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Foreword and Conclusion

T e oy ETTRCHT TR T

ﬂ'.lilﬁ el;acri.nu s written in order to provide some context for the reader. Throu zh
11]1[‘1(_',.1 pating and responding to the concerns of academics accustomed to the
dominant system’s method of research presentation, 1 hope in this foreword
lor make the book more readable and more understandable. Research is all
ab.m]l' unanswered questions, but il also reveals our unquestioned answers,
Itis my hope that readers of this book will begin to question some of their

- own beliefs about the way research needs to be conducted and presented

so that they can recognize the importance of developing alternative ways of
answering questions, ) I

SL{n-ies goin circles. They don't go in straight lines. It helps if vou
listen in circles because there are stories inside and between 5t01jies:
and finding your way through them is as easy and as hard as I]nci'rn;zr:
yourway home. Part of finding is getting lost, and when voul are lost
youstart e open up and listen, {Tafoya, 1995, p, 12)

[Lis my intention to build a relationship between the readers of this story,
stc[fns the storyteller and the ideas [ present. This relationship needs to IJc
formed in order for an understanding of an Indigenous research paradigm
ter develop, This paradigm must hold true to its principles of re]ati:maﬁh-'
and relational accountability. As T cannot know beforehand wheo will read
this boak, | cannot be sure of the relationships that readers might hold with
me or the ideas | share. So, 1 will start from scratch just to make sure that we
begin this hook from a common ground.

Finding this commaon ground is one of the struggles of cross-cultural
communication. Yel it is necessary so that both sides in the communication
process can begin to see or understand the same thin gs. When communicating
with like-minded others, we often take many things for granted. There is an
I{‘xpme‘»sicm: “IET hadn't seen it with my awn eves, L wouldn't have believed it”
the O]}[Jf?ﬁi.te holds justas true: “If Thadn't believed it, T wouldn't have seen iL”
When talking or writing, we usually expect others to make the same jumps

+

in logic, to follow the same patterns of communication and to have similar
terms of reference. The reader must be able to comprehend the writer's beliefs
in order to see what the writer sees, When this is not happening, miscom-
munication is inevitable,

Soin addition to explaining the aim of the book, this foreword explains a
bit about how my logic works, the pattern my cultural style of communication
followes, some of the terms of reference [ use and my role in this process. As
Terry Tafoya (1995) said, when speaking with people from another culture it
often takes longer to explain the contexl, background or meaning of a story
than it does to actually tell the story, On the other hand, when communicating
with people who share the same culture, too much explanation or background
detailing could be seen as disrespectful of the intelligence of the listener.
Since 1 have no way of knowing if the reader is from the same culture as me,
[ hope I will be excused if [ am being insensitive in this foreword. T come to
you with a good heart,

This book describes one view of an Indigenous research paradigm, in
the process answering the lollowing questions:

»  Whatare the shared aspects of the ontology, epistemology, axiology and
methodology of research conducted by Indigenous scholars in Australia
and Canada?

= How can these aspects of an Indigenous research paradigm be put into
practice to support other Indigenous peaple in their own research?

I put forward in the book that: 1. the shared aspect of an Indigenous
ontalogy and epistemology is relationalilty {relationships do not merely
shape reality, they are realitv), The shared aspect of an Indigenous axiology
and methadology is accountability to relationships. 2. The shared aspects of
relationality and relational accountahility can be put into practice through
choice of research topic, methods of data collection, form of analysis and
presentation of information,

While this paradigm has developed from working with Indigenous
scholars in Canada and Australia, it is by no means intended to be exclusive
to these groups. Indigenous scholars from other countries and homelands
(especially some phenomenal Native Hawaiians) have read this manuscript
and taken part in discussions of our paradigms, as have many non-Indigenous
academics, and have confirmed that their own worldviews are compatible.,
So [ must apologize for leaving out any groups of peoples with my research
questions, These were merely intended to provide some boundaries for the
sake of mv own research, not to limit the use of this paradigm. It is my hope
that my continning journey of learning in this area will allow me to incor-
parate the words of many more Indigenous schaolars from around the world
into this paradigm.
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[::1'1;:;1] perspective. With thal hackground knowledge in tow, it is pertinent

lo describe the path, the i ' #'s

: : , mmpact and the stases thy i ; 3

e e L < slages that Indigenous scholars
o e Ve faken as they attempt to break into (and possibly disrupt) a

dominantly controlled Furo-western paradigm. ?

The Development of an Indigenous Paradigm

| .
V During the assimilationist period 2 small number of Abariginal scholars

managed Lo enler mainstream educational facilities and through diligent ef-
{:n'! began to understand and even mimic western scholars. Pat;;v Htﬁﬁ:hﬂucr
(200 a) describes the development, from this period onward, oi';1r1 TJ]L'[.]'EEI;OLI‘L
research paradigm by Indigenous scholars, i ‘

First Stage
steinhaner says that the understanding and articulation of an Indigenous

pm'::u[}gm progressed through at least four stages. During the first stage, she
explains, J

Indigenous scholars [and others who sought to align themselves with
rescarch “with” and “on” Indigenous peoples| situated themselves
solidly in a western framework. There is little evidence 1I1a£ th!';;
attempted oreven considered that this “western” way could be chal-
lenged. In fact in order to have their work considered in scholarly
academic realms they strave 1o be western researchers of the high est
caliber, (20014, p. 15)

These Indigenouns scholars were somehow able lo separate their own
Indigenous lives from their academic endeavours, Medicine gives an excellent
e:*lxumpi? (,?“ his dichatomy in her text, Being an Anthropologist and Rer-fm;'n g

Mative” (2001), Stll ather Aboriginal scholars used a 'W(;HI'E‘!HI paradigm in
order to write about their discontent and o give voice Lo sentiments that were
decidedly non-mainstream, as in Custer Died for Your Sins (Deloria !"9’69J.
Prisan of Grass (Adams, 1975} and God is Red (Deloria, 19?31. For L];e mm’;
prart h{}wf:i-'c:: Aboriginal scholars within dominant sv;-'s."r.:-m uﬂivcrsifies wml'c
{L:ﬂ.-; and far between. Those wha sought and found rescarch positions were
m_lfu!t' decidedly dominant system in perspective or led academic lives that
often ran contrary to their Indigenous worldview, o

.ﬂ.ns.m the chronology of political and historical evenls that impacted
Abiw glnzsllres.;nrc:n, the stages in the development of an Indigenous paradigm
are somewhal fuid. Although there is a defing gression f itage
the next, there wil] always Ei} those ﬁlhj:ﬂt::::ri? ﬂ?;::f:]::]: frf’]m O{IC h'mgb Fﬂ

¢ n | ; ginal schalars who choose to work
within a western framework, Some have parlicular reasons for making this
choice. This is the reasoning that leads 1o stage two. =
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Second Stage

Steinhaver explaing that the second stage in the development of an Indigenous
paradigm introduces the notion of the paradigm but seeles o maintain main-
stream western influences fo avoid marginalization. “The first problem is
that it [Indigenous research] will be defined in comparison with western or
European models for the acquisition of knowledge, rather than on its own,”
(Urion, Norton and Porter, 1995, p. 56), Urion, Norton and Porter Turther
caution that "Indigencus perspectives will be defined in terms of the exotic,
and in the larger context this will marginalize Indigenous perspectives in the
world of research {1995, pp. 56-57]. 5till other Indigenous scholars of this
period felt challenged to restrict the Indigenous paradigm to one research
method. Hermes (1998) expresses this categorization as troublesome, explain-
ing that "the method still refuses a single category or any other formula that
may make it a formula for research... [For example] a grounding in Ojibwa
culture and community made it impossible for only one predetermined
methodology to accommaodate the paradigm” (p 156).

For Indigenous researchers of this era, the struggle to “be accepted”
permeales their wark. They believe that incorporating culturally specific
maodels of Indigenous research would present problems to predetermined
methods available and vet they teeter on the edge, "wishing that they could,
bul not attempting to do so” Hampton {1993]) expresses this quandary: "1
finally could not denv the six directions as | sal with Miles and Huberman
(1984) Qrialitative Data Analysisand tried to formulate a tactic for generating

meaning” (p. 2817,

Third Stage
The third stage in the development of an Indigenous paradigm began a focus

on decolonization, This stage, best articulated by the Maori scholar Linda
Tuhiwai Smith in Decolonising Methodologies {1999), suggests a process of
Indigenizing western methodologies. Although the process does not neces-
sarily focus on what Indigenous methodologies actually are, it does chal-
lenge western methods and western-focused researchers who have studied
Abaoriginal peoples. The decolonizing movement has a large following of
Aboriginal scholars, among them Marie Battiste (2000}, Sakej Henderson
{20000} and Battiste, Finley and Bell {2002).

[t would be foolhardy for any Indigenous scholar to ignore the impact that
this movement has had on rescarch. 1t is Lhis awareness of colonization, and
the firm beliel that Indigenous peaples have their own worldviews, that have
led to the present stage in the articulation of our own research paradigm.

Fourth Stage

Cmly recently have Aboriginal scholars been allowed the respect of conducting
their own research. Equally important, as the number of Indigenons research-
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ers grows, is that the use of an Indigenous paradigm has allowed them to do
research that emanates rom, honours and illuminates their worldviews. This
present stage, referred to in Martin’s chronology as the [ndigenist Research
Phase, challengcs Indigenous scholars to articulate their own research
paradigms, their own approaches Lo research and their own data collection
methods, These researchers, Atkinson {2002h) amomg them, believe that:

Bescarch within Aboriginal communities can be problematic if it
is not informed by Aboriginal people themselves, based on ethical
knowledge(s) and procedures which locate the protocels of worl:-
ing with Aboriginal peoples within themselves. Research must be
approached with integrity and fidelity to these knowledge(s) pro-
cedures and protocols, (p.4)

The news that an Indigenous perspective is respected as another and
equally significant paradigm within a number of mainstream universities,
has brought Indigenous scholars to these institutions like never before, The
University of Albertain Canada, for instance, offers a First Nations Graduate
Education program that emanates from an Indigenous perspective with core
courses taught by Indigenous faculty who teach from thisunique stance. That
program graduated four Aboriginal PhDs in 2007, a number exceeding that
/1 ol Abariginal dactoral graduates in that university’s long history (Wilson
,c'r|| “and Wilson, 2002), yet the university is surrounded by [orty-six First Nations
)

Communities,
A Shift in Terminology, a Shift in Understanding

A growing awareness of the similarities of experiences of Indigenous peoples
worldwide has reshaped the terminology used to define their own lives, No
longer are tribally specific or local terms such as Indian, Metis, Inuit or Native
fas used in Canada) or Aborigine or Aboriginal (as used in Australia) inclusive
encugh lo encompass a growing resurgence of knowledge that encompasses
the underlying systemic knowledge bases of the original peoples of the warld.
The term Indigenous is now used to refer to that knowledge system, which is
inclusive of all. Indigenous scholars are in the process of shaping, redefining
and explaining their positions. They are defining the research, outlining the
ethical protocols and explaining the culturally congruent methodologies that
can be used al the behest of their communities. The language chosen in this
chapter reflects this shift from Aboriginal to Indigenous.

Ugney (1997) says, “Indigenous people are at a stage where they want
rescarch and research design to contribute to their sell~determination and
liberation struggles, as it is defined and controlled by their communities” {p.
3). He explains that this is because, “Indigenous peoples think and interpret
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the world and its realities in differing ways to non-indigenous peoples because
of their experiences, histories, cultures and values” (p. 8). Evelyn Steinhauer
(2002}, in explaining this movement, says that her formal education left her
conditioned to believe that Indigenous ways of knowing were only important
to Indigenous people, that “we could never use that knowledge on a formal
basis, therefore 1 never took a keen interest in the topic until now™ (p. 70),
She goes on Lo say:

It is exciting to know that finally our voices are being heard and that
Indigenous scholars are now talking about and using Indigenous
knowledge in their research. I think it is through such dialogue and
discussion that Indigenous research methadologies will one day be-
come common practice, for it is time to give voice to tnd legitimize
the knowledge of our people. (p. 70}

Developing this Indigenous paradigm increases the possibility that re-
scarch done with Indigenous people will, according to Weber-Pillwax (1999),
be “a source of enrichment to their lives and not a source of depletion or
denigration” (p. 38}, Worldwide, a new level of awareness is growing as the
academic climate changes. The need for research following an Indigenous
research paradigm has come o the fore.

The Criterion far Indigenous Research

Unfortunately Indigenous researchers have often had to explain how their
perspective is different from that of dominant system scholars; dominant
scholars have seemingly needed no such justification in order to conduct
their research. Yet, [ndigenous scholars have met this taslk, Dei, Hall, and
Rosenberg (2000} explain that Indigenous knowledges are unique to given
cultures, localities and societies, and are “acquired by local peoples through
daily experience” (p. 19). The Mayan scholar Carlos Cordero (1995) describes
the difference by saving that within the western knowledge system there is:

a separation of those arcas called science from those called art and
religion. ‘The [Indigenous] knowledge base on the other hand, in-
tegrates those areas of knowledge so that science is both religious
and aesthetic. We find then, an emphasis in the western tradilion
of approaching knowledge through the use of the intellect. For
Indigenous peaple, knowledge is also approached through the senses
and the intuition. {p. 30) :

The idea that knowledge is approached through the intellect leads to the
beliel that research must be objective rather than subjective, that personal



the open is indicative of her character, She identifies herself as having come
from “the three I's: Indigenous, invader and immigrant..” Her Indigenous an-
cestry comes from the Bundjalung people of northeast New South Wales. The
second selt-identified | comes from the convicts and initial wave of settlers, of
mixed English and Celtic descent, who invaded Australia. Finally, she is also of
immigrant German ancestry. She has shared with me how much of a struggle
it has been for her to come to terms with { among these various aspects of her
identity. | have learned a lot from her about the need to listen with deep respect
in order to build strong relationships.

She says that her family named her Wombat, Wombats are known for their
determination; when faced with an obstacle, they just put their heads down
and keep on pushing until they get through. And though Wombat certainly
shows this determination and deep sense of commitment in her work, she is
also a whirlwind of energy when she gets going, Her energy is enough to carry
along those of us who sometimes become complacent or have lost the energy
to fight. | guess that | would nickname her a “Cyclone Wombal,”

Stan

It gets a bit trickier telling you about Stan, He is my father, an educator, a re-
searcher and my friend, The reason that | am including him in this section is
that he acted like the consulting Flder on this project. So not anly has he read
what | have written and discussed the research project with me, it is to him
that | feel most accountable. As my father, he has obviously been the most
influential person in teaching me about being Indigenous. | feel nourished by
his guidance and also feel a sense of obligation to get things right, After all, I am
a reflection of his teachings and want this reflection to be as true as possible. 1
have already told you a lat about Stan earlier in the book.

There are a lol of other people who have helped me and who | have learned
from in this process, including Trish Fox and John Williams-Mozley, who were
at the school of human services at out during my time there and helped me
1n_get through the hoops that the system set in hn_,- way; Victor Hart and Penny
Tripcony at the Oodgeroo unit of gut, who gave me a lot of new ideas 1o think
ahu}_ut and helped to firm up my ideas for my research; the rest of the First
Mations education students at the University of Alberta, who have always been
so apen and welcoming to me whenever we talk: Jean, Brenda and Dawn in the
First Nations and Aboriginal Counselling degree program at Brandan University,
who put up with me and showed me a lot of this stuff about relationality in
action through the way that we work together; the faculty at the College of
Indigenous Australian Peoples at Southern Cross University, who have let me
into their community of friends; and of course the rest of my family who have
shared with me real insight in my “participant observation.™

Mow that you know some of my co-researchers, perhaps the words and
ideas that they have shared with me will take on fuller meaning,

¥

Introducing an Indigenous Research Paradigm

As 1 get down to the heart of what an Indigenous research paradigm is all about,
once again | am filled with doubt about how to proceed. This is due to the fact
that much of this knowledge came to me in an intuitive fashion. Intalking about
these ideas with the others who were helping me to form them, | often found
that just mentioning a word or phrase would trigger the release of a whaole load
of infarmation and ideas— within hoth me and the people | was talking with.
Al of us were research participants, rather than me being the researcher and
them my subjects. We all learned and grew as a result of exploring our relation-
ship with this topic. As | review my notes and transcripts, they seem incomplete
without the final coming together that was required deep within our beings. |
talk about this style of analyzing ideas in the next chapter,

Writing on a personal level, rather than in the abstract to an anonymous
reader, has helped in some way to get these ideas out while retaining some of
their context, but they still feel hollow or that a great deal of their context s
missing. One problem is that the elements of an Indigenous research paradigm
are interrelated or interdependent; it is difficult to separate one to write about.
Again reviewing my notes, | find that there is no distinction between where one
element ends and the next begins,

My friend Peter related to me having the same problem in presenting his
thesis. When talking with his Elders, often he would find that they would say
things or describe events that would take him to a different place. In his thesis,
he was not sure whether to talk about what the Elders were saying or about
the place where they took him. If i tell you about what we were talking about
when | was doing this research, will you make the same intuitive leaps that |
did? | cannot be sure of this. On the other hand, if 1 just tell you where 1 ended
up with my ideas, will you be confused about how | got there? There is no real
way for me to tell whether you are ready to receive this information.

Something that has become apparent to me is that for Indigenous people,
research is @ ceremony. In our cultures an integral part of any ceremony is setting
the stage properly. When ceremonies lake place, everyone who is participating
needs to be ready to step beyond the everyday and 1o accept a raised state of
cansciousness, You could say that the specific rituals that make up the ceremony
are designed to gel the participants into a state of mind that will allow for the
extraordinary to take place. As one Elder explained it to me: if it is possible 1o
set every single person in a room thinking about the exact same thing for only
two seconds, then a miracle will happen, It is fitting that we view research in
the same way—as a means of raising our consciousness. But how can | reflect

this ceremony in my writing? How can | get you to the same space that allowed
me 1o understand these concepts, and how can | know when you are there? In
short, how can | know when or if we are both thinking about the same thing at
the same point in this process?

One thing that bothers me is when ceremonies and symbols become dog-
matic One symbol in our culture that has amassed a great deal of this dogma is
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the medicine wheel. People compartmentalize the circle into foyr quadrants
say that the east stands for this and this colour goes there, and so on. Now 1hi::
is u!my_, but some people argue that only their understanffing of l'he-modicjne
wheel is the "right” one, This dogmatic approach to the und{rrsfanding.o[ t|'|f:
modern medicine wheel undermines the work of those who use the cirel a
thearetical paradizm. . e
Fam mentioning this because | would like to use what | believe is the
un_rrerlving symbaolism of the circle to llustrate an idea (1 hope that | arﬁ nat
.hmrjg dogmatic myself in doing this). For me, putting ideas in a circle or wheel
.md:c_atns that they are interrelated and that each blends into the rﬁ*xt It also
_rmp]res that the ideas flow from one 1o the next in a cyclical fashion -A :rhan £
In one affects the others, which in turm effects new change in the uﬁgfﬁﬂ fl!
F}?I‘TS of the circle are equal; no part can claim superiority over, or ewr: E—xl'f.[
without, the rest of the circle. 5o forget for a moment EII";}‘ dc;glrna }'I’Jl.l knfr-;a-
abolur medicine wheels, so that | can use the symbol of the circle to explai
Indigenous research paradigm, . paman
_ l have already explained how 2 rescarch paradigm is made up of four
entities: ontology, epistemnaology, axiology and methodology. But rather than

thll:klﬂﬂ of themn as four separate ideas or entitjes, try to think of them in a
circle: .

The entire circle is an Indigenous research paradigm. ts entities are insepa-
rable and blend from one into the next. The whole of the paradiem is greater
tlhan the sum of its parts. Now that | think of it, perhaps that is an::thcr Sis;ino
tion between our paradigm and western anes, which scientists and philosophers
seem to have no trouble dissecting, e

s‘ns_l write and cantemplate, | can see how my research ceremony has led
t_n 4 raised awareness of what Indigenaus research s, Relationality seems fo
sum up the whale Indigenous research paradigm to me, Just as the ru;mpnnents
ol th_r. pa |'Iadigm are related, the components themselves 3l haﬁ; to do with
relationships. The ontology and epistemaology are based upon a pro.cnas of rela-
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tionships that form a mutual reality, The axiology and methodology are based
upan maintaining accountability to these relationships, There, that sums up the
whole book in one paragraph! An Indigenous research paradigm is relational
and maintains relational accountability. Now, let's see if | can explain this all
in the academic slyle.

Elements of an Indigenous Research Paradigm

[n this chapter, some of the data (rom the participants who took part in my doe-
toral research are presented and analyzed. The following chapler discusses the
form that the analysis took. As Lincoln and Guba (2000} discussed in regard to
dominant research paradigms, I found that an Indigenous research paradigm
can also be understond in terms of its ontology, epistemaology, axiology and
methodology. It is the uniqueness of these four elements that in part hold an
Indigenous research paradigm apart from other research paradigms.

[am going to relate a story that was told to me and several other graduate
students al a research methods calloguium. T am telling this story I can use it
to demaonstrate all of the elements of an Indigenous research paradigm in one
fell swanp. As this section progresses, the story will be returned to in order
to serve as an example of the four elements. Cora was a doctoral student in
the graduate program in First Mations Education al the University of Alberta
when she told this story, She has since gone on to become a co-director of
the program, When [ asked henif [ could use this story as an example of an
Indigenous research paradigm she was grateful to be of help. However, when
I first re-told her story as part of a presentation at the Indigenous Scholars
Conference in Edmonton, Alberta, she felt that [ had misrepresented some
aspects of it Cora has since gone on to publish her collaquium presentation,
so 1 will use her version of the story for my example. This version works even
betler as an example than when I told it, as Cora has had the opportunity to
check the accuracy of her words ta ensure that they represent the intent of
her message. Here is Cora’s story:

One day when [ 'was reading in an anthropology section of the library,
[ came across an article by an anthropologist. [t was a description
about a Cree man, his home, his ways, his words. Like the fog that
creeps over the lake on a summer evening, a sense of disbelief
slowly clouded my comprehension as | came to the rather sickening
realization that she was talking about my grandfather, 1 could feel
mysell moving into a place of terrible stillness. After a while T took
the bool, checked it out of the library, and returned to my home
community for the weekend,

I'read the article to my mother {who did not read in any lan-
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ﬁrjic:;, cliii_s-iﬂ.::sing one particular section with her in great detail
.z ¢leltthat ourlives had been assanlted and violat .d I ante
her reaction to the situation. She didn't gel as upset Iﬁd'l pirinie
nal as visibly, and T understood that as si:;'.pi -'p:n iaii' o 'ar !‘-“”"t
normally calm and thoughtiul response to 1i *'} eneral But e
nat lljap E}' about the writing ejlhr; r "r‘n.:: fi:ii;‘ﬁ?:‘;fﬂf;ﬂj k:f !:!12
weekend immersed in this experienc & i ‘1
anhn:po]ngist had written abLuL niii;:f:il[;ﬁﬁ“ti]engs IP::I}::?:E;?;]
[lars:?j]::_ c{ i:n:: :" E:L:L:!i-::;: t] 1_: ;?nd:_:l:\'fuucl thing about this. Several months
been completely fulfilled, but i:l.:%ll ::?E:lljlfjlnﬂg R
a[ﬂng{:ﬁiﬁii;:ﬁ% i dv:.-s:_'ripll icr.n ol my grandfather in his home
along with a verb: im transcription of his Cree words shared in an
nlaLu.vm-r with her. Then followed the translation of the Cree i
!‘.I.'I.g[ls}]. The English was not an accurate translation or inter fL: fom
of what my grandfather had said in Cree and this was th i mm'n
source of my anger. e
- E,;]uv, r Lh.e Wctkmfd.' my mother and 1 talked a lot abaul the
Buage and the translation and other things related to cor i
cation in this particular case. Aside from that, we alsa tall zmllml-
my grandfather as a person and about his whoitlife inc:fhkfr' ﬂ ”]'-”
we l'a]ku?d about family history, and lived thmughqrmlw ?:: o SE
g:!;f*nr:r?ttmfm in that weekend. In one way it was a vmnhcﬁ%] ‘E-:cspirr]it
;:Eﬁi'h]:;l!-ng :113,' njml:]mr share this part of the family history with
. : history helped me to contextualize this pain and humili
Lion a}nd shock that I had felt on secing my grandfather and E{I” I-a-
of bmr_ug objectified by this anthropologist. In annthus:rr way ]: Wd‘r
:i;}ﬁmirﬁ?s{’i‘ng i;ecauSc I was still left with the problem o:r: fzglu:i‘:;
there T filted inlo this situation as 3 -
member of the family that had he:-]l ;;iiﬁ:—::';‘:i ;l]l;::jm *'11”'31 ?S Ef
what I, perceived to be an arrogant and aggressive stran T{‘L:‘ELDPL o
» W h;;, lhgn, are the principles :}T’Iml-igenous ;'es:aaih-rhaL are
|ha:?:::,. EtlEC. It was. C_i{.‘ﬂI: to me that [ had dug the information out,
i Mﬁ :Im:t my 1'!-'4.!1111}’. and that now I had the responsibility
o mu::: ;mllf:i[d: ucuﬁ it. il ca r']'iE!IIZ] ?haLlsensc of responsibility w”n
iyslaing mﬁ_lé;]\ eleend, and it is still with me. | Weber- Pillwax,

What [ can se i star ;
s mtg [cun is:,c.l' rom this stary, apart from the shoddy research praclices
santhropologist, is a demonstration i - .
: ST of an Indigenous ontol i
mology, methodoloay i 9 e A
¥, ayand axiology as Cora re-searches 1 i i
: ! as Cora re-searche : ;
she holds with her grandfather, a wehes therelaionship tha

Indigenous Ontology and Epistemology

In an Indigenous ontology there may be multiple realities, as in the con-
slructivist research paradigm. The difference is that, rather than the trath
being something that is “out there” or external, reality is in the relationship
that one has with the truth. Thus an abject or thing is not as impartant as
ones relationships to it. This idea could be further expanded to say that
realily is relationships or sets of relationships. Thus there is no ane definite
reality but rather different sels of relationships that make up an [ndigenous
ontology. Therefore reality is not an abject but a process of relationships,
and an Indigenous ontology is actually the equivalent of an Indigenous

episternology.

One might use a
stop or repository for a stack o
Thus the ontology may have multiple realities—no singl
|-—but more importantly, the epistemology is based upon

¢ language, the literal translation into En glish for a

relationships, In the Cre
chair would be “the thing that you sit on,” and the literal translation for pen
ying meaning behind

would be “something that you write with” The underl
words in Cree gives a clue to Indigenous antology, You might say that the
language uses many maore verbs than nouns. Objects themselves are not

named; rather what they might be used for is described.

That the English language requires but one word Lo describe something

{a noun or pronoun, but man{v words to describe its use, reveals that the
underlying importance is placed on the singular object ar reality, rather than
on rultiple realities or upon one's relationships. A very different episternol-
ogy can be seen in the Cree use of the ward chapan, which describes the
relationship between great-grandparent and great-grandchild, Both people
in the relationship call the other chapan. Chapan is a balanced relationship,
without hierarchy of any sort.

In the speech of Aboriginal Australians, ot
usually referred to as “cousin,’ “brother” or “auntie’
epistenology where the relationship with something {a person, object or
idea) is more important than the thing itself, Inherent in this concept is the
recognition that this person, object or idea may have different relationships

e Someone whao is my auntie is undoubtedly

chair to sit on, while someone else may useitasa door-
f journals (as the one in my office is used).
e use of the chair is

Bretter or more rea

her Indigenous people are
" This demonstrates an

with sameone or something els
someone else’s sister, mother or cousin. Chapan to my son is Nookoorn, OF

“my grandmother]” to me. There is no word for “grandmother” in Cree—it
is either “wry grandmother” or “your grandmather,” kookoom. When [ have

asked people how to say grandmother, the response was, “You can't be a
grandmother without being attached to something”

An Tndigenous paradigm comes from the foundational belief that
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| want lo share an experience with you Iha’.L I rt?rm:mhcr Jrlrurn q{:l:trill Liir;
ago. Jamie was attending (‘aliforni; State University at thn:=T lime ErT d:“]j\,rg o
home for part of the summer. | decided th Ice_t}p_hlm cn:::rn pany on 1<,t | -
tn Sacramento, so we took off together in his jeep, We camped out along

knowledge is relational. Knowledge is shared with all of creation, E
ILis not just interpersonal relationships, not just with the research

subjects 1 may be working with, but it is a relationship with all of
creation. ILis with the cosmos, it is with the animals, with the plants,

with the earth that we share this knowledge. It goes beyond this idea
of individual knowledge to the concept of relational knowledge.

Whao cares about those ontologies? It's not the realities in and of

themselves that are impartlant; it is the relationship that [ share with
reality. (5, Wilson, 2001)

We can extend this thinking—ofl viewing objects as the relationships
we share with them—on to how we see concepts and ideas. ‘The concepts
or ideas are not as important as the relationships that went into forming
them. Again, an Indigenous epistemalogy has systems of knowledge buill
upon relationships between things, rather than on the things themselves,
Indigenous epistemology is more than merely a way of knowing (Meyer,
20013 Tt is important to recognize thal the epislemology includes entire
systems of knowledge and relationships, These relationships are with the
cosmos around us, as well as with concepts. They thus include interpersonal,
intrapersonal, environmental and spiritual relationships, and relationships
with ideas, Indigenous epistemology is our cultures, our worldviews, our
Limes, our languages, our historics, our spiritualities and our places in the
cosmos. Indigenous epistemology is our systems of knowledge in their con-
text, or in relationship.

I T ook back at Corg’s story about her grandfather, [ can see that for her,

realily is nol something that is external or fixed. Her realily is based upon
a relationship, Cora had a specific relat tonship with her grandfather based
upon her understanding of him. That relationship included how he related
to Cora, and how Cora understood his relationships with the rest of his en-
vironment. Her grandfather was the sum of these respectful relationships,
not some fixed object that could be stripped of its context to be examined
“under a microscope” as the text had done. The new and fixed misinforma-
tion about her grandfather threw the relationship into disharmony—nat
because she believed this misinformation or thought it to be “factual” which
could perhaps have been just as harmful, but becanse she knew it was false. Tt
also called into question the relationships that she had formed as a budding
researcher. T think that all Indigenous students fear that we will be seen as
Pecoming as cold and objectifying as the anthro pologist who wrote the article,
That Cora felt it her obligation to do something about the article also tells
me something about an Indigenous axiology and methodology. Knowledge
and peoples will cease to be objectified when researchers fulfill their role in
the research relationship through their methodology.

way with no real timeline for when we would arrive or definite mglﬂ-;hf}; ::{;
would take. It turned out thal the jeep was what decided when and where
! r breaks, o
l‘mmﬁ;‘.n'r?ﬁ::pdl;ving through South Daku!;_a, the jeep h_nnkccl out on us Jl}:rérfﬁ
we approached Bear Butte. This bulle Is a sacred site E_m Indl.g,cnuuﬁ o
Americans, so who knows what forces were at play, bul we ende P:;ptspe?ﬂmg
the night there. Jamie and | decided 1{_:1 F.Ic_ep up on the butie sot ir'::ﬁm.ld
conduct a pipe ceremony there at sunrise, {It was still summer, SUE“ bty
he pretty early.) We took our sleeping hags and slept in the r,mrj 0 1h t.wuﬁ
neck—between the large butte that was its back and the amqllu one aﬂm_i
its head. We made our beds on the south side of a large tree, atmut}t?nkr;:j | =
from a small rock face, Mosguitoes started o descend upon us, mnl q
the fresh blood on their doorstep. After a brief prayer 1o ask them to leave us
3"3“?“:::1.} r:[\f Ithruugh the night, a dream/fvision came to me. | walm |1fr|ﬁ_.f mi;
nermost self—a single point of light. Between the r_ur.l-: wall and mﬁ_ﬁc. tv.;;:;r.l
thousands of other points of light, looking in on Jamie and me, Thc_y u:deme
the space all around us. These lights nowhere near filled the space.t.:rm:ﬂudaté
bt rather the space seemed indescribably large and well able to accom
" dlll-ca nnot really describe the feeling that went Efl{:nu:__ with th|5;.-|l_;mn, :ﬁ;
jespecially?) afler analyzing it over the years. L_erlamly :tlwas not fear ur&S tHg-l
:.'.nnfusiun; reviewing the experience now thal is as clear ml my merrt;nrl’} . ¢
night it happened, | feel a sense of mystery anFl of, | don.t know, Ezi;%thit
Words cannol adeguately convey it a'mnthnlrr Imhgm_mus man at Bear l1l: iﬁgjdp
night said that he earlier saw streams of light coming dﬁwn.thei moun :u wm.
from the area where we slepl. | hzwer:[ad Elde:;aielllsg:: that the spirits we
ingi us that night, and that this was w .
In;mk:j Lr?r{;rr]hd wrile abﬁut an Indigenous nmr_ﬂng{f ani epl.f.tr:n?olugy. I an-_u s:::ilﬁ
to gain fresh insight into the vision that was given to me that lr'nghtl. GncTat?sr:in"
| have real difficulty pulting this into words that can come Close 1o prr thiz
this idea. Perhaps it might be easier if w'ulgﬂ sumeinc-::ﬂcsl;; to read you this
ipti ile you try 1o visualize it with vour eyes d.
dﬁ“t.tl’:}n):;il:;;::*:at :uu ar::. asingle point Gf. light. I_\h:rt I.i_ke a |Ight- IJufll:urt ﬁr m'i?
a star, but an infinitely small, intense point of I_:j;ht_m an area of o err;wht
lotal darkness or void, Now in the darkness of 1h|.5 yu:ulu:!, ann_lher pu:uu:lt];& ﬁar
hecomes visible somewhere off in.the dima_ncf:_—n is impossible lo te fTiun-
off, because you and the mh::rpuintarnsg1r1hrulr.|*,rsmall."r’_uu. fn_rl?_a[[eli vl
ship with that other point of light, and 1tis as though there is_an_m m; ehy o
thread now running between you and the other. All that exists are these tw



Research Is Ceremony

points of light, one of which is you, and something that is connecting the two
of you together.

Mow another point of light is visible off in another direction, and again you
develop a relationship, and another thin thread evalves, You are now connected
with two other points. A fourth light appears, and another relationship and
thread are formed. A fifth light. Then a sixth; slowly, slowly mare lights appear.
You buikd more and more connections. Now the lights are starting to appear ail
around you and are coming faster as you get accustomed to bringing them into
your farming web of relationships. The lights are coming into being as fast as
you can imagine them now, and as you build your web of relationships, slowly
these infinitely small threads of relationship are building up into something
resembling a form around you,

As the lights and the relationships come faster and faster, the form starts
to take its shape as your physical body. While you notice this, your conscious-
ness expands outwards, and you notice that another point of light—perhaps
the first other one that you noticed—has also started to take on a shape as it
makes its own web of relationships and builds upits threads of being. Now other
lights are taking on their physical form, as their webs of refationships grow and
coalesce. As more and more of these points of light tzke on their physical form,
the world around you staris to take shape,

Now as you apen your eyes, you can see all of the things that are around
you, What you see is their physical form, but you realize that this form is re-
ally just the web of relatienships that have taken on a familiar shape. Every
individual thing that you see around you is really just a huge knot—a point
where thousands and millions of relationships come together. These refation-
ships come to you from the past, from the present and from your future. Thisis
what surraunds us, and what forms us, our world, our cosmos and our reality.
We could not be without being in relationship with everything that surrounds
us and is within us. Qur reality, our ontology is the relationships.

AS we relate this world into being, many other knots and connections are
formed that do not take on a physical form. After all, my physical body can
be defined by a boundary—generally speaking, my skin—that separates what
is me from what is not. We all know though that our emotional and mental
boundaries da not necessarily coincide with the physical, (IFyou have any doubt
about this try to approach someone face-to-face, and get as close to him or her
as you can. Your will soon discover that our emotional boundaries are much
further out than our physical ones—you will 2et increasingly uncomfortahle
when these houndaries are crossed.)

Who knows where our spirftual boundaries are; is our spiritual self that
infinitely small point of light, or is it the aura that surrounds us and interacts
with our environment? Perhaps that point of tight is like some kind of reverse
black hole—not really a point at all, but a space where so many refationships
come tozether that they emit a light of their own,

Anyway, some of these knots of relationships are not visible or tangible
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The Elements of an indigenous Rysearch Paradigm

entities, but they are there just the same. They are developing ideas, grand
abstractions, entire systems of thinking. This is cur epistemology. Thinking of
the world around us as a web of connections and relationships. Nothing could
be without being tn relationship, without its context. Qur systems of knowledge
are built by and around and also form these relationships.

Indigenous Axiology and Methodology

From an epistemology and ontology based upon relationships, an Indigenous
methodology and axiology emerge. An Indigenous axiology is built upon
the concept of relational accountability. Right or wrong; validity; statistically
significant; worthy or unworthy: value judgements loose their meaning,
What is more important and meaningful is fulfilling & role and obligations
in the research relationship—that is, being accountable to your relations,
The researcher is therefore a part of his or her research and inseparable
from the subject of that research (]. Wilson, 2000). The knowledge that the
researcher interprets must be respectful of and hefp to build the relationships
that have been established through the process o finding out information.
Furthermore, the Indigenous researcher has a vested interest in the integrity
of the methodology (respectful) and the usefuln-ss of the resulis if they are
to be of any use in the Indigenous community {r2ciprocity),

Fellowing this azlology, an Indigenous methodology must be a process
thatadheres to relational accountability, Respect, reciprocity and responsibil-
ity are key features of any healthy relationship 311d must be included in an
Indigenous methodology; Cora (Weber-Pillwax, 2001} calls these the 3 Rs
of Indigenous research and learning. In an Indigenous research paradigm,
the researcher must ask: :

»  How do my methods help to build respectful relationships between the
topic that I am studying and myself as researcher {on multiple bevels)?

+ How do my methods help to build respectful relationships betwsen
myself and the other research participants?

s« How can [ relate respectfully to the other participants involved in this
research so that topether we can form a stronger relationship with the
idea that we will share?

+  What is my role as researcher in this relationship, and what are my re-
sponsibilities?

= Am [ being responsible in fulfilling my role and obligations to the other
participants, lo the topic and to all of my relations?

= Whatam [ contributing or giving back to the relationship? Is the sharing,
growth and learning that is taldng place recigrocal?



When Coras relationship with her grandfather was thrawn into dishar-
mony, it became her responsibility to do something to restore that harmaony.
There are several factors that contributed to the disharmony: the incorrect
translation of his words into English

and the misinterpretation of the intent
of his speech among them.

As her grandfather was no longer alive to proc-
ess the misinformation, the obligation fell upon Cora to engage in a form of
rescarch or ceremony in order to restore the harmony to the relationship,
Only someone who is fluent in the Cree language and culture would have
recognized the mistranslation that had taken place to begin with. Even il
taken anly as a literal translation, the information presented was inaccurate,

[ addition ta this, the language was taken out of its context of relationality.

[nthe translation given, relationships were broken. The misinterpretation of
the context of the story did nothi ng to restore
lor the mistranslation.
The personal nature of the research added to the problem of misin-
terpretation. Cora felt a sense of being violated and assaulted. | am sure
that any Indigenous researcher would be upset by the sloppy research and
misrepresentation of an Indigenous Fider that had taken place. That Cora
had a personal relationship with the “subject” of the research added insult 1o
injury. Here was a situation where Indigenous ethics and accounlability—or
axiology—compelled Cora to act. The methadology she chose to follow was
to restore the relationship with her grandfather to harmaeny. She could have
merely stayed in the university library and re-translated the text, but that
would not have accomplished her purpose. That may have helped 1o correct
the misinformation, but it would not have restored the relationship,
she has partially accomplished restarin g the harmony to the relationship
in several ways. Cora had to return to her home communily as a step in her
research ceremany. [ will discuss this further later, but a sense of connection to
place is of gredt importance to Indigenous people, Sure, she was going home
te talk with her mather, but her home community hold

these relationships or correct

5 this connection to
the land as well. The relationships involving her grandfather are the slromg-
est there. Through the strength of her relationship with her mother, she was
able o engage in conversation and to re-live memories of her entire family,
including her grandfather, This became Cora’s research method. Cora and
her mother were able to discuss the mistranslation and re-analyze the text
together. In her role as an Indigenous researcher, Cora still feels that it is her
responsibility Lo do more to repair the damage done to her family as a result
ol this assault by an “aggressive and arrogant” outside researcher.

It feels stranme to me to be writing these idea_s down, It is_ as thuughkl am E‘aPkLr}g
such a basic and fundamental thing and Iryl_ng to e.v.pilam itor ma ;:;surwiwsg
deal of it. 1 feel that any Indigenous person will read this and_ say.' to ld em: h t.;;
“well, duh, isn't that stating the obvious.” It SEems S0 {)hwuuT il:ﬁ;lrﬁ ke
me, but | wonder if it is the same for fmn-ln{_illgf:nuus people: | ;Ir Ly
Elb{;L.l! the underlying fundamentals of being Indigenous, alnd doing nthgl o
research, is it necessary to state the obvious? Upon reﬁfr;tm_n, 1 gucssmrz [E\,-Ei
1f the irﬁpnrtance of relationships were unclgrstumi at arj Ln.ner fl_l;:m.mﬂd g
by dominant system researchers and acade-n_rucs. I 'wouldnt have Ta.jl e cun;
misunderstandings and resistance to an 1nd|5{engu$ rescarch par;:t ig
nection with my own work and that of uther_lndlglenuus researchers. e
S0 with all of these knots of bei ng_!rclatmns}nps as our rlga1|tly. w!;;in , T;r
one step further and ask, “How can | find out more ah;:.l,m:hlh ol l.(.‘!' wh'.a'-' "
idea, or whatever you decide to call a parllcular_ knut_. The ans,werhrmfand
our methodology, seems obwious—the more relitr:?‘:ladhiligft::rtrrzegh y:)he o
r thing, the more fully you can comprehe : ¢
Eri::J :J:,Ii:t;:;?trsti:’l rs: ding becomes. Perhaps we can co nstruct a nemfzk? c;t f}:frril:;;n; I:;
a previously invisible one) that will coalesce into a theary tI a ii.;i.m .
relationship that you share with the other. So the methodology Is simp
ildi wre relations, _
hullﬂ.‘ﬁl?fgrnaing all of these rf:latiunship's.. you can undj:rsltfmldt!_ hnirc:[;ni}:g
sibility that comes with bringing a new _|dea I.”m being [cs.r artu.u”a i ;1ﬁ1?nthﬂ
visible an existing one). The new relationship ha? to respect a unnn.s -
relationships around it. Forming and strengthening t!‘n:?;: connec o Ems.t
power to and helps the knot betwcen_ to grow llargfr an ﬂtrnng&r.ima el
ensure that both sides in the relalimnah!p are shu_ ring the power gmﬂ_g i aiﬁ
new connections. Without this mdlmc'ft\{ﬁm“;?;df of the relationship mav g
thstance at the expense of the other. _ »
DUW?I.'Linrgﬁiurmihilitvtu ERSUre regpcctful and reciprocal _relannr?sh:::l?qlt-pzfl,sgﬁgz
the axiology of the person wha is makn!g thgse mnnectmnsé 1.-'l.re rn;éctium ¢
responsible in our choice of where we will bu ild these powerfu t:a ok the
we choose the topics of our research. Do we want m. gwe more s rttn.sﬁbml-_mml
connections that are building our forms ?ntn that which we can see d;d ;n,;.ving
and positive, or give strength to connections that are dctra;tmg uif” s
us away from the form we would like to take? Uurlaxmlr_rgy_ emands ]nsibim
accountable to these relations that we form. Spfit king of avhlch. tht;1 TES[H demi{t
now falls upon me to explain these concepts in a manner that other aca !

mizht easily understand,



