded in teachers’ displaying cul-
tural competence: skill at teaching in a cross-cultural or multicultural setting
(Ladson-Billings, 1995).

Embedding Indigenous Knowledges A common but not widely agreed phrase for
avast array of ways to embed one knowledge system into another, systems which
have been described as ‘irreconcilable’ by some Indigenous scholars (Russell,
2005, cited by Nakata, 2007, p. 8). Nakata (2007) cautions that one cannot
simply take IKS and ’plonk it’ down into WKS ’if it is another data set for
Western knowledge to discipline and test’ (p. 8). However, projects to embed
IKS can preserve and maintain IKS, document and reinvigorate interest in the
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utility of IKS, strengthen Indigenous social, economic, and political institutions,
and share IKS for wider human benefit (Nakata, 2007, p. 8-9).

Eurocentric Focusing on European culture or history to the exclusion of a wider
view of the world, implicitly regarding European culture as pre-eminent.

Financial Agency Refers to an individual’s ability to feel comfortable asking ques-
tions and demanding answers about finances relating to their own financial
circumstances and also their community’s finances. (Blue, Chap. 2).

First Nations The accepted term for people who are Indigenous and who do not
identify as Inuit or Métis in Canada. Today, there are around 630 First Nations in
Canada (Wilson, 2014). First Nations is an alternative name for Indigenous peo-
ples in Australia, sometimes the preferred term, and acknowledges that there are
more than 250 Indigenous Nations on the Australian continent and surrounding
islands.

Haudenosaunee A northeast Indigenous confederacy in eastern North Amer-
ica comprised the Kanien’kehd:ka, Onondaga, Oneida, Cayuga, Seneca, and
Tuscarora.

Hegemony Refers tohow the ruling power base is maintained by influencing cultural
discourses such as worldviews, values, beliefs, agendas, ideas, expectations and
behaviours of society that reflects the beliefs and interests of the ruling class.

Indian Status Indian status is the legal status of a person who is registered as an
Indian under the Indian Act. More information can be obtained from https://
www.aadnc-aandc.gc.ca/eng/1100100032463/1100100032464.

Indigenous Advisory Circle Includes Indigenous staff, faculty, students, and allies,
who are responsible for providing feedback and insight relating to Indigenous
student services and curriculum to support the University’s strategic plans around
Indigenization.

Indigenous Knowledges Can include sustainable development, biodiversity and
conservation interests, commercial and corporate interests, and Indigenous
interests.

Indigenous Knowledge Systems (IKS) This phrase acknowledges that there are as
many knowledge bases as there are Indigenous peoples. This plurality recognizes
and values the many philosophies, forms and types of Indigenous knowledges
globally.

Indigenous Onto-Epistemology Draws attention to the fact that a different way of
coming to know and looking at the world exists from that of Western philosophy.

Indigenous Peoples From the Latin indigena, meaning ’sprung from the land’.
Indigenous is being used synonymously with Aboriginal and in many cases
is the preferred term in Canada. It includes the First Nations, Inuit, and Métis
peoples of Canada—See here for more detail: https://www.rcaanc-cirnac.gc.
ca/eng/1100100013785/1529102490303. In Australia, Indigenous Peoples of
the land include various Aboriginal Nations and Torres Strait Islander peo-
ples. See here for more detail: https://aiatsis.gov.au/explore/articles/aiatsis-map-
indigenous-australia.

Indigenous Ways of Knowing Indigenous ways of knowing also known as Indige-
nous knowledges or Indigenous knowledge systems (IKS) are living ways of
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making sense of the world embedded in community practices, rituals, and
relationships with the physical and the spiritual world.

Internationalization of University Student Experiences Internationalization is a
University strategy to increase the diversity of the student population and world-
views and to afford students the opportunity to gain global insights and perspec-
tives. It seeks to achieve this by promoting the mobilization of students to the
campus and to partnership campuses around the world.

Inuit (Singular Inuk) An Indigenous group living in the Arctic regions of Canada,
Greenland, Alaska, and Russia (Wilson, 2014).

Knowledge Holders Knowledge holder is a respected community title bestowed
through a community selection process to individuals whom encompass genera-
tions of knowledge embedded within the cultural and epistemological worldview
of that particular Indigenous community.

Meétis A distinct Indigenous group with formal recognition equal to that of the First
Nations and Inuit. Their ancestors were French and Scottish men who migrated
to Canada in the seventeenth and eighteenth centuries to work in the fur trade and
who had children with First Nations women and then formed new communities.
The families and their descendants were most often referred to as Métis (Wilson,
2014).

Mobility Exchanges It is one program in a suite of opportunities to facilitate
the movement of staff, faculty, and students both inbound and outbound to
partnership Universities around the world.

Narrative Inquiry Narrative inquiry is an umbrella term that captures personal and
human dimensions of experience over time and takes account of the relation-
ship between individual experience and cultural context (Clandinin & Connelly,
2000).

Onto-Epistemology °‘Any ontology is itself grounded in an epistemology about how
we know what the world is like’ (Dixon & Jones, 1998, p. 250).

Otootemitowin A Nehinuw concept means the person is open to others and environ-
ments in a way that is welcoming, embracing, accepting, and non-judgemental;
a characteristic that is important for any teacher working with students from
different cultural backgrounds.

Postcoloniality ‘If Brathwaite found a voice and a form of knowledge at the inter-
section of the classical models he learned in a colonial school with his life
experience in the Caribbean and consciousness of African people’s history, his
poetry is less a discourse of resistance than a discourse claiming its centrality’.
(Mignolo, 2000, p. 4).

Posthumanistic Science (PHS) Challenges the idea of human alienation from
nature and rejects the notion that humans are the crown of evolutionary processes.

Posthumanistic Science Education (PHSE) Is emerging as a way of understand-
ing the teaching and learning of science that focuses on relational thinking offered
by PHS. PHSE emphasizes the relationships between chunked knowledge by
aiming to ‘de-chunk’ these concepts and reframe them in a way that teaches the
science concept with a larger, more relational framing with the aim of promoting
competencies in ecological sustainability.



214 Glossary

Site-Based Education Development The development of education and educa-
tional practices to be appropriately and effectively responsive to the local
needs, opportunities, and circumstances of students, schools, and communities
in diverse and different local situations—at each local site (Kemmis et al., 2014,
p- 213).

Strategic Essentialism Essentialism is problematic, as it means to generalize
diverse groups of people into broad, unified categories, for example, ‘Indige-
nous’ peoples. The problem lies in the tendency for the uniqueness and diversity
of political aspirations, languages, and cultures of these groups to be lost in
a panoptic view of who ‘Indigenous’ peoples are supposed to be, particularly
through the gaze of non-Indigenous people. Minority groups often unite in vari-
ous political and social systems and spheres as a form of ‘strategic essentialism’
to combat the consequences of marginality and leverage their combined power
(Spivak, 2008).

Traditional Ecological Knowledge Communicates a common underlying cultural
philosophy shared by Indigenous Peoples, where IKS stems from a deep and
sacred interconnection between all aspects of the planet (Snively, 2016).

Western Knowledge Systems (WKS) Assumed to be the ‘truth’ because the infor-
mation is acquired according to Western understandings of science and logic. Itis
used in this book to differentiate from IKS—to generally refer to non-Indigenous
knowledge production. The use of both terms is not intended to be a polemic
device—we acknowledge the position of Nakata (2007) in his definition of the
cultural interface (see above) that these knowledge systems sometimes converge.
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